CHAPTER 1

N
INTRODUCTION *

Da'wah is a fundamental responsibility entrusted u@l\'ﬂuslims. In

implementing da 'wah initiatives, we must be mindful of th ah audience. We
mustconsider whether the philosophy, orientation and @giei&tﬂ&choose to
applydo suit their needs. Da‘wah must be carried qut in thé best po mam;zer to
| &
appeal to people’s hearts and minds, as outlin Allah in[th ollowa&g verse:
4
"Invite to the way of your Lord with wisdom aWd Tirnse\l. nd argué’with them
in the best of manners. Surely, your LorﬁWbe t who, déviates from His

path, and He knows best the ones Wmn e rig% th." @-Qur’an. Al-Nahl.

16:125). CO >y
o 2
In the current digital er h is neJonger Iim'{&o theoretical face-to-face

preaching, whereby a preac aks Pirec 3@ of people who sit and listen
I

in a given space, for ex%a class rm%or workshop. Although this method
@

of da’wah is still Md is l:arrle out a@ly, we must be open to other da 'wah

A

AN
strategies. T 'NS explore ‘g’lz ’wgé.ﬂtrategy used in the "Cultural Exchange
Program ich allows ’ap es QJKJinm youth to experience a culture that is
differ theirs.“lt an'ﬁnest@e Concept of Al-ta’aruf ingrained in the Cultural

N
Exeha rogramme througtﬁ%ﬁich Japanese Muslim youth immersed themselves in

N

laysian-Muslim culture.



We also take heed from the following verse: "Those who remember Allah
standing and sitting and lying on their sides and reflect on the creation of the
and the earth: 'Our Lord! Thou hast not created this in vain! Glory be to T@e us
then from the chastisement of the fire." (Al-Qur’an. Al-Tmran. 3:191).

Such a verse implies that human learning is not necessarily acgomplished in a
classroom; indeed it can be facilitated by any other condu 'vMonment, which
include experiences of other cultures. By participating mu'tural Exchange
Programme, these Japanese youth may transform not on eir w ”Mf’“t Islam
it

but also prepare them to become future leaders in the munity. T o'je_ﬁ%
m

e@ co,@:u'unity of
excellence, the best people known in the Q@ S kb\ayra : mmab@ITQur’an. Al-
'Imran. 3:110). \% (5<

ah! the o

In order to achieve the aspira@ﬁ‘ a khay\tm& K

N
also reach out to their mad’u o%ce atqocal d gIoIQ(nevels (Ismail, 2019). To
\m y
aysa 'u

m at the global level, the da’t

accomplish the mission of generating ,v
may face several cha%t reaching qut {oﬁa‘ir mad’u from diverse cultural

backgrounds. Newntereit
an understanding,of intercul
S a
IS appropria carrying out @I xchange Programme.
NN
T% ept of._i fultur da’wah is defined as "an act of effective
Y—

conmation pertinent to @‘inatters of heart, mind and emotion" (Sharif &

\bdin, 2017). Muslims living in different nations and tribes inherit unique

achieve social and cultural transformation,

a’r or preacher must

st be taken into account. Therefore,

un@dn strategy from the da 'wah perspective

raditions and legacies, particular ways of thinking and behaving from their ancestors.
ence, through the lens of intercultural da’wah, the da’z looks for things that are

common between themselves and the mad u, which could help them in enhancing



theirda 'wah strategy to a diverse group of people (Sharif & Shamsudin, 2017). This
thesis is not focusing on the da’z experience, but rather on the Cultural Ew
Programmeas a da 'wah strategy intended to the Japanese Muslim yout@, the
understanding of intercultural communication from da 'wah perspecti@*levant to

this thesis. ? .

This thesis aims at 1) analysing the Concept of Al-tg’aruf¥ in the Cultural

% ges @&a by the

This thesis discusses the issues of repr
Japanese Muslim youth living in a Muslim mipority cul in Iea;@;{;bout Islam.
The study addresses the historical, s@ﬂal, eco c, r@l’fbus and political

contexts of Muslim life, focusing WGS relat\o\ ig

collective efforts to preserve | the
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the Japanese non-Muslim s 'et\-listlr' y the Ja@se have no particular interest

towards the notion of Zligion. o them, s&nd religion are neither important
s 2

nor needed to lead ﬁQccess \II to thé

e
(]apanese is a focus on materialism; do

-

anything that es lo
boundaries &D&s of Japanese etlste-r(}r?
%v NN
Agqu of s s in the niﬂ&?es and early till mid 2000s analysed the state of
- X | | |
Isla Muslims in Japan. Ttt%efstudles found that widespread syncretism (adopting

N
p Nkreligious beliefs and/or practices that they like and discarding what they do not

:i e.g. celebrating Christmas without becoming Christians), general indifference
wards religion (not concerned about the concept of God and/or religion), educational

policies in Japanese schools that strictly do notallow forany kind of religious teachings



or activities within the syllabus and school grounds, absence of Islamic education, high
social expectations to look and behave like a Japanese, and Islamophobia (pro

leaked documents) are challenges that every Japanese Muslim youth face. tlon

non-Japanese ethnic Muslim groups who do da 'wah but are not profld!k\]apanese
are not able to reach out to these Japanese Muslim youth either. ?

Da’wah initiatives in mosques in Japan deserve special mention. It is true that
i

some mosques e.g. the Tokyo Mosque do organise e al ;'rogrammes for

Japanese children and youth, but the Japanese Mus op Iaw scattered

@

throughout Japan. Many Japanese Muslim families r away fro jsq \'such

classes are simply not accessible to them. A Ja USK yo@ight find

choolé\v

r Qnd positively to

himself or herself the only Muslim in his o

Empirical studies have provem)a

intercultural experiences, for examp se of Co (;(}2016) and Webeck et.

al. (2019). Such outcomes sug%lnt ultu expe(r(/ s is a viable alternative

to engage Japanese youth, eth the’/ slim & t. Yet, the study of how to
engage the Japanese r\% uth within iht tural da 'wah context, however,

appears to be unde Iored "' ere t search comes in; to determine how

experiencing Ilw inte settl n positively impact how the Japanese

)

Muslim yoiifs% Isla as a f@.
h

NN
T reefC ing resé}s for choosing a cultural exchange programme

for @y of da’'wah to Japa\r(%t’Muslim youth.
st, Allah commands mankind to explore the intercultural approach as a means
chlng out to others, both Muslims and non-Muslims, for da 'wah purposes (Al-

ur'an. Al-Hujurat. 49:13).



Second, the Prophet Muhammad SAW himself was the forerunner, the pioneer

inadopting the intercultural approach as a long-term strategy in da 'wah, thro

Ansar-Muhajirin relationship, a strategy which promises much benefit@lims

worldwide if we were to study and put it into practice (Nasor, ZAThus, the

Prophet SAW himself successfully applied the concept of inteqitural da’'wah

based on Al-ta’aruf between the Ansar and Muhajirin fol,levWis migration to
Madinah (Anas &Adinugraha, 2017). '
Third, documented narratives of dynamic, emi and ow Japanese
oy

revertian eiiri{gtjslim
t({ Sula@ﬁ Akira

it a n:\osq at N@Ka (Japanese
Muslims, 2013) and Hajj Kyoichirowato, prese Ch@ n of the Chiba

Islamic Cultural Centre showed @bpersona\apgie Qi\l-hrough intercultural
BB N
interactions with practising M%haveo the ntia(? leave positive, lasting

impressions on the mad u, pi:ilc rly ng hmc@ese.
’uj e

1.1 Statement ofwr Ii \ %
Muslims Q&e mi \b}]apa %fany Japanese Muslim youth choose not
’
to practice ;&)ue to a lac of"pr@‘é? education in Islamic subjects, strong peer

Muslim pioneers, such as Umar Mita, an ethnic Ja

o

to translate Arabic Qur'an into Japanese

Hamanaka, an ethnic Japanese revert w

NN
influence a ge saCi ?ssur conform (Mutiara, 2017). The environment and
peerai nce in Japan are su@ét these youth do not find the idea of being Muslim

‘@g to them in the long run. Consequently, by the time they become
scents, the Japanese Muslim youth are susceptible to develop an identity
onfusion, as they feelthat opting for a life based on Islam will motivate others to see

them negatively. Identity confusion might remain with children right up until



adolescence and might even become more complex in adulthood (Suleiman, 2017). In
addition, the growing Islamophobia in Japan has exacerbated the issue (Ah?ﬂ&
Matthes, 2016); increasingly, Japanese Muslim youth felt that choosin@ and
behave as Muslims in the public sphere e.g.in school, might trigger oNanese to

treat them less positively. Q

From the Islamic point of view, given these prevailin Mns, the lives of

theJapanese Muslim youth are impacted negatively. If no i one', there is a high
risk that the Japanese Muslim youth will view Islam™as_a burde negative
"X

influence intheir lives and will declare themselves -Muslims fdre _@y the

time they reachadulthood. An alternative da W‘?W tiv% hey.aré removed
I@Tﬁral Muslim

from the majoritynon-Muslim Japanese culture te'im a mu

majority environment, in which they KE)

to live as practising Muslims, is n

Muslim youth to adopt Islam Q%/ay
O

is considered because previ arc[) ugges anese youth respond well to
such programmes i.e. ZCostas
g ¢ &
and Webeck et. a;(i{)_ | \ é./
stu

The prese acts interven 0 open up the Japanese Muslim youth's

fir %d what it means
p\ﬁ\ﬁence of the Japanese
N

| Exchange Programme

Si gcb @6), Kobayashi & Viswat (2015)

!

¢

understandi %@)erc tion IJarr(fl‘;rTa Muslims, by exposing them to a different
\

set of I%%n

practising Muslim family in a\ icultural society. This approach is unlike the usual
@1 of theoretical classroom learning, in which studentssit and listen to the teacher

g lessons.

ditigh ,circu tances, in which they experience life within a
Y..



The present study aims to determine if a cultural exchange experience may
contribute towards strengthening the confidence of Muslim minority youth. w

the present study involved Japanese Muslim youth, if it is proven to be \ul, i

=3

would be worth considering for other minority Muslim youth. In oﬂNords the
present study intends to find out if religiosity can be enhaWhrough the
intercultural approach.

The present study, the Japan-Malaysia Youth Cul marge Programme

2019, thus forms part of the broader scholarship on the " Muslim jide matlon of

second generation Japanese Muslim youth. It expos

second g alloicgnsllm

m Iles in a

NS

shlp between

youth to first-hand intercultural experiences hivi

majority Muslim country, with the purposew

the youth and the host family, so tNQy i sig@ how practising

Muslims live based on the values o

Equally important, the %turap app
experiential in nature and t s%
Muslim NGOs in Ja%’YI/I
complement the t WI forrr
about Islam,w h Iy &

these interc perl nces Ué cha c?

i kdentlt;& Muslims. At the very least, the experiences

throygm this research is ho@*{o plant the seed of positivity towards Islam in the

h its participants. Itis also hoped that, upon completion of this programme, these

d would continue to enrich themselves with accurate understanding of Islam, to
enefit the Japanese communities they are a part of.



1.2  Research Questions

This research sought to answer the following questions: \? ’

1. what is the function of the Cultural Exchange Programme to internalise the

Concept of Al-ta ‘aruf?; Y,
2. how does the concept shape the experiences of the Jw Muslim youth
enrolled in the Cultural Exchange Programme?; a ? '

3. what are the reasons for the impact of the Cult chang r!)gra e on the

Japanese Muslim youth? ' - “}Y'
bjj 3

4
1.3 Objectives of The Study Yv \ g
This research aimed: c\,

1. to describe the functions of tc Cultural % ;
2. to explain the experien@pan&e Musl yo@nrolled in the Cultural
&
Exchange Programme; a J A

N

3. to examine thefim zf the Cultural Ex %e Programme on the Japanese
: ’ '3

Muslim yowd

,ﬂ({'/

7%

ELO)S
Y

the suitgbility of the Al-ta’aruf Concept for

S

This@ hoped bor@on how the Cultural Exchange Programme
worksirigstilling thé'b@az;f Is@n the hearts and minds of the Japanese Muslim

N
research also ho 0 support the da’wah efforts in the Land of The

C
er
l

I,

yo
'\un, Japan, specifically through the Cultural Exchange Programme, whereby
anese Muslim youth became part of the Malaysian Muslim families hosting them.
Through this programme, host parents were carefully identified and matched with

visiting students. By participating in this programme, visiting students were given the



opportunity to understand and experience cultural aspects of a Muslim majority

country, gain insights and knowledge on various aspects, develop basic Ieaw

skills, and establish local network. (,}

1.4  The Significance of the Study Y‘
The subject of Muslim identity formation of secow\wfratlon Japanese
e

Muslim youth has not received significant attention fro chers. Most second

generation Japanese Muslim children were born and raised%in a mi edWe between
®

a born Muslim non-Japanese man married to an ethni nese woman/wiio @erted
to Islam upon marriage. In many cases, these We% 0 pro@ge a good

your@?ﬂ(l;d was born,
it is usually the Japanese mother who @:k after himgor he@ le the father was

at work. Being new to Islam, the J@ﬁe m(mmgall

grounding on Islam in the early years. Thls ecause, vTen

f,oﬁ}'rd it difficult to teach

the basics of Islam to the Chl| d Islamic ucatzjs‘g basic understanding of
Islam is key toraising Japa I| oar {lér on their identity as Muslim
and Japanese. Hence stud Isa ttém@ reach out to them.

The present wxploT utcom experlentlal intercultural learning
ﬁ\e i

amongst the s ner. anes %T'usllm youth. Human learning can be
facilitated b 0 uci e Vi ﬁ:er(jgt necessarily accomplished in a classroom.
mg

Effectiv, leardi }1elp Pm?anlty achieve social and cultural transformation,

to e% a community of e@hce, the best people, khayra 'ummah (Al-Qur'an. Al-
\3 110). A community of excellence, the best people, khayra ‘ummah, can only

Gsﬁt society at large and to achieve this, we need to work on one youth at a time.



The intercultural da 'wah approach is not new in the Muslim world. The Prophet
SAW was the first to introduce it when he migrated from Makkah to Madinah (
Adinugraha, 2017). Although the Muhajirin from Makkah and the Ansar fr@inah
were Arabs then, they originated from different tribes. Through hiﬂ&rship and
wisdom, the Prophet SAW navigated these differences, to pull theydifferent tribes

together to form a solid Muslim community. Parents and e cmmo play active

roles in raising the future generation must take heed from Z’anit injunction that
motivates us to learn from others who are different us, i Iw what the
®
e ol i s Ny
Prophet had uniquely accomplished. This discussion be elabor f‘ll‘%ﬁ the
0 4

Conceptual Framework section. Y \Y
N S QT
1.5  Scope of The Study \% 6‘»

In this Cultural Exchange P@me, thhsa?ch ,c@}ried out a qualitative
N

study in which nine Japanese r\%ﬂigh Qchool nd uﬁity students aged 15-22
years old stayed with their r. }Ve Mr t fa@in Klang Valley for a period
ys,

of eight days. Throug% eight‘gl E‘Qtu@'ts were required to visit certain

identified location \gd\fullyl
@' i

designed to cre

facilitat% nicatio fulltime interpreters were provided by the researcher.
Thejg&ese Muslim student @i’ host families were expected to interact closely on a

Xis, to develop a close relationship over this period. Throughout all events, the
esearcher was present to observe how things worked out. At the end of the
rogramme, the researcher collected direct responses i.e. verbal and online, from the

youth to see if the results match the expected outcomes.

10



The duration of the Cultural Exchange Programme was set for eight days as this
was the length of time considered acceptable by both the Japanese Musllm
and the Malaysian host parents. The host parents had to pick the Japa@hsllm
youth upfrom the airport the day they landed in Malaysia on day on ate every

single dayof this research to accompany the students wherever they ent, as well as

4

ensure they were taken care of at home, before sending the o the airport on
5‘9 t

day eight, the day of their departure back to Japan. c' Chiba Islamic
Cultural Centre (CICC), the official organiser, it wa t possib xtend the
duration of the programme as the Japanese studen@ed one we o’be @apan
before the next school semester began.

This study dealt with students whos@a'nge\age s Ja V{; Japan is a
highly homogeneous country and at t this study; Q(udents only start
to learn English in high school. M anese 0 %k panese and are not fluent
in English. The programme re our K}Ialay n mte@ers who were fluent in

&
Japanese. The CICC repre W esent @ughout the programme also

assisted in translating e retln Iher ne’e
F &
uala

The host par were tfi {éumpur where most locations in this

research Were IS oglst s the further away the host parents were,
the more t| ner Wou ha{/eéa required to ferry the students to and from
the Ioc t is (€ ,Each@ was a packed day. The students needed to get

n@ enough so that th uld get a good night's sleep and wake up early the

n

Q The maximum number of Japanese youth considered was no more than 20 males
nd females. The number was kept small since all activities were group activities,
joinedby host parents and family members. Each Japanese youth was accompanied by

11



at leastone host parent and one other Malaysian family member. This meant, for a
maximum 20 Japanese Muslim participants, the total number of people in thw

would have been 60. A larger number of participants would have bee It to

handle for briefings, games, transportation and accommodation. A

The Cultural Exchange Programme had several limitati nz. Th(' researcher had

1.6  Limitations of The Study

taken steps to ensure that these limitations were handled*and dealt wi Etively to
justify this research. _\C}

The first limitation was related to generali
However, based on discussions with the
agreed to keep the number of particip % i Sa @‘[’project. The aim
was not to generalise the finding@j to lear g arch if the Cultural

Exchange Programme was effe%aisin‘g‘; the

If the results were positive, @peit re reg%h can conduct similar studies
p

to provide more evider%

The second I'M;{ion h

fulltime Malayq{&erp '

communicati %re tr nsrt in‘!'o @Rese or English as needed. Naturally, some
S

ort what w u‘ld bsbesented in this study.

&
%o\with @uage. The programme relied on four

0 w?éf’fluent in Japanese and English. All

NN
fer W }in tra&ation due to specific nuances in language and
owever, this issue V){Qﬁinimised by the presence of the CICC coordinator
proficient in Japanese and English, and who was present throughout the
rogramme. If one of the Malaysian interpreters missed the meaning in Japanese, the
ICC coordinator corrected it immediately. There were also times when the CICC

coordinator himself acted as the interpreter.

12



The third limitation was the possibility of the Japanese youth holding back in
sharing their experiences, particularly what they found to be less appeallng,
because they were too polite to express it. However, the Japanese yout only
required to submit their responses after they had returned to Japan. Ha;qhey were
unlikely to express opinions that were inconsistent with their experien

The fourth limitation was tied to the researcher's interpretationswof the data. Every
researcher has his or her own biases, and the researcher e&;e tion. Therefore,

the researcher was extra careful in perceiving things, ciall w S0 as to

minimise personal biases from seeping into the data al

er arlle:\ ba roun@been in the
technical sciences. Nonetheless, the r&ﬁa had un I@%vel best to make

The fifth limitation was the researcher's |

as she was still new in this field. Much

this project a success throughout i nning, %ne @ecutlon and findings.
o A ‘i—_)
\s &
1.7  Conceptual Framework ofyT he xc}@ge Programme
This thesis ado;%ircultu th 'sb'roach rooted in the tradition of
Islamic studies. Th cept of ne injunction, a command instructed
by Allah: "O mankind? 'u froclg'/smgle (pair) of a male and a female, and

S, ‘Fha{jc’)‘{l may know each other (not that you may

made you i

despise% mos&moured of you in the sight of Allah is (he who
_ X

|s) st righteous of you@d Allah has full knowledge and is well acquainted

(% things)" (Al-Qur’an: Al-Hujurat. 49:13). This is the concept that is applied in
Q ultural Exchange Program. Implicit in the Al-ta’aruf Concept are the following
even elements, along with their corresponding primary Nagli sources.

13



1. Tahawur (dialogue):

a. Allah states in the Qur'an the importance of dialogue when the nee?ﬁ:

"Call unto the way of thy Lord with wisdom and goodly exh@And
dispute with them in the most virtuous manner. Surely thy is He Who
knows best those who stray from His way, and He knom the rightly
guided.” (Al-Qur'an. Al-Nahl. 16:125). This is a N‘anic injunction
validating dialogue between two or more partie dyp-ply"ng a principled,
high-minded approach, even if a disagreeme eaks u:\d‘

Dialogue between the Prophet SAW an Ansar duri gltf&‘é‘gnd
Agabah Pledge, the pledge of sup 72 Muslims’of @Fib to the
Prophet SAW in the 13th year W ethaﬂd. isple@:z:he Ansar of

Madinah enquired about related terms con@ s, to which the

Prophet SAW respon@)l) To%sn?a ,Q\bey in all sets of
:&y N
circumstances. 2) T%in plghty a ! %::;E?arcity. 3) To enjoin good

and forbid evil. 4) In Iah"’ VIC8, you ear the censure of none. 5)

you heﬁp@ exclude me from anything you

F &
ses eg_thildren from. And if you observe
in for you. A man by the name of 'Abul
sd&in&}' Prophet of Allah! Between us and the
NN

eﬂ&/\/hich we would then sever. If Allah grants you
power and victory@dld we expect that you would not leave us, and join
the ranks of your people (the Quraish)?" The Prophet SAW smiled and
answered: "Nay, it would never be; your blood will be my blood. In life
and death I will be with you and you with me. | willfight whom you fight

and | will make peace with those with whom you make peace.” Thus,

14



dialogue and negotiations between the new Muslims and the Prophet SAW
sealed a clear understanding between the two parties (Al- MubaWﬂl
1996). ('}

c. Dialogue between Ja'far, the eloquent representative Muslim
emigrants and Negus (Najashi), King of Abyssinia?ﬁopia). The
Muslims had fled to Abyssinia to escape persec 'Makkah but the
Quraish, who could not stand the thought of u't"

ind'ng a safe home,

sent 'Amr bin Al-'As and 'Abdullah bin Abi i'a ( fw two men
®

Yw
the Musli ﬂ)@The

a% religioh of their
lim oexp@ztzl:e teachings

embraced Islam) to persuade the King to

two men argued that the Muslim

ancestors. The King then sum d the

of Islam to him and his c@r bin Ab ib 5@6 up to speak the

truth and addressed the as s%y ! )@‘were plunged in the
arlsrﬁ;

depth of ignorance we gdored (lg’gl? we lived in unchastity,

spoke abo @tlons we disregarded every

we ate the dead dXe,and i i
feeling of tz and t duties bf*@pltallty and neighbourhood were
neglecte&m (we knev‘/ but of the strong, when Allah raised

e b|r uthfulness honesty and purity we were

Ato speak the truth, @;thful to our trusts, to be merciful and to regard the
‘%\ rights of the neighboursand kith and kin; he forbade us to speak evil of
0 women, or to eat thesubstance of orphans; he ordered us to fly from the
vices, and to abstain from evil; to offer prayers, to render alms, and to

observe fast. We have believed in him, we have accepted his teachings and

15



his injunctions to worship Allah, and not to associate anything with Him,
and we have allowed what He has allowed, and prohibited Whatv'us
prohibited. For this reason, our people have risen agairet's\,have
persecuted us in order to make us forsake the worship of A return to
the worship of idols and other abominations. They havetortdred and injured
us, until finding no safety among them, we havec Mur country, and
hope you will protect us from oppression.”King Q%:‘.ascinated by Ja'far's

words, asked Ja'far to recite a partof Allah's revelati .Wen recited
®

the early part of Surah Maryam, whic the story the _éﬁhs of
prophets Yahya (John) and Isa (J d % am @' fed. So
moved was the King that tearsiq@ ownwhis Cheeks a.@vx;t his beard.

The King said, "It seems @ words a ose@&h were revealed
to Jesus are the rays (% light \bhxav ,Q' ted from the same
ﬁ&y N

source." Thus, the K%

ish envoys, "I am afraid, |

affine‘;ei&“that in Islam, the concept of fahawur

Kur
. ;
EH@Q) is intert ed' with the concept of ta-’araf (mutually knowing,
\
% ally jnter yg). Y@Muslims, the Qur'an is the first and primary

of establishing communications to build positive, strong and mutually
beneficial relationships through tahawur and ta-’araf . The root word of
tahawur 1S hiwar, meaning a situation in which two or more parties

exchange speech and discuss to express ideas and get responses to

16



accomplish common goals. Tahawur (Dialogue) is essential to achieve
mutual understanding and respect amongst all parties and sidestep p fal
conflict due to differences in opinion (Kurucan & Erol, 2012). ('}
2. Ta- ‘araf (mutually knowing, mutually interacting): A

a. Allah says, "O mankind! We created you from a single (Wa male and
a female, and made you into nations and tribes, that may know each
other (not that you may despise each other). '% st honoured of
you in the sight of Allah is (he who is) the mostkighteo sWnd Allah

Ny
has full knowledge and is well acqu@ith all ithi ."’(@Ur'an.

Al-Hujurat. 49:13) 4 .\,Y'
\withé‘isr.];: that the

b. Narrated Abu Hurairah (ma llah™ be
Messenger of Allah SAW Sai :"aah has remeved t@ﬁ'ide of Jahiliyyah

from you and boasting a ineage. s%n i

g@er) apious believer or
N

a miserable sinner, %peo ﬂe are eqchﬂQ of Adam, and Adam is

from dirt." (Ha@ﬂ' In rmidhi. C@rs on Virtues. The Book of

Virtues. su% ). Thus, ba (1-0'n t@'hadith, no one is superior over
&

’
anoth%e o@ Ckgrgld; we are not to live in segregated

communities but t wi support one another.
¢
c. rif (2019 m%in@i} d that the term Al-ta’aruf in Al
NN
rat:49:13 i 9ften @fed as meaning "to know each other" from the

@cﬁwing). Ta-’aruf is one of the main components of

A N
%\ ‘'ukhuwwah, which can be interpreted as strategic bonding (Mhd Sarif,
0 2019). Further, "This concept of ta-ariif* leads to a deep and true meaning

of brotherhood or 'ukhuwwah in Islam. Brotherhood in this context means

root word ta- ‘ariif.

love, respect, sincerity, sympathy and mercy for those who share the

17



Islamic belief. . . The foundation of this brotherhood is not a mere

relationship joined by blood or race,but formed with the rope of aw

3. Ta-"ayush (to coexist):

(Ahmad, 2012). @

a. Allah wants us humans to coexist peacefully despite our differences:"

Allah had so willed, He would have made you a single le,but (His plan
IS) to test you in what He has given you: so stri é ra<]e in all virtues .

" (Al-Qur'an. Al-Ma'idah. 5:48)

O
b. The following verse contains the message;, J'd _Qa\ﬂkind!
Reverence your Guardian- Lord, te y a sn@g person,

created, of like nature, his mate, d from th\m twain sca@g(like seeds)
countless men and women\ nce Alla ug om you demand

your mutual (rights), an(g5erence %b at bore you): for Allah

ever watches over y%— Qu ﬂ‘m.

c. Al-Tuwaijiri (1 cited i] t. al. 8) divides coexistence into
i)

three Ievel% ( itic z}nh @Iogy (if) economics; and (iii)
religion ture ar@u n. &fmt stage i.e. politics and ideology is
the ope tenc %’t een two countries to achieve global
@ Th sec d I% mvolves the relationship between the

rnmefit.an opi? through legal, economic andbusiness ties. The

Athlrd level carries t{%{neamng of social communication between human

beings of different religions, cultures and civilizations with the primary
purpose of creating universal peace and stability so that human beings
can live with a full sense of brotherhood and help each other on things that

bring good to human beings as a whole. The second and third levels have
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actually been practiced by the Prophet SAW and his companions shortly
after the establishment of the first Islamic state in Madinah (AITUW
1998, cited in Ramli et. al., 2018). q
4. Tasamuh (tolerate each other’s differences): *
a. Allah forbids us from fighting against those who respect th¢ Islamicway of

living: "Allah forbids you not with regards to thoie whowfightyou not for

(your) Faith nor drive you out of your home

justly with them: for Allah loves those w re j thr'an. Al-

dealing kindly and

’ Y‘
Mumtahinah. 60:8). | _\\
b. The Prophet SAW is the role model rance\ Ar;g:Gn Malik:

A bedouin urinated in the mos he

Messenger SAW said, "D rupt h|s tlon@. let him finish)."

Then the Prophet SAW for atu 'r\and poured the water
\

over the place of ahlh Al- ari @od Manners and Form.

o

Kitab Al-Adab. Q\iko[, ratuire. s@.com)
The conte inker Dr M }rhmab'lmarah (2014) asserted that with

s
the advefit, of Islar[]
toler. &
oﬁp{sje? flexibility, leniency and generosity in

% rouss” are :and *:‘@merns neither expecting nor hoping for

compensation or @rﬁent (‘'Imarah, 2014). Tasamuh also carries the
%\ meaning of "mutual tolerance and mutual acceptance of religious and
0 cultural diversities” (Khambali et. al, 2017, cited by Abdul Ghani &

Awang, 2020).

ity gched a new, distinguished level of

r beee:%én prior. The term Tasamuh interpreted

5. Tabadul (interchange/exchange of ideas):
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a. During the Battle of the Ahzab (Trench) in the fifth Hijri year, knownas one
of the most important battles in the early history of Islam, theProphw
led the Muslims to adopt a strategy that had never beenused bef ches
were dug as defensive lines to protect Madinah from th*ks of the
polytheists. In this unprecedented strategy introduced byWn Al-Farisi,

a Companion of the Prophet of Persian origin, ea of ten Muslims
e

was entrusted to dig forty yards. As a result o nlfus strategy, the

polytheists failed to overcome the Muslims ubarak 96)

b. Eminent Muslim scholars down the ages hownho p‘)r@ is to
interchange ideas with others ak ter \3~Id they
generously contributed toward - ba\n hum Yy willingly
sharing their discoveries w@ms and n usI@ For example, the
twelfth century phySICI n-An- $ he theory by Galen

regarding blood cw% Ibn-An-N sucamQ‘? with the idea that blood
circulated between ch be] € eartag‘% lungs, and his work was a
forerunner ks schalarly, lp m@'concerning blood circulation in

& -
ownigaazes in the West) who excelled in his

the humambody. AI[

talent,an rvaﬂ@ﬁrote 184 books based on his practice as

(&@. A ok b Af' Rb "Treatise on Smallpox and Measles", was
Qa/klatedﬂ 0 ?erent'@wguages - Latin, English and other European

languages, and * V@through forty editions between the fifteenth and
%\ nineteenth century” (Turner, 1995, p.135, cited in Farugi, 2006). In fact
0 Al-Razi introduced ideas concerning human behaviour and mental

ilInesses, making him a pioneer in the psychology discipline. By doing so,
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he helped expunge beliefs in demons and witchcraft tied to such diseases

in the Christian populations (Farugi, 2006). YV

6. Ta-'akhi (to associate as brother): (')
a. Muslims are meant to support one another regardless of thEA@kground.

Allah says, "The Believers are but a single Brotherhood.?o make peace

and reconciliation between your two (contendjeji thers; and fear
- jurall 49:10).

Allah, that you may receive mercy."(Al-Qur'an!

b. Narrated by Abu Hurayrah: The Prophet S said: "Mver is the

ey
believer's mirror, and the believer is the er's brothe hd giéas him

against loss and protects him wh&?g a&eﬁt nan.éﬁ~ Dawud.
The Book o T

i eratun%unnah.com)

General Behaviour. Kitab AI-AM @li
c. Upon migration to Madi %Prophet pa@(up the Muslims

arriving from Makkah (@ajjirin) W\hev\/l |j.@}in Madinah (4nsar),
l‘gy N
thus introducing th% jiri alati@f‘b?p. As locals, the Ansar

were asked and%i d t[ irin as best they could. As
narrated b% 'When {'Ab :;I’Qa@n bin 'Auf came to us, Allah's

d N
lﬁ{ nlty% een him and Sad bin Ar-Rabi' who

i Th %fvdr know that | am the richest of all of

m& p@%?rty into two parts between me and you, and

and you can marry, Iu?;’after she becomes lawful to you by her passing the
N

prescribed period (i.e. 'ldda) of divorce. 'Abdur Rahman said, 'May Allah
bless you and your family (i.e. wives) for you.' (But'Abdur-Rahman went
to the market) and did not return on that day except with some grains of

dried yogurt and butter. He went on trading just a few days till he came to
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Allah's Apostle bearing the traces of yellow scent over his clothes. Allah's
Apostle asked him, 'What is this scent? He replied, 'l have mwava
woman from the 4Ansar." Allah's Apostle asked, 'How much M@ you
given?' He said, 'A date-stone weight of gold or a golden one.' The
Prophet SAW said, 'Arrange a marriage banquet even witRs.meep.'"(Sahih
Bukhari, ilum.edu.my) \)

Dr Hammudah Abdalati asserts that brotherho 'Y:m "s founded upon
"an unshakeable belief in the Oneness an iver Iiwij". Allah
created all living things including men an n, IS ﬂro_\éd}r, the

Lord, the Sustainer. Before Allah, eis eﬁ bod.)& superior

because of social status or race (w i g

7. Al-ta’ayush Al-silmiyy (to coex\afully and rm@o live on respect

A
&

and consideration): (') T
a. Allah says, "Let tha% com‘bulsi n reéolg;o?] Truth stands out clear

from Error: wh \kjecl I Qs in Allah has grasped the
Cd hat ev[er

hold, 'b@ks And Allahknows and hears

s

most trust

all thlw-Qur'F :
th oph

qarag2256)
igraéd) Madinah, he was aware of the discord

es‘r Hb de a pact of mutual obligation between the

¢
en different t "He m igati
ims ,]ews%entially forming and acknowledging them as

one community \kiellevers while simultaneously recognising the
e

differences between the two religions. This meant that if a Jew had been

mistreated, he must be assisted by both Muslims and Jews. Similarly, if a

Muslim had been mistreated, both Muslims and Jews should help him. If

war breaks out against the polytheists, the Muslims and Jews should join
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forces as a single unit. If a misunderstanding occurs, it must be referred to

the Prophet SAW (Al-Mubarakpuri, 1996). T
c. According to Shaykh Abdullah bin Bayyah, respect, conm@h and
acceptance are needed to resolve conflicts due to diver3| plurality.

Diversity is a source of richness and beauty. For exam%, Allah made
human beings different in terms of language, race wicity, and these
differences should be seen and valued as man tzns (if Allah's power

and not be manipulated to adverse ends. ersny will

result in higher productivity forall parhe@erned h ,f\bié%h bin

Bayyah, cited by Fadzil, 2018). Y'

According to Siddiq Fadzil (20%) wing arcﬁ'slssues related to

"peaceful coexistence” or Al-ta’ ayu Al-silmiyy % g %&oncern. Successfully
managing communities with kg?oun eed&{_ d interests is critical if

&
humanity were to achieve peace har the I@ run, instead of existing in a
1019 posi

state of constant confll% Fadzil @t the seven elements described
'y 2
above may be combined an ou‘ tEthin the forn(gj"seven steps shown below to achieve

hich @viduals and communities may achieve

a state of rahmx
living togethe ull and nlaj? among each other. This state of peace and

harmon% alsoge bml))an em@nment conducive to create internal peace and
Wi

harmon in the hearts of i |n iduals residing within these communities.

3
N
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7
h-l 2 - ¢-3 h _4 ? 6 Al-taayush
Tahawur Ta-caruf Ta-ayus| Tasamuh Tabadul Ta-’akhi Al-Silmiyy
( N ( N B N
6 7
2 4 5 Ta-’akhi Al-taayush
1 Ta-‘araf 3 Tasamuh Tabadul (to AI-SiImlyy
Tahawur I:> (mutually I:> Ta-‘ayush E> (tolerate (exchange associate (FO coexist
(dialogue) knowing/ (to coexist) differences) of ideas) as brother) in peace
interacting) and
harmony)
K 2N N J - /AN J

Ref: DR SIDDIQ FADZIL, FIQH COEXISTENCE, HIDUP BERSAMA DALAM KEPELBAGAIAN, 2018

L J

, ——
Figure 1.1: The Concept®am | A‘:}
Y-
sta

Within the context of the Cultural Exch og pplied are

'W

as follows:

1. Tahawur (dialogue): The C ural Exch %ra x\would kick off with a
N
dialogue between the ' n sifle (th ear@ and her spouse as co-

organisers) and the Jap Cultural Centre as official

e s' IsIa@

organiser). ( 0
s 5
2. Ta-araf (m aIIy no uall$ teracting): Upon arrival, the Japanese
students 0 e i ced'to tha@&host parents and other family members,

marku@ir

icate and i Dlyra t\/\@elr host parents and other family members.
3. E%Sh (to coexist): Qy;rzt-he course of the week, the Japanese Muslimyouth

>

gfj({jﬁéy in which they would continue to

ould learn to coexist Wlth each other and their host parents and families

under the same roof.
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4. Tasamuh (tolerate each other’s differences): The Japanese Muslim youth and

host parents and other family members would have to tolerate each S
living habits. ('}
5. Tabadul (exchange of ideas): Throughout the week, the Japane imyouth,

despite language issues, would communicate their thoughts & ideas to each

other, and to their host parents and family members,.ind -versa with the

l

6. Ta- akhi (to associate as brother): The Malaysia t par nWer family

help of interpreters.

®
members would be treating the Japanese Mu outh with ki drie@ care

to ensure that the Japanese Muslim you eI% prec@a, to sow
T

the seeds of a lifelong relationship ot rhocﬂ(uk ah

7. Al-ta’ayush Al-silmiyy (to Iivewa and harmony, wi <<utual respect and
consideration): By the end &Se prograﬂ\mf i ,@ed that the Japanese
% W

Muslim youth would epte(’1 by thewr ne@ost families and more

&
comfortable of thei mm 1 ity. This @ive outcome would need to
be verified b% feedb; :

confidenc&%ed @g ace ghelr hearts, motivate them to practice
as Muslims, “and em o%éontribute positively in the Japanese

o !
con@wher t:e‘?ii\\(j)

4
%Itural E anE;e Rrogramme is about building human-to-human
N

reln'oq s, in particular, pI}c;t?ng the seeds of a successful long-term relationship

%n host parents and incoming Japanese youth. Ta arif, root word for Al-ta 'aruf’,

obout taking the time and initiative to understand each other at a deeper level, where

host parents and families and Japanese Muslim youth take the time to understand each
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other, especially their needs and interests. This is the concept which the present study

sought to emulate. Yv
How the Prophet SAW dealt with men, women and children @da ly

interactions, what he did and said to win over their hearts and min vrded the

foundation for this research. The words the Prophet SAW said and Waviours are
the very things that this research aimed to adopt to make the e‘muf Concept and
therefore, the Cultural Exchange Programme, meanin ith ‘astrng positive

consequences. It is an irony that today, people lead su sy li es ve a great

number of online friends whom we barely know. Th perficial fri d‘ v@qurre

instantly, without any ta’arif process, can w cal thﬁ frre@' Even at
places where we work or study, the mo e 0 m:?ht "H|" "Bye" in a
continuous attempt to do more and ac e O

But "Hi" and "Bye" was n Prophe ,@Eractmg with human
beings. The Prophet’s best of is w&mng erson \stood out among family,
friends and enemies. Apa bel onest a@stworthy, his humility and

‘s

kindness are Iegendary% his gr in cor‘nm%d power and influence, he never

distanced himself f eople,\lﬁ soft &Ubackground
The Prop t's abn cha . He was the busiest person, none of us

can challen S ct t:e:?e‘rmtj visit the sick. The Prophet always made the
n res

other p | |mpﬂr ed For example, he was said to never withdraw

rom another man’ s and would only turn after the other person had

t% tanley-Lane Pool, 2000, cited in Sheikh, 2013). Particularly with the youth,
r

Q ophet SAW was aware of their potential. He took the time to listen, and to respond
isely. He was aware of human nature and human limitations, but made sure he did not

make anyone feel small for that matter, by showing interest in their concerns.
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At the most basic level, da 'wah is about clarifying what is true and what is false
in the hearts and minds of people. In the Cultural Exchange Programme, it i
touching the Japanese youth’s soul and awakening their conscience. The P% AW
IS a true example how to achieve this. For instance, two men came to thﬁ;qphet SAW
to resolve a dispute that occurred between them. The Prophet SAW tald them both, "I
am a human being like you and when you ask for my judgemen Mue, and perhaps
one of you is more eloguent and expressive in presenting &,.I Tay judge in his
favour because of this, although the right may be with h unte awlhis, I am

giving him a piece of the hellfire and he is free to take leave it." (

in Beshi i ’
in Beshir & Beshir, 2007). \ T\,

The Prophet SAW also used reason wz wha‘n ing w@outh. When a
young man came to the Prophet SAMa‘or permissien to @tate, the Prophet
SAW asked him, "Would you like it%ur mot »’*[% @d, "No." The Prophet

SAW asked him, "Would youasli

Then, the Prophet

their female rel%&

Allah grant sti fn?d, cited in Beshir & Beshir, 2007). Here, the
Y

Prophe% ok the mak&ﬁe young man feel understood, a very important

psychological approach that, i@ﬁ, made the man chose to listen to the Prophet SAW.

\What ta-’araf is all about. It is taking the time to develop a deeper

nderstandingand appreciation of the other person. The Prophet SAW understood it

kes time, patience and perseverance to develop children and youth. This is the kind

of attitude that the Malaysian host parents must adopt towards the Japanese Muslim
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youth, treating them with acceptance, kindness and understanding, addressing their
concerns and questions patiently. If we were to cause a change long term, m
take the time to develop one youth at a time. (’}

The word ta’araf embedded in the expression of Al-ta’aru urah Al-
Hujurat:49:13 implies mutual understanding, a main goal humanity shaald all strive for

(Mualla Selguk, 2017). The Al-ta’araf Concept can and s om applied as an

intercultural da 'wah strategy for both Muslims and non-Mu he Qur’an IS precise.

This wle Qur’an

®
mentions something, the matter must be worth Ioc@. Therg ar bi[a@%;ins
for humanity if everyone were to take the tim o@ ett%‘zggardless
of creed, culture or ethnic background. Sta@xpj n'aht I ntion@g;rve, talk to
the right people, and then reflect. Not %we learn est @ best in terms of

raising the future generation, we @jlso IM 0 ,a_%nher’s shortcomings,
N
mistakes and oversights in term%l

One will not find anything frivolous inside its sacred te

es, a?titud and beaénours, and sidestep them.

The Concept of Al-ta’aruf hed l action, c@bmote greater understanding
t

and respect between p different ba grbu'n@f
g ¢ &
Today, We,vv'%&widef m sunité@.tmng different factions of Muslims.

There is a needQ
rg

word for Al-
\
differen%groum S 'Uas be&en Muslims and non-Muslims in general. If we
X

wergﬁook deeper, tabm@blies making real effort to spend time together,
a Xting someone’s culture and customs, challenges, issues, hobbies, likes and
% E

o

ook @ér into the meaning of ta arif, the root

l
neEp o‘?%-m ‘aruf  itself, both between Muslims of

es, which builds opportunities for mutual respect and understanding. Among

%slims, this act of ta ‘ariaf'would bring a stronger sense of brotherhood, while between
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Muslims and non-Muslims, it could create appreciation for one another, and therefore,

harmony in humanity (Omar, 2003). T

In terms of Muslim and non-Muslim relationships, efforts should be @yond
creating tolerance, which limits the expectations betweenthe kind of h we could
establish between peoples of different ethnic and religious backgrounds, in the longer
run. Rather than merely "tolerating” our fellow human beings, we to engage them
at a deeper level, so that we can benefit from possible are %p

errtlon as well as

create better understanding of Islam itself. In additiong, effor made to

challenge the negative notion that Islam loves \@(Oma 20 p @ty in

intellect, creativity and innovation is Allah’s creati atlox\(}TMushms

interacted very well with both Muslims an@nsl' . art o@g‘gng da 'wah

efforts, Muslims must be proactive @quainted i bo@?ﬂslims and non-

Muslims, creating positive relatlorﬁgjwnh ﬁng D ]ieénces in thoughts and
it

ideas can result in higher prod Ahmad et.:al .y 20§'hus, the Concept of Al-
ta’aruf proves the timeles MCIVN é , by us examining da’'wah
approaches applied b Zhet S

4
youth, as well a&w ch agunderstanding and therefore stability
between peopl of hro@éut the ages, Islam has played a unique

!
role in prom tﬁ@alog rrﬂ’onw ween civilisations. Muslim rulers in the past

, irlsti ater confidence in our Muslim

‘kw

NN
provided freedem, justice ngh@o everyone regardless of culture, religion and

Y-
|V|]‘§m (Elius et. al., 2019®¥en civilisations interact through tahawur (dialogue),

to consult before forming opinions; we seek to find ways to cooperate (Elius
6 ., 2019). Humanity will grow and flourish if we interact with each other in a
ynamic way. Tahawur (Dialogue) and reasoning are the best ways to uphold truth and

resist falsehood. Allah says, "And dispute you not with the People of the Book, except



with means better (than mere disputation), unless it be with those of them who inflict
wrong (and injury): but say, 'We believe in the Revelation which has come dovw'us
and in that which came down to you; our Allah and your Allah is One; ar@}ip to
Him we bow (in Islam).” (Al-Qur'an. Al-'Ankabut. 29:46). Anotkﬁ&emple for
importance of tahawur is: "But speak to him mildly; perchance he mw warning or
fear (Allah).” (Al-Qur'an. Ta Ha. 20:44). \,

Naturally, when we want to get to know (ta arii) muil or a group of
people, we would have to undergo some kind of dialo taha uprossible

for ta ariif to take place inside a vacuum. Thus, Alla - "If Allah sb @ He
would have made you a single people, but (His is) to % hat has given

you: so strive as ina race in all virtues. The W ou ai‘ 1§ llah. ave assigned

a law and a path to each of you. If Gw willed, oul %/e made you one

community, but He wanted to test Moug ﬁw ,(}glven you, So race to
d..QEEI! %

do good.” (Al-Qur'an. Al-Ma'i ) Q_

Tahawur (Dialogue) \potI lay a sformative and constructive
ter m%

role in society. Ashki (% fined t (dlalogue) as:

"a type of mnlcatll)n between e%le that respects the differences
of 'the r tru E ning in a safe environment that

offers ibiliti ation of self-awareness in each
|nd|V|

i, 2008, p#6)
ol e

‘@oted hﬁu@ﬂ)&ntho@aya Emerick as saying:
N

\?enume dialogue involves communication between different entities in

hich no side adheres to absolutist positions and is willing to consider

0& the positions of others, modify their own if logic dictates, and offer an

‘i

intelligent discourse on their own beliefs.” (Ashki, 2006, p. 6)
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Mutual understandingamongst peoples of different backgroundsis not automatic.
Individuals and communities big and small can get familiar with one anow"vy
spending time and effort to know one another's backgrounds, customs, @ and
traditions. Humankind can only achieve the true meaning of broth by going
through the process of ta’arif (Ahmad, 2012). If carried out chesty and
sincerity,ta ‘ariif can help restore goodness in human nature and setypeople free from
injustices rooted in social structures. Ta’ariaf can a EST individuals and

communities to gain faith in God (Yogaiswara, 2015). he ¢ ntWhieving a
Ay

trengthen tdar@ and

y r@ re, @ocess of

a N\US“ identi rahim et.al,

05) & &

Diversity is a gift from God % makes\me%nb n@bon us to make every
N
effort to know one another. D%es beQWee 'ndivi&dé'lg and groups can enrich

humanity so long as we are mnde[ ling @rn from each other. We need
to contextualise our %Zs and Irefledt dn i@'values and meanings of these
4

differences to galkﬂ;\nslghts' ards ucation, children deserve to grasp a

clear understanding ofweligi er toé{a strong Muslim identity, so they learn
¢ I C—)
the®pr
Ap

balanced life for the individual and society, and

sisterhood among Muslims regardless of ethniei

ta’araf and tahawur can help build and

%

how to live_peacefully by iﬁcitl_e}s of their own faith and amongst others of
differen%&SelgUk

and&gst Muslim com@?ties from different ethnicities of multicultural

‘@N‘Jnds from around the world can help make this goal become a reality.

Y
p@g the concepts of tahawur and ta ariif between
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1.7.1 Five Domains of Human Connection

Through the lens of intercultural da’wah, we look for things that are CW

between relevant parties to enhance and adjust the methodologies and s@es to

conduct da 'wah to a diverse group of people (Sharif & Shamsudin, 2017

It is true that Muslims living in different nations and tribeginherit unique

traditions and legacies, and particular ways of thinking a ving from their
ancestors. It must be remembered however, that despite iting d'fferent ways of
thinking and behaving from our ancestors, human beings e basic ¢ nalities in

g
that we are affected by the physical, intellectual, e y sociallan ri mains
h ffected by the ph | Il I, ial ’u domai

we are exposed to. In his book, "Education |n y, A ufra ih' Uhx n (2004)
T

highlighted the Principles of Connection i Eﬁw Mu
domains: 1) Belief, 2) Spiritual, 3) InM

~

that the da’ie must take into acc thes@ﬁ) ai s{q intercultural da 'wabh,
such that "effective communi erti gnt toythé h c?mind and emotion" as
emphasizedby Sharif & Sh (2 take ge. In this study, the researcher
has adopted four of th%n | fivi lm ins,outlined by 'Ulwan, namely; Spiritual,

" &
Intellectual, Socia Nhyw his p%&émme is intercultural in nature, the
Social Domain \e n re)? e Cu(ﬁnﬁ Domain. The Belief Domain has been
4

replaced vﬁ the/’'Emotion oma|Uo emphasize the importance of emotional
bondlngw n thed) s¢ Mu,s\y_ youth and their host parents and families, which
wa ately doneto plant«t&aseed of a long term relationship. All these domains

e conduits by which the CEP attempted to connect, engage and reach out to

ac?
@a apanese Muslim youth who enrolled in this programme.
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1.8 Empirical Study

Aside from mapping the relevant literature to conceptualise the interWl

da’wah approaches to Japanese Muslim youth, the researcher also 5@(1 an

empirical study drawn from the social constructivist worldview.

1.8.1 Social Constructivist Research Paradigm V

This research adopted a social constructivist world erel’y raw data was

collected in a qualitative manner, with the researcher pla the role e,reg%@rch

N
, constructi n" s.ﬁ\?es for

instrument. As noted by Creswell & Creswel

44

deeperunderstanding, acknowledges multiple p

i ntm@ ; akes*i&c: account
o
con%‘ders e po@ity of theory
&

1

both social and historical construction, a

generation. \ @)
According to the social co sh’ist wor\v p @ook for meanings in

¢ e,
jectivg’ and Q@Er from person to person,

K\

implying rich diversity an le ilterp tations.~In.this way, the researcher will

allow complexity of vi% avoid.p

In this way, the&@herw moéiﬁsights, and these insights can be
&
incorporated in turé plann th ramme is repeated in the coming years.
p 1By plani ;}n ce’g@og p gy

Ther, arcar used ethnography as the method of choice to collect and evaluate

data. Ew hy “éxami es oniéﬂ\gle culture-sharing group” (Creswell, 2018, p.

18 hnography, the rese&?ﬁ,er focuses on illustrating the daily experiences of
@nts by observing and interviewing them (Fraenkel & Wallen, 1990, cited in
Oe well, 2018, p. 204) throughout the research period. In this study, the researcher was

a non-participant observer; the participants were allowed to immerse themselves

5z

their experiences. These me es

-

( L :
rrowing m“e;'mgs into a few broad categories.

naturally in their environment while they were observed as non-intrusively as possible,
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true to ethnographic research. The researcher in this study was aware that meanings are

formed through social interactions between participants and others, as well as cw

by their personal histories. q
The research design and methods are discussed in detail in Ch which is

divided into three main sections: ?
The first section discusses observation and interview as Mve method. The
ozth

purpose of adopting interview is "to obtain a 'holistic’ pi e rubject of study

with emphasis on portraying the everyday experiences ofipdividuals rving and
X
interviewing them" (Wolcott, 1999; Creswell, 2009, ). ' _\Q}

In the second section, the researcher devg ow she ited.host parents
within groups she knew well and trusted. \,
The third section summarises t esach project;

components relevant to the ethno ic resea\degg reswell, 2018, p. 203-

N
210). These are: 1) setting, 2) . eveﬂs, 4) r@cess@) ethical considerations,

6) datacollection strategies % anI S, 8)yverifi n and 9) reporting findings.
The researcher discuss% ectior'l‘ in tur ,‘i'r{disang how they help her answer the

research questions&%subsi \N concgmlise da’'wah to Japanese Muslim

youth. NS
N ,?:l O
1.9 R$n¢n% Yé\&-}

Aresearcher analysedt{@émpirical data gathered during her engagement with

thesparticipants of the Cultural Exchange Programme, which the researcher addresses

& apter 4.
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The first part presents the experiences of eminent Japanese Muslims interacting
with practising Muslims which led to their reversion to Islam. Yv

The second part presents the mission of the Cultural Exchange Pro@ and
how it fits the mission goals of the Chiba Islamic Cultural Centre and pectation
of the Cultural Exchange Programme. The researcher also drew the data from her
interviews with the organiser of the Cultural Exchange Prog In this case, the
Chiba Islamic Cultural Centre to understand how they inter §n~|ss

'lon and perceive

these goals. Such an analytical approach is relevant to t dy dM Japanese
®

ission shapes nﬁn@"zlt;ral
mme.? g
K Y"

maﬁs the, Conc f Al-ta’aruf

against the activities carried out dunn‘&&)tural Exc e P@%mme. It presents

the results of analysis relatlng t Japanes gl y@\h experience of the
N

Muslim youth because it describes how the institutio
da’'wah initiative such as the Cultural Exchang

The third and fourth parts of the Iy

Cultural Exchange Programme (§°

Chapter 5 concludes d ms e centr dlngs regarding da 'wah to
Japanese Muslim you t E‘L th ‘-&n the research questions. In this
chapter, the researc attemptf that ectlng them with practising Muslim
host parents/fa aI M majority country in a relationship that

l
is based @ruf ex 'ng" tft} panese Muslim youth to a safe, learning
environme ich ntlal-anature, can help to grow their confidence as
MuQThe final section d@!@es the implications and recommendations of this

‘@r future research.
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While this chapter provides an overview of the research project, summarising its

rationale, purposes, focus, conceptual framework, empirical study and findi

following chapter discusses the context for the study of da 'wah to Japa@slim

youth.
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