CHAPTER 2 \z
LITERATURE REVIEW 3 )

This chapter offers a background of the study of da 'wak,to Japanese Muslim

youth by focusing on literature that has supported the r sez?& choice of thesis

subjects and prompted the research questions. It is divid ive.plm@ection 2.1

presents Islam and Muslims in Japan; Section 2.2 highlights fchall s‘fac?I- by

Japanese Muslim Youth; Section 2.3 presents st of da'wah to us’msmmorlty
0 4

Y-
ung I@'Iims; and

han%\ grammes.

communities; Section 2.4 presents studies ’w
Section 2.5 discusses previous studies of ch c Itmal
Section 2.1 illustrates how IslaN thec\hosi

Japanese, and attempts to explaln there sakvb a é)g%allmg lack of interest

@
towards Islamamong ethnch altho Ja nese lars had studied Islam for

ith Qvery few ethnic

I

Section 2.2 hlghlhe chaII athE}‘ront the Japanese Muslim youth in
(J

their daily lives, r@m chaienge reate tremely difficult environment for the

\
Japanese Mus \wth, S wh?sﬂap% xperiences of these youth.

s&e”wah to Muslim minority communities in 5

many years, and despite the g nt’ﬂbe f os

Sect rese t st

countr: Italy, Ch I‘ong‘&ang and Australia. It also explores the question of

w re is an example dLTf't(n'é the Prophet's lifetime and leadership which Muslims

S

as a precedent and reference.
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Section 2.4 presents studies of da’'wah to young Muslims and their identity
struggles, what has been found to work and what doesn't, in terms of strengtheniw
Muslim identity. 0}

Section 2.5 presents studies of youth and cultural exchange mes and
illustrates how an international cultural exchange has the capacityyto broaden the
mindset of youth as well as leave a lasting impression. In partictifar, Section 2.5.1

highlights previous studies on Japanese youth and cultural ange pr'ogrammes, how
the intercultural experience and exposure has helpe ilt ewe youth's
oy
lish meani ulkc@tions
te% ill k@@en from
X
prov?n to*he an e@xlve approach

to shape the mindset of youth, in partieular, }panese youih, as @s the potential to

leave a lasting impact, apart from t@ﬁning th \mcget ,;'@‘ticipating youth. Yet,
BXK N

cu@l exchange programme
&

amilies sﬁhe Japanese Muslim youth to

confidence, as well as enabled the Japanese youth to

these studies, the intercultural experience be

there is a dearth in research i of ap%lyin t

approach involving Muslim?& enj

immerse themselves in invinsights of h
d &

multicultural society™Ihis is @ the gaht research aims to address.

i 'is caasﬁ'ér illustrate the challenges shaping the

In sum, tw secti
¢ (,R
experiences apanese; Musli )ﬁsuw d the da’wah efforts carried out in Japan.

NN
Taken Qh, they” for Pe frm&work for this research project and assist the

reseg&in defining the the@fal lens and perspective for this research, shape the

q%\nsl s asked, inform how data was collected and analysed, as well as guide the
onel

:braﬁing Muslims lead their lives in a

d usions and recommendations presented. The literatures in this chapter provide the
ackdrop and context for the current study, a cultural exchange programme applying

the Concept of Al-ta’aruf , with the hope of strengthening the identity of second
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generation Japanese Muslim youth. In short, the researcher presents past literature
pertaining to the interactions and exposure of Japanese youth growing up in Jap?and

suggests interventions that are required to develop their confidence as Mus@%

2.1  Islam and Muslims in Japan Y'

In 1998, 80% of Muslims in Japan were non-Japanese, eINg to the lower-
income group, originating from South Asian countries uding ‘Dakistan, India,

Bangladesh and Sri Lanka. There were also Muslims Cen aIS&sj,gd)‘ecifically

Yw

from Uzbekistan and Kazakhstan, as well as fro and Egy (I\‘iq@East),
Turkey, and Nigeria, Africa. The majority were iaq@ . Banqﬁaeshi and
choo uates in their

Iranian. Majority of Indonesians who came W we

twenties or thirties. Bangladeshis ca&)pan to fu

dropped out due to the high costs 0@59, endin gill
manufacturing. Pakistanis cam%\ to g?ain e

role in establishing mosques,in Ja aT any of the %d up setting up businesses in

th@‘?tudies but many
@orkers particularly in

)
ynlgg-; they played a significant

'apan <<écademic who has a special interest in
Muslim cc@es and Isla e'sti@t d the number of Muslims in Japan to be
170,00% whit ‘,000 v@ ethnic Japanese (Organisation of Islamic
Comg&)n, 2019). The total@h?;se population was estimated to be 126 million in

orld Bank, 2018). Thus, ethnic Japanese Muslims living in Japan are a rare

Q ies indeed. The majority of these Muslims lived in three areas — Greater Tokyo
rea, Chukyo Metropolitan Area, and Kinki Region (Tanada, 2017). Japan does not

require immigrants or locals to declare their religious affiliation. Hence, it is virtually
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impossible to cite accurate statistics (Vestre, 2011). Why has Islam not grown amongst
ethnic Japanese over the years? Several reasons have been offered to explain thv

Amongst the Japanese, there exists a general indifference towar(s,?! and
religion, coupled with a high pursuit of materialism. The Japanese in g 0 not feel
the need to adopt a religious way of life, despite the fact that histom the Qur’an
has captured the imagination of Japanese scholars for m . According to
Marimoto (1980), the Qur’an has been translated into Japa: a&m‘ng with Okawa
(1980); lzutsu (1957); Ban and lkeda (1970); and Um ita gwc‘mg ‘érlese
translators, Umar Mita was the first Muslim to transla Arabic¢ Qur' iﬁtczia}anese

(Marimoto, 1980). According to EI Damanhou , the fe slationywas done

by Nakata (2014). The most recent knownﬁwsh on me bic iné\g;sy Japanese

was done in 2019 by Sugimoto. \) 6

Sakurai (2008) noted that tthj'ority o;@m;l%ns rp@\other countries who
N
resided in Japan preferred to k%eir oﬁ/n ethnie groa@nd were not involved in

X &
da’wah to the local Japanig. corr 0 Sakur '%e Tablighi Jama'at was an

exception, carrying o :
d &
reverts, especiall;;%ﬁﬁ:\se Wh(l M W aﬁglecting their religious obligations as
Muslims, and th& sho sigréﬂeaving Islam. Sakurai observed that the
¢
e

Tablighi Ja ceeded to ra€t 361 ber of non-Japanese Muslims who felt that
% NN
the Jap% ture W. jmilia@ them. At the time the study was made, ethnic
Y-
Japngwomen married to @#Japanese Muslim men were observed not to be
N

|$§N with mosque activities. The researcher surmised that this had something to do
it t

initiatives Dglsted:ﬂb other Muslims, both born and

G he background of their born Muslim husbands who came from South Asian
ountries such as Pakistan and Bangladesh, and might perceive their dominant male

authority threatened if their wives were to be involved with the mosque's regular

40



activities. If the Japanese wives came from a conservative background where
patriarchal dominance is still observed, it reinforces the belief that only the h

should actively participate in mosque activities while the wives shoul(%way
(Sakurai, 2008). However, this implies that the wives as Muslim remould not
benefit from the Islamic lessons and other da 'wah initiatives held by theé mosque.

A case study done on the Tokyo Mosque as a centre Mah and Islamic
education for Muslims can shed some light on how the m Yl.plrys a significant
role to be a reference point for Muslims, as well as sp the oWelm today.
igher learni irist@; as
in a\b&t ers@?ng about

X

booksé&pounding the

e ir@%delivers Sermons

The Tokyo Mosque welcomes students from schools

wellas members of the public, who are interes

Islam. Between 2002-2011, the Tokyo Mosw
message of Islam in the Japanese lan ; Iahis mosq

in three different languages: Englisusanese a ?is A‘Q%rt from the daily five
N

regular prayers, the Tokyo Maéo ruﬂs Quran C|%Q for youth and children,
handles translation of the q:\;E'MIntoI nese, hel %Iuslim couples and families
i ce n

resolve their conflicts,
'3 &)
lends a hand tos mos@ er Ioéi.gns in Japan, and collects funds for
disaster struck Muslif countries.i 'othe é(ts of the world. Besides working with
¢
certain orgfi&@ns, e T (f' I\@e also cooperates with persons on an
\
asts,

assist at{ed@noney and career opportunities,

individ wher }ble. Gcﬁjral and educational conferences and seminars

are gﬁted to educate the Wslims in particular and the Japanese public in
N
g X about matters pertaining to Islam. To reach out to the Japanese locals, the

6 0 Mosque organises annual bazaars (Siddiqi, 2016).
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Other than the Tokyo Mosque, other mosques, for example the Otsuka Mosque,
also in Tokyo, organises da 'wah activities too. Like the Tokyo Mosque, thew
Mosque runs Islamic lessons for Muslims every Saturday. These cla@cate
Muslims about Islam and enlighten them about how to do da 'wah lims and
non-Muslims. In addition, Otsuka Mosque invites non-Muslims a: Wsts to learn
more about Islam (Japan Islamic Trust, 2020).

The case study of the Tokyo Mosque is an example m rrosque in Japan
over the years has continued to provide a multi-functi spac fWh efforts,

@

not merely for worship. As noted by Sakurai (2008) ues in Jap re’at d by

Muslims of different ethnic groups, despite th

to be influenced by a certain ethnic and Sectari

noble efforts, the number of ethnic Ja\)’l

the years.

XY

N

The Japanese who embr saﬂi thatsit was <§ to convert to Islam, but
difficult to practise Islam, to eo mﬁ% ure from family and friends
who failed to apprecia% belleu “sla actices adopted bythem. Hence,
although generall;/@ng thf e are mlnded people, and Article 14 in
the Japanese coRstit at t |II be no "discrimination in political,

’
economic aES Cl reI ions aﬂ’seej’) creed," and Article 19 states "the freedom

of tho shaIItL}t be violated," Japanese reverts experience

r@& S pressure to confc@t’o societal expectations to live like the traditional

J \:& and thus often found themselves in contradictory circumstances (Anis,
0 )
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Failure to conform place them at risk of being discriminated against.
Discrimination may take place in implicit ways. Besides, attitudes of the Ja
towards people from developing nations tend to be negative. The Japane \&their
culture as "more advanced" in comparison to developing nations. HenC‘e;Q Japanese

marries someone from a developing nation, the non-Japanese is expe toconform to

Japanese ways. This implies that Japanese revert fathers rm Muslims from

South Asia prefer their children to lead lives as full-fledge Zse, \'/ithout adopting

the Muslim way of life. The fact that born Muslim spo from ew countries
®

ihoodthat t hi'dri@‘i; be
us im!( : 2(1{3.~

The uncaring attitude towards God% 'gi@T and, the Q@Sss quest for
a of @' Islam can bring

meaning, happiness and fulfilment ﬂ_us As evi gm g@bove literatures, much

N
leaves to be desired when it to da 'wahgin Jap ("The tendency for non-

Japanese Muslims to keep to.thel Wn’e IC oup@s that they are not engaging

with Japanese Muslim n-Muslims. ec'om@ a Muslim is one thing; staying
’ &
anisland. Ev

Muslim is another. uinr@ éwne needs good practising Muslimsto
support them. &
2. 0 P w2
Altho %sque in_J n’doéa?ry out outreach programmes, the issue of
% NN
Japanes% magfi n-Jap%ese Muslim men and not involved with mosque
acti)g'u&s a matter of concer these Japanese women are the ones at home who
(03

a%\\ws ould be raising children. Although the Tokyo Mosque has diversified
C

tend to have an inferiority complex contributes to the

Q ities including Qur'an classes for women, youth and children, it must be
membered that this is the biggest mosque in Japan. Such varied activities are not

representative of other smaller mosques scattered throughout Japan, as these smaller
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mosques do not have the means nor the resources to run such diverse activities. The
fact that each mosque in Japan tends to be influenced by the majority ethw
sectarian group in its management implies that the Japanese Muslim mﬁy} feel

welcome to be part of these mosques. A

In spite of the clear declaration by the Japanese constitution thatyeople living in

Japan are not to be discriminated against politically, econorqimnd socially just

because of their different belief systems, the reality is v ifferent, as attested by

ing h e.b‘ei#toleada
®

Yw
life just like any other Japanese, even if it means %ﬁng the M in"wi?}f life.

Japanese Muslim reverts. These reverts reported experi

There exist "unwritten rules” amongst the Japa?g . d% & with eldersas a
show of respect which are not in accordanew slami es, a d,@fgragement to
behave in a way that is not perceived aase.

&
Along these lines, it is not sucg'sxg that \n\h
N

grown in Japan over
the years; the majority of Musli apannare still mon-dapanese and the number of

\m &
ethnic Japanese Muslim ha*:ma ed’ small un@w

2.1.1 Ignoranceab{tlsarrl \
<

To beginK lread(J rance about Islam in Japan. What the
Japanese k wut I Ia‘l i nsttQ}i accurate or vague at best, gleaned from
whatev is acgessi P thené\a)th print and online. It is virtually impossiblefor
the &se to make real co@ﬁsons between what is true and what is false with
respectsto Islam since most Japanese have never had any kind of direct contact with

raetising Muslims. Muslim preachers (da 7)) brought in by ethnic groups only tend to
peak ethnic languages, not Japanese. Such programmes only appeal to members of

these ethnic groups (Fathil & Fathil, 2011).
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Not only that, the Muslim preachers (da’z) do not have a firm grasp and
understanding of Japanese local culture, traditions and customs. They receh?ﬂo
prior training to prepare them for the unique Japanese landscape. Insuf@%ﬁunds
means that the Japanese Muslims need to seek financial suppor majority
Muslim countries to organise da 'wah programmes, but the funds mceived was
often not enough to build mosques and carry out programmes,_Religious syncretism —
adopting any part of a belief system that they feel is benefi Ygec'ting therest is a
phenomena that is unique to Japan. Historically, the ese vw:j parts of
Shintoism and Buddhism that they like and discarde rest. The cdpt_{%lz:am,
to_adh
2011). \, N {\

Given the prevailing lack of erstanding ab Isla@‘hroughout Japan

amongst ethnic Japanese who have(@s\ fed wh}ncﬁ

belief in one God, is perceived as too rigid,

(Fa%R:& Fathil,
X

Islam, effort must be done to cr

\ &
the Japanese. These prograrﬁs,. 0u1 ay curatg“}formation about Islam to the
e th

Japanese. Considerati ma eaEhsa'[ure is unique and so is Japan.
g ¢ &

Individuals or orgaans i:fzé- enggg ethnic Japanese Muslims and non-
Muslims need @ire 'a ba i‘s%knowledge of Japanese traditions and
¢
customs. Tr &@is importa td’ e@? these individuals and organisations with
Y
accurat% dge of i cultu@including language, as communication is a key
Y—

factm\e success of da ’wa@é matter how good the content being communicated

t ad’u is, the objectives are likely not to be achieved if the da’i fails to
ommunicate effectively in a language that is easily understood by the mad’u.The da’i
ust show that Islam is a beautiful and simple religion, not rigid as perceived by the

Japanese.
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2.1.2 Islamophobia in Japan

The discovery of Muslims being profiled in Japan through leaked WI
documents in 2010 proved that Islamophobia was not a matter restricte G‘}Vest.
This discovery raised alarm amongst Muslims in Japan as well a?&an rights
advocates. These leaked internal documents contained personal info¥¢i:n of 72,000
Muslims throughout Japan. The surveillance covered mosqu restaurants and
Muslim groups. The discovery of these documents bro out & court case in
whichthe Muslim plaintiffs contended that their religiou ed W@ violated
and they had been discriminated against. Howe@l& Japan u‘re@:ourt

concluded that "blanket surveillance of Musli a na‘é easure}; prevent
international terrorism” (Takahashi, 20@& situ‘é"ion
fear among Muslim families, organM and indi

against the Supreme Court's ver &ys no@%s‘

roughtstineasiness and

uaIsO second appeal
A, .
G\‘hazall, 2016). Still, the

é
increasing number of Musli s and Muslin' rez%‘nts scattered throughout
Japan have somewhat he alleviate, these gucerns. Muslim residents, in

particular, use mosqu% latforp? to o‘j.cje(sa‘ir support against all kinds of

crime and acts %ﬂorism |( \gata, 2 . In fact according to Professor

Hirofumi Tana(&{ seda iity, @% end of 2018, there were a total of 105
¢ ? C—)

mosques s@r 36/out-of tota@ﬂ prefectures in Japan (Tanada, 2019). This

figure i% at Isﬁnv'oz‘;eed ading in Japan albeit slowly despite the threat of

Isla bia globally. Clearl;@fz ‘wah effort is ongoing to help local Japanese to

\nd the real nature of Islam, even though the effectiveness might be a matter

un?
d ebate.
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Post 9/11, Islamophobia has painted, and continues to paint a picture of Islam as

a religion that is cruel and violent, unsuitable with modern life, conflicting wit -
American values (Akbarzadeh, 2016 & Suleiman, 2017). Muslims are incr@seen
as the "Other", whose presence is a threat (Morgan & Poynting, 2016)-*This negative
perspective has made Muslims feel marginalised. Rising anti-Islamic sghtiments across
the world has brought about far-reaching implications felt by m the world over
(Akbarzadeh, 2016). A meta-analysis of 345 published s "&; looked into how
global media influenced the Muslim and Islamic iden epor dWignificant

Yw

majority of the media have focused on themes on "t

and neglected sources from Muslim countries i i gamQZ/~ framing

Muslims (Ahmed & Matthes, 2016).

Non-Japanese Muslim men wwaw

married local Japanese women, by ﬁusof thelr\k\oT @nding of Islam, were

N
unable to lead their wives an%(en tg the Jtrue p&@f Islam. This is partly
responsible to create a neg 'hcep\l owards Isﬁamong the Japanese people.
ho

The Indo-Pakistani Musli bands e de@d Muslims, who do well in their
g ¢ &
own businesses, a,r@madel Zﬁw ion 'gend their Japanese wives and children
to the Middle-East to have a mic ation are a minority (Takeshita, 2008 &
TS
. earc ers‘%‘gx (i?e issues of ethnicity, including cultural

Fups ﬁf—categorise, as well as how being a minority

(€

infl\gﬁtheir levels of sel @éem (Hutnik, 1991). Minority groups can either
a%\le, dissociate, acculturate, or choose none of these (Hutnik, 2003). Such
tudie

simply that as a minority, the self-esteem of Japanese Muslim youth may be

Qpacted inthe long run, given the circumstances. However, whether they choose to
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assimilate, dissociate or acculturate is left to be seen - a potential area to be looked

into by researchers. YV

The meta-analysis cited above suggests that Muslim minority @Muals,

families and communities living in non-Muslim countries face int rutiny in
public, giving rise to serious challenges to raising Muslim children and youth residing
in these countries. Japan is no exception. The relatively recent overy of leaked
documents and the fact that the Muslim plaintiffs lost FY.

ase ' in court even

though it was clear Muslims were discriminated agali mophobla
®

is a reality which the minority Muslim comm@\]apan m cdntjéc;zv'wth
daily. Moreover, non-Japanese Muslims marr ap nede en @alled to
le |@Tamong the
ser@% Japanese wives

I,a@\ic education is simply

guide their wives and children on Isla ft u

Japanese, which further exacerbated The opti

and children to the Middle-East to g irm gﬁg%f

N
not available to the majority of ause @e costs. Studying abroad

&
is only an option that is avai hthor 0 aﬁ@ As can be seen by the above
is

studies, the poor growt% in Ja‘e

taking place within wyorﬁ;& ofJ :
The follo &ctlo 's thecs%llenges and problems of representation
2 9

faced by J Eihuﬂ youth.
b) §J
‘ﬁz o
allenges of Japanese@)'rusllm Youth

Japanese Muslim youth's main problem is centred around how to gain an

Q ic education, and this problem is intertwined with social, communication, political
nd economic issues.

s{JI ultidimensional factors at play,
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2.2.1 The Islamic Education Challenge

As mentioned earlier, ethnic Japanese Muslims are a rare breed. The @f
Yami

Islam among Japanese, in general, and the development of much-n amic
paP&

education among second generation Japanese Muslim youth, in ular, are

challenges yet to be taken up by the majority of Muslim immigrants. a%erstanding the

backgrounds of these immigrants would help inform this predng . The majority of
r

Muslim immigrants are unskilled, blue collar workers in th ial fector, generally

not well-educated or highly qualified, and lack proper rstandin lam itself.
Y
Starting work as trainees with very long hours (8. midnight) nina{f)&y and
hardly any basic rights, many of them started ing il {II a peﬂ&of time,
T
gaining legal status upon marrying aJapaEWman estre 2011)é\
The biggest Muslim community 1 are represented bdﬁonesians. It took

18 years for the Indonesian Musli uniti tO\Mﬁ xth |@\st mosque in Meguro,

. 0 e
Tokyo, after repeated discus th ethnic ﬁénei%'relghbours and Japanese
X

authorities before the drea e 1reali alal<Media Japan, 2017). Like other

foreign born Muslims %‘1 one o0 gjﬁslgc/g'by the Indonesian community in

establishing the W wasl C nicat@—(with the Japanese neighbours and
&>

&

Japa puag(}roficiency. A persistent issue with non-
¢

authorities i.e. NE
% 4 ", _ _ _ L
Japanese Ims/s tha m? them(are not fluent in speaking, reading or writing in

NN
Japane by limiti ‘their,%l;eractions with ethnic Japanese whose daily

comhkations, at work and@me, is in Japanese (Yuki, 2018).
?‘wother example of foreign-born Muslims living in Japan is the Turkish
munity. Turkish men in their 20s and 30s began to arrive in Japan looking for better
obs in the 1990s. Since then, these men began to marry ethnic Japanese women and

settled down in Japan. With the birth of children, how they were going to raise these
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offspring became a matter of concern for the Turkish-Japanese couples. Religious
education is not an easy subject to deal with, but when a significant number of i

families who share the same ethnicity are present, it is easier to work t@} as a
community, as the Turkish-Japanese families in Aichi Prefecture disccﬁA‘Turkish -
Japanese families where the blue-collar Turkish fathers originated from‘Ordu Province,
Turkey togetherorganised classes with the mosque in Aichi Pr. fWo facilitate their
children's Islamic education. In this way, the children were E.to ‘\/Iuslim Turkish

culture for the short weekends, provided they did not hawe othen commitments at the
®

public Japanese schools they attended on weekdays hita, 2015 ’ _\C}
The teachers who taught Islamic educati iSW\eék choq@'me from
the Turkish community itself. The language,of instrueti

Turkisé\;zs.~ the parents
they acknowledged that it is reall(ySicult ﬁxﬁ%il

ish @Jage. Even then,
N
language and therefore, their u in Islam once thiey started kindergarten and

e 'h: grow their Turkish
So
N

elementary school (Takeshwz ). Ll %
Children spent a% e at[‘)‘ lic r‘l‘obl'\@re the language of instruction is
&
ap?\::;sh dren ﬁed to speak Turkish in front of their

Japanese friend&t ool 'e te@,’ which discouraged them from further
¢
b

trying. Also e.‘n e(Ran 70% nationwide of the mothers in the

%' N
Turkish% e mafti ere eﬂ&c Japanese; these mothers do not speak Turkish
: .Z :
at only spoke to the@ﬂdren in Japanese at home. Thus, exposure to the

Xlanguage is very limited to whatever little communication they had with their

Japanese. If these ish-J

athers at home, if at all, and during their weekend sessions at the mosque, if they did

ot miss it or if the classes were not canceled (Takeshita, 2015).
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Similarly, the Bangladeshi Muslims in Japan attempt to pass on their root ethnic
and religious identities to their children by forming tight-knit communitiew
possible. These Bangladeshi Muslim parents believed that they are respo@r the
Muslim identity construction of their children. They associate with an alliances
with Japanese locals for business opportunities to create what is called "multicultural
symbiotic ties" (Sultana, 2019). \,

The above studies helped to shed light on why gai X;a ic education is

such a huge challenge in Japan. At a time when Islam appears an, albeit
®

slowly in Japan, Islamic education provided by mosquesialso kngwn sl}irr@ntres
are very few and far between, if any. Apart fr sukfri rayeQ;G' mosque

perhaps would only organise lectures once @k, twice a yﬂar, ea se@ter, or once a

month, due to shortage of manpower %Qresources. ce,@fher the frequency

nor the duration of these lessons %ufﬁc@ya%et béeeds of the Muslim
community, especially children%nd ra/erts. mbezi@ve, a certain number of
contact hours between teac amtud needed. !@ne would need time to digest
a new concept, as W%’—mitior] and “uida@' from the teachers to properly

d &
appreciate and absm&ﬁat is@ ht. Igguage remains a significant challenge
acquisitioni 'I to @ﬁerly learn the Islamic religious lessons
¢

too, as Ianguagw
imparted i@essio s at m'osetjj(e?Each ethnic group faces its own language

N
concerr% the S Turki comf&ity, it is not clear how much children could
L )

und@ the Islamic Iesso@ght in Turkish language at the mosque when the
I%i spoken at home by the mother is Japanese, which implies that children of
Turkis

ish-Japanese parentage have a limited command and understanding of the Turkish

quage. It is worth noting too that at the time of this research, the Chiba Islamic
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Cultural Centre in particular, offers no Islamic education classes specially tailored for

g
0

Japanese are highly civilised, with a very rich culture rooted in traditions.

teenagers due to lack of resources.

2.2.2 The Challenge of Social Expectations

Japanese men and women, in general, are proud to be Ja hey are highly
k lik

homogeneous, every Japanese is expected to do the sa i 1 everyone else.
Homogeneity contributes towards a sense of belongi Imm rw\l‘apan are

Yw
. N0 matter e‘e @ome
ies% i ent%%pears to

andwill haé\ hard time to
tur@ﬂdren who attend

pressured and expected to assimilate into Japanese ¢

from, giving rise to acculturation issues. Anyo

be different for any reason, is looked dow

fit in. Through daily exposure and meN&ularly po
public Japanese schools are expose e Japan\nM _‘ﬁ'r and worldviews and

a C?
over time, will get aSS|m|Iated 017 Q—
By age five, Japa c IdrIv in to d elementary school. The
homogeneity of Japan%t e cont ;J éy aught that it is better to be just

like everybody els %the sal , talk t ame language, wear the same attire.
Being Japanese% one |m|I Iturally, socially, systematically. Thus,

Japanese ildren wou flﬁd (Jc?ncult to be practising Muslims and identify
themsel si,%slnﬂ ‘;;tep o@ he way. Some children even ask their parents at
wthnt in their lives co d%Hey become real Japanese (Takeshita, 2008). Some
c d Muslim parents have expressed the need to build Muslim schools to create

stency between the values taught at home, at school and within the community

hiro, 2011).
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From the researches above, it is deduced that for Muslim children, conflicts
begin early in school, where all children are supposed to eat the same food prep?‘vy
the school. Muslim children as young as four years old begin to ask questi@hwhy
they can’t eat pork, when they see that everyone else does. Even if the*s chicken
or beef, they still cannot eat it, if it is not halal. There were Muslim prho served
halal meat at home, but simply let their children eat what eered at school,

.

because they did not want their children to be treated as o tr'ay grow older, a

Muslim child who tries to pray regularly will be te by athe nts. Thus,
A
Japanese Muslim students early on feel that they reigners i e'r \ﬁf}birth

44

2|

country. For the Japanese Muslim parent whY';p efir ir children in an

Islamic school for the sake of consistency bw ome\an ool, L@ould take time

to make this dream a reality, even if it‘dees en. (5“

_ S
2.2.3  Born aJapanese, Tre Foféigner, ¢, e
\) 44;;
r

Most of the second ation r eseyMuslim_youth were born into mixed

marriages, where one iS'non-Japane e.b.‘ibkish, Bangladeshi, Arab, Indian,
$ ¢ &
Indonesian or M;$. As'a \(m aIth%éb these second generation Japanese
Muslim youth % nin 'ey dt}%f look like the common Japanese on the
¢

street. In ot ds, their iél gt?res are remarkably different from those of

NN
ethnic J% - In ogeﬁéﬁy is about sameness, in terms of both enacting
X"

Jap ess through action@ people perform as well as looking Japanese in

<

a \Mce. Growing up and perceived as non-Japanese is a big thing in Japan. There
is aprevailing sense of hierarchical superiority among Japanese over people from other

ations who were once colonised by them during World War Il. Hence, the Japanese
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perceive themselves as a superior race, the Koreans and Chinese are below them, and
South-East Asians and Pacific Islanders are at the lowest rung (Kamada, 2009).Y~

In the 1980s, many unskilled workers entered Japan, but rather tha@g up
to the concept of diversity and multiethnicity, the idea of lower d&other" in
comparison to the pure Japanese national, became stronger. The coneérn was that, if
multiethnicity were to be celebrated in Japan, it would wea@,cultural assets,

which relies heavily on sameness and homogeneity; to li d reatI'e as a Japanese

would. Anyone not looking like a Japanese, or not behavingylike a pwperceived
®

whigh litegally @Ythe

meaning "outside-person” (Curtis, 2011), a"for?, a%' ry e@ssion. In
aIieu%gg;ijin. Other

meanings of gaijin include "strange hcideables d" Qiders", giving an

as a lower class "other". The negative term used is

impression that "You don’t belong @5" In Japa\l\ig ;(r%wn that one must do
':"' Z N
everything he can to not stand Q%} be different, a\/((i@eing "the nail that sticks

up" (a pervasive Japanese p@or epared to@mmered into conformity, or
be treated as an "other" a, 2009).
4 ¢ &
The above s/tg‘jsuggeiy pan,gm and looks do matter. No matter how
well a person s&k db \ ea éﬂnese should, understands and observes
¢
Japanese tr s@and sto y& c@ s a biological heritage that is not a hundred

NN
percent % andfa ?seque& does not appear like a Japanese, that person is
X

Iike]‘Ave perceived as not a @-ﬂapanese and won't be treated like one. Furthermore,

t%o pt of hierarchical superiority which still operates in Japan is a social construct
G implies that certain races or ethnicities are better than the rest. Within this social
onstruct, Japan is perceived as preferable, rendering South Asians of lesser

significance and value. Most second generation Japanese Muslim children and youth
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are born into mixed marriages between South-East Asians (father is Indonesian or
Pakistani or Bangladeshi which falls into the lowest rung) and Japanese womw

therefore will be looked down upon by the Japanese in general. (’}

2.2.4 First Versus Second Generation Japanese Muslims Y'

Although it is true that Japan’s constitution officially respects peoples of different
faiths and religions, and states that no discrimination shal cised towards those

who profess different faithsand religions, the reality is t yon M‘diﬁerent

T
s culture adarl@'risks
J% sllms.ye parents

wm\ made a coqé\rous choice of
taking the shahada and became Musliwain a differ itua@% They reverted to

Islam upon conscious dellberatlo st mpo\hvw

or lives differently, does not fit into the highly homo
being treated and alienated as gaijin. The first g

of the second generation Japanese Musli

)Aée already adults, no
N

longerteenagers, and therefore uaner a Iesce er pressure to conform.
Their children, second ge t|o Japanese US|I re experlencmg what their
parents, thefirst gener@ Ilms, l no r'so@'y experience when they took the
shahada. These ¢ n possis |de s, "being half" in Japan (Kamada,
2009).
¢
In the stud nS% {_v‘j;e)re made between first generation Japanese
Muslim %;ond’ ion Juﬁrese Muslims, whereby the former were the
r the latter. The first Ya.tlon Japanese Muslims were pure Japanese. They

I% different than other Japanese. It can be presumed that they faced less pressure
: rms of social expectations in comparison to their children, the second generation
uslims, the sampling source for the youth who enrolled in the Cultural Exchange

Programme. In fact, the second generation Japanese Muslim youth are gaijin on two
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levels. Firstly, in terms of physical appearance, they do not look Japanese. Secondly, if

they practice Islam, they would act in certain ways that are not considered Japan?'m

instance, praying five times a day, fasting, and refraining from consumi@ralal

food and drink unlike their Japanese family and friends who are non-MQQ;.

This section illustrates da’wah efforts carried ; I\/Itjslim minority

2.3 Studies of Da’wah to Muslim Minority Communities

communities in five countries: Fiji, Italy, China, Hong K nd swlh respect
to da’wah to Muslim minorities, a question that de to belasked is I&@h,e e an
example during the Prophet's lifetime and le W% ms r@iruse as a

precedent and reference? In his book, Thw et M\Jha ad: A%‘(:g Model for

Muslim Minorities, Siddigi (2006) arM@Muslims tak@‘e Prophet's initial
13 years of persistence and hard W@oughou\egly 'kskan period as a source
E y N

of inspiration to establish strong%cessﬁjl Muslim m&lj@{y communities scattered

around theworld. The MUS|>§t~a ed a minori ﬂ'&f\/lakkah, apluralistic society.
Like the Muslim min% ross waorld 'to@ the Muslims in Makkah were

t
4 F &
subjected to a non-ﬁvﬂlim potl \f\system governance. The Prophet spent 13
years leading aqin\o M ! mu@?’ Much can be learnt from this period,
¢

pertaining %wa of _li ﬁeib‘t‘h%ught patterns, for contemporary Muslim

NN
minorit% nities. Wi ‘p the pa&alistic society in Makkah, the Quraysh was the
X
majzjhbut they were not t@*ﬂy influential group of people residing in Makkah.

‘%\thom the Quraysh, there were other tribes, and all these tribes were invariably at
against one another; they had their mutual differences and were jealous and
nvious of one another. The Quraysh were essentially and originally of Abrahamic

faith but plenty of innovations had seeped into their belief system, with polytheism a
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major part of it. Theyprayed to many idols. Some of the Quraysh had also turned into
atheism. Thus, by the time the Prophet arrived on the scene, Makkah had be?l!'d
pluralistic society with multiple faiths (Siddiqi, 2006).

Hence, taking from the early Makkan period in which Mushmsﬂﬂ& minority
for more than a decade, it is possible for minority Muslim communitiés to stand out
asa strong and successful community provided they remalr% In a pluralistic

society, different groups would be asserting their autho hing to make their

voices heardin order to turn their priorities a reality. ere p SM minority
®

Muslim community has the option of identifying co goalswit 'ff[ertﬁroups
to strengthen their economic, social and politi es% e thQWay for a

successfulpresence. If the minority Musllmw nltyz\:ou how ers that they

are trustworthy, caring and an objecth;&t as the ms @re Makkan period
were,the rest of the pluralistic society within wﬁkxlv "\hkely to listen to their

S

viewsand respect them despite eren es. Q-
\ S"

N

2.3.1  Muslim Minofit ZJI L}I §
ismi

'3
dually taking place within a Muslim

One exampe re ISIT} [ ithi i
minority coun to t|nU| fforts of da'wah is Fiji. Fiji Is a

predominan n )f' w(r}‘?xnnlballsm embedded as part of its colourful
hlstory iji,;Muslim Pto app&r as sugarcane field workers between 1879 and

191 h|n this interval, ab@éven thousand Indian Muslims, mainly from North

I%I cured employment and some chose to reside permanently in Fiji. Because
a

Q rsh employment conditions, in the absence of mosques and religious scholars
nd leaders,these Muslims practised Islam privately, in different degrees and forms. In

1898,Mullah Mirza Khan became the first notable religious teacher who arrived in Fiji
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to provide religious instructions to the Muslim community. Following the
establishment of various Muslim associations, Mullah Mirza Khan beca

influential. Over time,through the practices of these Indian Muslims, Is@ame
more prominent and established as a religion, but in a syncretic ith parts
enmeshed with Hinduism, as the Muslims interacted mutually WW Hindus as

these two groups patronised, affiliated with, and supported_o other The Fiji
e

Muslim League, formed in 1926, assumed a public r atio,m for Muslims,

increasing exposure to the wider, international Muslim d fo tr:?{u.ds Muslim
oy

o began tg gnrol ‘if}lamic

de% ver ~L?nrellglous

inu\affo 0 rem@? elements of
syncretism among the Fijian MUSIW ty, drawi ew‘@!er to the actual

teachings and practices of Islam (Alj,2018). Re\ng?\ t;oé? research may inject

N
hope for minority Muslim cor%s elsléwhe cFI’O(Q study, it is noted that

er static a ay evolve over time. The

da’wah initiatives and ou?.
environment plays a role ini sha r}gkeha)us outcomes amongst Muslims.

Tough cwcumstanc%y mﬁfm mel)g}/for minority Muslims to practice

are @{‘ versed in Islamic education must step

Islam; thereforeythos
¢
forward to lead) and y"on{/ latives to preserve the Islamic faith in the

scholars began to arrive in Fiji andFijian Muslim m

scholarship in India and Pakistan.Within the p

tours by Tabligh Jama'at has been activel

hearts t eirsMuslim en. I e absence of accurate Islamic knowledge and
stro dershlp minority I\/In.%ﬁms can easily drift into non-Islamic beliefs and
p | e.g. syncretism - taking only what they like or what they find convenient,

iscarding what they do not like. This gives enough reason for those who have the
orrect knowledge about Islam to teach what they know and not to remain silent.

Furthermore, minority Muslim communities can also collaborate at the international
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level with majority Muslim countries to ensure that Islamic scholarship becomes a firm

presence in their lives, just as the minority Muslims in Fiji are doing. Yv
2.3.2  Muslim Minority in Italy A

In Italy, a well-known nation in the heart of Europe, a study feund the weekly
khutba (Friday sermon) as a platform for the preacher (da. N da’wah to the

Muslim minority. It took an extended two years for Iim' community to

collectively agree to perform Friday prayer during bre kaslims in

ut for fthe sl‘mi%ding
th% nom@{ions and
T

schools of thought the Muslims represenﬁw uslin@belong to the
working cluster or are university stuwa need to ck @Ork or classes on

e@\een fifteen to twenty
S

majority Muslim countries, this might be a small ma

in Italy, it is a significant achievement, consi

time. For these prayer sessions,

minutes. Inthis study, a khatib(% i @9 did express his concern

about the relatively brief 0 @ must exhort and guide the

r’ ithi
Muslims on matters c%ﬂ Islami Ho ‘x\’ou&bhe educate them when the only

i eent ¥ i i

time he sees the@ghoﬁ re wg.rs fifteen to twenty minutes? (Shai,
&

O

!
i ér @‘Bregations, people pray in shifts as a single

NN
shift canhot, cater to the.bi ymber&?some mosques, the space for women would be

v X
clo ing Friday prayers@ﬁable the men to use these spaces. In some other

‘@, the congregation would spill onto public spaces. Hence, the preacher doing
a wa

& h within the Muslim minority in Italy faces constraints in terms of time and
paceto reach out to their target audience. In this study, all seventeen Muslim religious

leaders in several cities were born outside of Italy and some of them had acquired
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Italian citizenship. In recent years, leaders of the Muslim community have been
careful in choosing a suitable khatib to do the khutbah or sermon in their local nw
to ensure the content of the khutbah represents Islamic values. 0}

An imam, a participant of this study said that he considered an imam
inside as well as beyond the walls of the mosque, noting that he is a reférence point for
the Muslim community, whereby they would approach him to@emonal matters

including misbehaviour or loss of faith among youth a arital iisues. Persistent

challenges include language, culture and ethnic differe bet eewers of the

@

studentsinclude children (Sbai, 2019). Thus, in

\61 and.in particular,

to en@‘eg:he minority
&

,Q t work within the

the weekly khutba is proven to be instrume

Muslim community in Italy, despite theime ad space C ain

As the above study sugg@)mino@sv

S
framework of laws, regulation tlong‘ and oceduQs in the country they call

&
home. It is possible for diﬁ*ﬁhbgrj within th@uority Muslim community to
y

be united if unity isf,gi priority. the@ry least, the Muslims in Italy
4 ¢ &

representing numg&denom" \ng nd ﬁools of thought are able to perform
Friday prayer t(&th Itis d tha{é‘éviding Islamic education is a challenge
in Italy as &a

!
¢
ause i)f ti anﬁ sé;g constraints. However, given the ease with

Qv NN
which I(e@ IS easﬂyﬁJ‘able th&]ghout the world today, lack of time and space
X

sthlonger be an issue. @Yne classes are now the trend, effectively removing
N

g%%hical, space and time limitations. Certainly, online classes are not as ideal as

& to-face instruction which allows full interaction between teacher and student, but

erhaps online classes can be integrated with face-to-face sessions for optimum

results. These classes ideally should include women and youth so that they do not
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miss out. It is a pity to note that women were not able to attend the weekly Friday
prayers in Italy due to the cramped space as Friday prayers might have ope?!n
opportunity for the Muslim women to interact with one another, build@ and

trust and network with each other, therebystrengthening the presenc slims in

Italy. Q
2.3.3 Muslim Minority in China z '

The minority Muslim community in Guangzhou, China, als d%’pe.qd\‘e,avily on
y involvin u' n@ms in

ou% nag@ﬁt of the
Idin aégé;ate building

mosques as well as members of the congre n.
outside of the mosques. Teachers, kno %}ng, arran y tl@%nagement of the
mosques, conduct Jingtang Jiaoyu@s‘xic educ

. . & S
seniors. Guangzhou is known dle of Chinese Is!i,@-, since this was the place
where Islam first arrived in ?‘9‘ ef(]e spread to parts of the country. Herein
ina

stands the oldest mos i ina, as wel as'th\s}ave of Sa'ad bin Abi Waqas, a
S

companion of the M&het S/t studé(nated the pressure upon Muslims to

assimilate into

the mosque to fulfil their Islamic education needs. In

Guangzhou, Islamic studies were found to be

gas ;'\T\& children, youth and

ority@)%d to choose between being Chinese or

d:felc b?a number of Muslims who would use their
NN
Chines% in pupli nly‘sé,?their Muslim names in the presence of Muslim

eeu&rt from being used @iday prayers, the mosques also serve as community

cg\ebfor important family events including welcoming the birth of a new baby,
[

ngs, and funeral arrangements. According to this study, what the Muslim

Muslim. Su essure iS seen

°

ommunity desires is not aligned with what the government wants, as the government
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wants the community to assimilate into the majority non-Muslim locals. This can only
happen if the Muslims are to give up their Muslim identity (Basri & Ta'arif, 20
Lessons in the mosques focused on the Qur'an and other Islamic r@}; the
Ahongs would translate the Arabic text into Chinese or Uighur language. ooks and
articles are distributed in a limited fashion, since it might be seen as¢posing a threat
towards national cohesion and security. In this regard, the Ah Nes a heavy dual
responsibility, a tough and tricky balancing act. He musttahidetby tr'e wishes of the

government, as well as play the role of the focal persondfor the IMuUsh mmunity.
®

China has more than 50,000 Ahongs servicing more%ﬁ,ooo S al c‘)f;z;ina
(Basri & Ta'arif, 2018). There is no telling ho ese Islami uca@gsessions
will be allowed to continue however, as evie\& \ain m,@geis have been
razed to the ground to make way for cmceral centres,

‘s%]ues which used to be

ne \@China's "political
stability” and "economic developmeﬁ%spiration\(m%in
357 N

frequented by devoted Muslim emﬁty, hethe @Ehy the only ones seen in

them to pray. The imams of so m’ es are statesappointed, not chosen by the
the Nort

Muslim community ( 19). In hebProvince, Muslims gather their

4 ¢ &
resources to run wner de\h&ﬂ t for.Muslim youth coming from religiously
weaker areas swh\ he \ uni{yj\q' here are eleven madrasahs (religious
school) and g@slam I-‘Ii dﬁca{ig system, but all these are state-controlled and
subjecte@abqﬁ' ?1 by ehh\a. Apart from Qur'an and subjects like English,
nal

Co Science and Physi@ﬁducation, students are required to learn Marxism

( \Y Ta'arif, 2018).

: From the above studies, it is deduced that Muslim individuals and organisations

China are experiencing direct pressure from the government to forsake Islam as

theirreligion, unlike in Japan, where the constitution makes it clear that, theoretically at
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least, no one is to be discriminated against or treated any lesser because of their

personal belief system which might not be the same as that of the majority. Ina

*‘?

the reportthat disclosed that only elderly men were seen in the mosques ar \blng,
as childrenand youth should be taught to make the mosque an mporl&*t of their
lives early on. Even in locations where Muslims are allowed t%un their own

madrasahs, the syllabus is not free of state propaganda as I’XIS IS a compulsory
iiZI

topic to be taught and learnt. Thus, unless circumsta to' change, unjust
political and economic aspirations of a non-Muslim™eguntry} m ematlcally
weaken or gradually erase the religious identity of ity Musli es'd @lthm

its borders.

2.3.4  Muslim Minority in Hong K@ 6

The mosque also plays an in ental ro /,‘E‘)*minority Muslims in
Hong Kong island. Islam Was ma o(l1 world religi Gé-?o reach Hong Kong, but

presumably the most mar |se toI “ Thelbigge ~klusllm group is Indonesians

(140,000), Pakistanis , and :(50@) However, most Indonesians,
while relatively bi \mb ,la oyed g.lmlds and reside in Hong Kong on a
temporary basisaSometare n ee to orm prayers, subject to permission from

their bosses erthele Jnye} ese maids wear headscarves, it has become

a commonysight amé Ho ong residents and has helped to tone down
conﬁ;&albout Islam and w, @e’d up acceptance to Muslim attire. These maids,

h , are of low socio-economic status, marginalised and therefore not influential

G aping the landscape of Islamic education (Yip-Ho, 2018).
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In order to survive, many Chinese Muslims belonging to the Hui ethnic group
began to migrate to Hong Kong before the Treaty of Nanjing, signed in 184?0!r
time, three major factors have been cited for many Muslim youth to lose theigfaith in
Islam in this island: exposure to Western ideas and lifestyle, parental‘l*e to enrol
their children in the madrasah, and parents' decision to enrol their children in Christian

schools. The madrasah, therefore, plays a significant role in,éa ‘wak efforts in Hong

Kong island, especially among children and youth. All hildren in '—|ong Kong are

required to attend the conventional primary and secon sch Iw evenings,
"y

these children would attend the religious lessons in t rasahs, r tﬂwe _@ques,

where they learn the Qur'an and basic principle

. Studle ad direetly to the
gt 4K

nd be@e‘g one to two
hours, usually between 4pm to 6pm. waalso priva ami@ﬂcation classes in

rented spaces known as hou@ss con ?b ,{%d within  Pakistani
N
not%ater dhe@ing number of Muslim

children and youth. Despi m‘mr\’ ndance i @ madrasahs, most students,

mostly of South Asi i z including ir{em)d Filipino, acknowledged that
4 ¢ &
igati ey m

learning about Islansis an obll y g_mlfil. Classes are co-educational but

boys and girls % ated: taf curriculum, the Pakistani communities
¢

have establi hese ouse es"to(pl);;% on the basics of Islamic traditions and

< 7

madrasah straight after their primary or se

neighbourhoods, as the mosqu

teachings to theryoung atiom&p-Ho, 2018).
n be seen that in @#ority Muslim community, numbers do not denote

S and influence. The Indonesians, while representing the biggest Muslim group
d ong Kong, do not wield any clout in terms of shaping the outlook of Islamic
ducation for Muslim children and youth in that country because their lives are very

much dependent ontheir employers. These maids' presence in Hong Kong is temporary,
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their lives revolve around serving their bosses and little else. However, of more

significance are Muslims who have made Hong Kong their home and who ha

3

children's future to think of. Parents who care about their children's fﬁﬁ\sla
enrol them in madrasahs. It is heartening to note that the mad& students
understood thatgetting a good grasp about Islam is a serious matter. It 1g"also reassuring
to see that thereare people who took it upon themselves to set rivate madrasahs to
cater for the overflow of students from the madrasahs at %n' mosques. This

Is what minority Muslims need to do to help ensure that their des nMose Islam

®
as theirway of life - pooling their resources together etwork for ljer@)f the
ummah. Y- \" \,‘Z“
NV ap S
2.3.5 Muslim Minority in Australi\% 64
In a study that looked into da%effor@‘;c&u i\'hvdonesian Muslims in

three major cities in Australia:%rne ydney and %é?a%rra, researchers wanted
ell

to know what these da ’wa.%f\gs W’ , as 3@ kind of relationships these
Indonesian Muslims h% e majori n-Mosh)'h communities. The study found

out that there are %ﬁint grOL'p onesi uslims, and each group contributed
differently to t% h a opm@ff the Muslim community at large. To

beginwith, i %ey, tu:l a sdTo'o{s;%ve been established for Islamic education,
Qur'an gécitation, cofl ?nal p&rs and sermons, and establishing halal food
corners. “‘Second, the CIDE or\(;@'ftre for Islamic Da 'wah and Education New South
Xnanages the Al-Hijrah Mosque in the Tempe area. Apart from holding regular
rayers including Eid-ul-Adha and Eid-ul-Fitri prayers, this mosque also conducts

eligious classes late in the evening. Third, in Lakemba, the IQRO Study Community

organised by Indonesian Muslims holds regular Islamic study circles and Saturday
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school for children. By far, this community has the largest and most extensive da 'wah
network among Indonesian Muslims. The fourth group is Kaffah Islamic :
organised by Nahdatul-Ulama, which is not recognised by certain Isla@lars,
because they practise the kind of Islam which accept elements of In ian culture
e.g. tahlilan (Sarbini et. al., 2020). Y.

The study also found that Indonesian Muslims tend Mly with fellow

Indonesians even at the workplace, where they have the o tc, mix with other

ethnicities. Thus, although the possibilities for a dialogu da’ th do exist,
oy

it rarely takes place, if at all, since the Indonesian M

prefef to keep fto _@r own

to% onfiQeFEe among
Yh

feaa\ the onseq@tes of being
influenced by what they interpret as 'wapany". T sear@s concluded that,

although the Muslim Indonesians @Slm da:’w\ﬂdn t,@ir ethnic community,
y% @

their relationships with the maj n-Muslims;are sugs‘zl%ial at best, and are kept

toa minimum level, especiaﬁmorkj ofn essi@rbini et. al., 2020).
a

It is interesting % t practisin I‘\‘/Ihsi-@ in Australia are not taking the
&

4
opportunity to de\NQ& mc@ gful tionships with their non-Muslim
counterparts jus{)\&e th ncer at these non-Muslims might influence

kind. One participant commented that this mig

the Indonesian Muslims, perhaps beca

c

!

¢

them into bmet ng_u slﬁ'mie;’ umerous ways exist to grow positive and
% NN

success I nshipxgj]‘pon- ims without compromising one's faith in Islam.

Engaq&non-Muslim collea@-’do not need to take place in bars or parties. For
@, a minority Muslim could invite non-Muslim neighbours and colleagues over
d inner at breaking fast time in Ramadan, send them gifts during Eid (which will
voke their curiosity and create an opening to introduce them to Islamic celebrations

and practices), or be a good neighbour by offering to car pool if a non-Muslim
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neighbour's child attends the same school as one's child. Growing positive
relationshipswith non-Muslims is very much a part of da ‘'wah and it does not?!o
be in the form of direct preaching (telling people face-to-face about IsI@lions
speak louder than words. Every act of kindness by a Muslim if do erely and

consistently will, God willing, touch the heart and mind of non-Muslim colleagues,

neighbours and friends. \,
i ig con'munities are of

ethe Ianany and
®

| | N DNy

Sweden, it was found that Muslims had the lowes | of natio |‘le@atlon

amongst minorities, although it differed from 0 counttr therr@%, among

a pe@i‘i; considered

a true member of a particular Eurowaon, even elig@has become less

ip@hg is unclear, it raised

N

inalisation of Muslim

Finally, in a study which looked into how inclusive

minorities in five countries in Europe: Belgium, Engla

Europeans, being Christian was found to bw r oquhe

significant amongst Europeans. Wh dynam\of\%is

concerns about anti-Muslim %nts ﬁ

&
minorities, and can affect_the en" 0 ationsTl} Muslim youth in Europe

=
B

(Fleischmann & Phale

E
g ¢ &
Apparentlywjdy Sf \& uggglhat although religion has gradually
ur amen

fallen out of fa

gs ns in(J eral, deep in their hearts they still feel a

o !
sense of lo and belonging“to lﬁe

Y
Muslim% ne professi F a beﬁ?f’other than Christianity) is not a true European.

Suck&ding implies the di@ﬁort of Europeans to acknowledge Muslims in their

t as part of their community in Europe. The fact that Muslims in the five mentioned
6 pean countries recorded a relatively low level of national identification furt her
ompounds the issue. This study implies that much is to be explored in terms of

da 'wahefforts by Muslim minorities in these countries. It means that every member of

ém?stian faith, and the general feeling is that a
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a minority Muslim community must take the initiative to make a difference within the
community they live, so that non-Muslims can see the real value and beauty ow,
and be convinced that Islam can only bring good to everyone. Such consﬁ%\'forts

are likely to also strengthen the wavering faith of weak Muslims. ‘\

2.4 Studies of Da’wah to Young Muslims

Issues surrounding Muslim minority youth have ;udie'd and reported

scientifically with regards to their identity struggles. Suleiman (201 lighted an

Muslim children aged 5-9 years old told the r

leading them to develop dual personalitiew ric

to i@m others that they

reported that one in three of these you hn did not

were Muslim; one in six at times prcgjed they \“ﬂg

Suleiman (2017) noted t%dentﬁ‘y confusion oy

with these children right till mnCT egame @ complicated as they reached
'S

young adulthood. In a(%ﬁ stud‘x uleimah @7) documented identity struggles

$ &
involving thirty A ﬁ@ Mlﬂ:ﬁtﬁh agedé&il years old. According to Suleiman,

both male and fmle uth i 'udy @istently reported feeling exhausted from
¢

having to g@elr eric négs.d_};?m attempt to be accepted by non-Muslim
friends,%;l:‘y

the left Islam. These yo@lélt that to become successful in life, they must fight

a%&vhat they viewed as "the shackles of Islam”, renouncing their religious identity.
in

s{"@' (Aaser, 2016).

1

rted by Aaser remained

NN
outh”i ?man‘&cudy declared to their non-Muslim friends that

:t teresting to note that at the time of the interviews, some of the participants in this
udy actually were attending Islamic schools. However, those participants who were

volunteers in Islamic charity organisations felt empowered by their Muslim identity.
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Thus, contemporary Muslim role models for philanthropy and ongoing efforts to
directly involve these youth with community work through Muslim establishmeYEun
contribute towards a strong Muslim identity (Suleiman, 2017). 0}
Minority Muslim youth need a clear idea of what being Mus about, as
misconceptions about Islam may result in an identity crisis, making them vulnerable to

be victims of radicalization. Lynch (2013) noted that British MWouth in Britain,

for example, face great challenges from within and out fartlly Within the

family, they have intergenerational conflict; their paren a dlfferent

mon ¢las bﬂtv@hese

C&t% oice.ofs marriage

partner. Outside the family on the streets% re vv'ﬁwe aily susp|C|on by

generation have difficulty to communicate with them

youth and their parents include ideas related

his Qd of environment
O

might push them towards alienation n |dent|\hsng( @2013).

N
Intergenerational confl hen&nen that Q(? been studied in other

communities and is not rest shm@fnumtles In America, second
generation Chinese @1 ericans have been found to
experience family adetres‘s lash QMth their elders, specifically parents,
which led tod ’g amo ese youth and their parents (Liu et. al.,

2019). In i tA |can mﬂ'leij\zng in Britain where the youth have been

non- Muslims, a manifestation of widéspread Islamophobi

expose 0 moder. ‘yonms& intergenerational gaps were heightened by the
fact e parents were mgr@ﬁnd came from more traditional backgrounds (Cook
‘% , 2015). Intergenerational differences related to cultural identities that led to
d ict between parents and youth have also been found between first generation Indian
migrants and their second generation children in the United States (Jacob, 2017). In

the Netherlands, people aged between 15-45 of Turkish and Moroccan origins were
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found to have greater conflict with parents because of the migrant status of the parents.
The relationship between these Turkish and Moroccan peoples with their parenveve
also found to be weaker when the children accepted more liberal vaIue@!ested

through their behaviours (Kalmijn, 2018). ‘\
In an effort to gain insights about the mindset of youn Qaault Muslim

Australians, Mydin et. al. (2013) studied the content embeddge n Things | Hate
M

About Me, a novel which highlights the struggles of a C lim Australian

female youth of Lebanese descent growing up and livingyin a onw majority
a Y

country. Mydin et. al. noted that, apart from the biol | and psyc dc@nges

which every adolescent must go through, mi outh ﬁs erle@~ conflicts
related to their social and political cultures theg\try ssmdéég;nd integrate
themselves into the mainstream com\ aking s of @‘glous norms and

practices is confusing and overvvh as the g q;:@&try to develop their

unique cultural awareness and%y tla)nalqg er coaster created is a

mixture of anxiety, confusi r f th ntlty that they believe they
l

inherit (Mydin et. al. (% ‘,

Interestingly, |ta|n America, researchers have found

wong Ir
evidence of mi MUSH

actually heIEi m to estab h‘!’)oth_(;h)elr religious as well as national identities.
Specm% ‘;slam% been found to be a stabilizing factor among
Y—

rell uslim minority ym@ith a cross-cultural background. Their religiosity and

hos ’&;ﬁerlence in consciously practising Islam

ent towards Islam helped them to develop a sense of belonging and
0 ectedness to Hong Kong. These Muslim youth took it upon themselves to become
mpetent both in written Chinese and spoken Cantonese, to prove their seriousness to

build the Hong Kong identity. To their understanding, being Muslim is a positive
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identity that encouraged them to be pragmatic as human beings who must contribute

positively in the community where they resided (Yuen & Leung, 2019). T
Similarly, in Britain, Muslim minority youth who were visibly ﬂ%\d as
observant Muslims did not experience conflict with their British identity, ugh they

were treated differently by society. Their Muslim identity strengthene@ftheir resolve to
be positive and proactive British citizens (Shazhadi et. al., 20 \,

Likewise in America, to instil a sense of national %I\‘Iuslim minority
youth involved themselves in government-affiliated co nity rows; together

with other minority communities i.e. Protestants, C

Yw
ics and/Je as’ar_\@?on to

(C% ). N@' of these

tainjnd ericaé;{j~ away from
their Muslim identity. \:') (5*
A repeated theme highlight% the abz\g\egear heé\s the identity crisis

N
experienced by minority Mus%wrenoand uth, (g? feel they must decide
between accepting the ident%’ }k co res@ or accepting Islam as a way

of life. Yet, choosing | sta way of life 0es @equire abandoning one's loyalty
g ¢ &
to one's country. | \@ssibli \Chl ve st dual identities, both religious and
national, as shoKb inor ' in Iatsfd Kong, Britain and America. These are
¢
the youth &ae a clear_u ere'tar@}n% of what it means to be a Muslim; it is a
% NN
positive% , and' it_r yires pﬁng in much effort to realise one's potential,
Y—
conﬂ{ﬁwg as much as poss@for the benefit of the community. In truth, there is

overcome prejudice and discrimination from

Muslim minority youth groups in Hong K

n Xthat stops a minority Muslim youth from achieving such dual identities,
G ious and national, if only parents and other Muslim leaders in their midst are able
nd willing to guide them. However, it must be said that some parents in the Muslim
minority families are not able to communicate well with their children. Parents must
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equip themselves with communication tools and skills so that they can relate to their

children especially teenagers. It has also been proven that getting Muslim child

youth to get involved in voluntary community work could help boost t){l_g\smious

identity. Thus, this is a practical approach for Muslim parents to emulate; ther they
are in a Muslim minority or majority country. ?
2.4.1 Muslim Youth: Japan's Future to Islam z '

Why did this research target youth? Adolescence eriad o (ihange as

well as providing a chance for youth to become in to belthe st’thgt}?r: be
(Samian, 2008). For participating Japanese you is brogram vid@e chance
and the privilege to travel to, and experient@; couo@g;r the youth
to be responsible for themselves, a\/@their biological p@ﬁ‘s and guardians,
although they were supervised amﬁﬁed y \pa$n . @s and girls typically

b
0 S
undergo a period of identity. during a Iasceggr opening a window of
Xd I oi trod@eas and experiences that can

opportunity to parents and

mould them into succe@?:nw;ﬂe m}g run. Identity building intensifies

during adolescence ian, 2(‘ I-ngft(? al. (2013) posited:
78

Durin cenge 4 nager in examining themselves, society,
the un , and/meta sigs, I-ghayb, the unseen. This is the time to

di e trug comcepts awhid (Oneness of God), istikhlaf
C ncy of huptankin mran (civilization building), the world
Vi he objectives“of lifg;" and the relationship with oneself, with
&ers, the environment@d the Creator. (Al-Talib et. al., 2013)
N

%Auslim minority youth have been found to avoid sharing their learnings about

Oam to their non-Muslim teachers and friends (Berglund, 2013 & Berglund, 2017).

Sahin (2013) researched the formation of religious identities in youth, making

15y

comparisons between Muslim majority and minority contexts. Sahin emphasized the
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urgent need for Muslim educators to focus on the issue of bringing up Muslim youth

with a solid Muslim identity. However, such a lofty objective can only be achi

studyingand grasping clearly the processes as well as patterns that currentl@their

perceptions of Islam. According to Sahin: A

The current discussions within Islamic education shouldaot bedimited
to the issues of dress, physical education, halal meat provisiens, and so
on. These are important issues, but the preoccupati them is
diverting the attention of Muslim educators from ad@kessing the central
task of Islamic education. (Sahin, 2013)

®
In Asia, children and youth are generally e@o adapt to n nr i\,\ in the
group, rather than developing their own uniqueness. Whis creates copflict wiereby the
N
youth became aware of the importance of groups‘and a\ships. The.youth’s well-

being is also related to harmonious r@ps wit 0 ﬁsy identify with.

Through communication with othee the self y tevelop. According to the

[

~3

N
symbolic interaction theory pro@y Méad (194 qcite®ugimura et. al., 2015),
&

a person’s identity is a result\owe nl tera(‘\ s he has with others in the

groups he is a part of. entigformati nis ea\/i@ected by cultural values where

. s J & .
the youth is exposw uI| : prev@ cultural values which shape the
identity formatio&

Jap

th is\' erent from the Western perspective

(Sugimura & ‘i mi) 2012 esﬁsaw culture, there is relatively more room for

individu is%ﬁere n Japa
gg J‘SD" 4

of tw ving harmonious Yonships is one of the most important goals in life.
N

; th@uth must carefully consider what others think

groups and relationships are relatively of higher importance in Japan,
ared to the West (Sugimura et. al., 2015).

S
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We learn from the above literatures how significant and distinct the period of
adolescence is in comparison to other stages of the human life. Organlsers
parents involved in an intercultural exchange programme in which y@ the
participants must take heed from the above points and provide enough'!;\and space

to address matters which are close to the youth's heart and mind, and tofocus on aspects

‘@1

that can strengthen their identity development. For the Japan- aIa Youth Cultural
Exchange Programme 2019, it means that the organiser varents must be
prepared to accommodate the time and space to a s fu da questlons

including purpose of life, world of the unseen (God, Is), sogiety dth@/erse

at large from an Islamic point of view. Ignori njat\r n@losmg a

golden opportunity to answer some deep, rﬁw que ions'tied to @} religion and

Islam as exemplified by Prophet Ibrah‘@asa youn n w@‘he challenged his

Q(\At the age of ten, Al
\
bin Abi Talib became the first r%mbra%e Islam=At s@h a'young age, Ali already

had a clear idea about his ﬁ\:shl C Alsha RA, the wife of the
er

people about idol worship. Prophet im was ?nl

Prophet SAW, was a | o ag E‘a‘rra@ many hadiths after the death of

the Prophet SAWléllee |r| run, ultural Exchange Programme aims
hi

to develop Iead& yob%y exposing them to sessions which are

hoped to n e ftheir nher |€ad€jm’p capabilities, including compassion and
\
e ak

kindnes le: by pre Pg Ioc&}uisine and serving to the poor during the CEP),

and jp&ence in public spea@*(example by presenting Japan and Japanese culture

t \cal Malaysian community during the CEP).

S
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2.4.2 The Value of Experiential Learning

The main approach of the Cultural Exchange Programme is expewm

learning, learning through experience, and learning by reflection upir@ An

experiential learner derives meaning from direct observation and experience, as

opposed to rote learning (sit-and-listen). The underlying challenge in%is programme

is how to encourage the youth to learn and practice religiosity2 In his book, New
Directions in Islamic Education: Pedagogy and Identity ion, /Abdullah Sahin
(2013) pointed out the idea of "methodical skepticism' rience e Pr‘(%ghet
1 | N
Ibrahim AS. One day, Prophet Ibrahim AS saw nimal bodies. mé’(?e him
curious about resurrection in the Hereafter. He est AIIa‘I%;‘,z~
“Behold" Ibrahim said: "My Lorc%w me g1VQ<1 e to the
dead." He said: "Do you not belteve?" He Said: "I d! But to

satisfy my own understandin He id: e ? irds; tame them to
I

turn to you; put a portion of on eve ee,u 0 them: they
will come to you (flying) ee en ow tha;#\llah is Exalted
in Power, Wise." (AI- I-Bagarah.2: 26 23-

Thus, by witnessing h e b|+s di l §ed at four different spots, then
came alive before him, Ibr,mmA\ |ed(5§, own curiosity. Similarly, for the
Japanese youth i MUH@ange @ramme getting their hands on food

N

preparation a Nbu git t help eing for themselves how a halal factory

operates a hter:RA}k n v\ﬁ'{helr own hands, playing interactive outdoor
aldy

game o and wit S|aﬁzyouth experiencing the hospitality and kindness of
thw arents and famllles\vcjere very different from sitting down in a classroom

tening to someone lecturing them. The Cultural Exchange Programme was

Oiberately designed to be highly experiential in nature. The researcher will discuss the
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experiences of the participants of the Cultural Exchange Programme in greater detail in

\.g
0

It is noted that short-term homestays have been proven to leave'd lasting impact

Chapter 5.

2.5 Previous Studies on Youth and Cultural Exchange Program

on youth, especially in terms of language and culture learning (ﬁmg er et. al., 2016).
C nge'programme isa

Therefore, planning and implementing a short-term cultur
viable initiative to reach out to the Japanese Muslim , ta in.g\'mdcount the

@

cultural sensitivities of both the youth and host familiesy Mealtime efne_&%%th the

% nd \L@{rng youth

to exchange ideas on aesthetics of food anehass gies @fgnger et. al.,

2014). For example, studentswere fouwable to recogmise ar@%mprehend words
that were region-specific in a four-@bprogram\i.nzsp p@eynolds-Case, 2013).
S

host family, especially, provides a golden opp

However, there might be a mini Ievef‘ and un@t interactions with native

speakers that need to take p?}bre I g yoné@ould gain cultural sensitivity

(Martinsen, 2011). Th host family, viditi outh come into contact with the
g ¢ &

community to berr&&?m esla \hed IocaI{&w/orkS (Castangda & Zirger, 2011).

Living with the Rest family~is.an exp r%‘ftial,enriching process in which students

!
g‘ﬁp én?uage and communication skills which they

NN
'y nativ? countries. Homestay programmes provide an

learn about wultu
could F%t dong i
altema& to formal instruct'oﬁyoining a homestay programme allows students to

‘@ themselves in another culture (Knight & Schmidt-Rinehart, 2002). Youths are

Q essionable. Living in an environment they are not familiar with, particularly in a
ifferent country, will likely help develop a better appreciation of people they see as

"others" (Stephenson, 1999).
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A youth can learn about other cultures from reading books or magazines or
watching media, but it is virtually impossible to truly appreciate and gain |ns
another culture without an intercultural immersion. Being there, seeing @emg
done, listening to what is being said, feeling what it is like being treateo’ﬂ;ww a family
in that culture is totally different from just reading about such expen&a?or watching
on television or other media forms. There is so much potenti gained from an

b

intercultural experience, as the above studies suggest; but cessful and to leave

a lasting impression, a cultural exchange programme m pro erwd in great

detail. The host family must put in effort to have at

sensitivities in the participating youth's culture.

be briefed adequately so as not to give a ne ve pression m|Iy In this

way, expectations are more likely to b@ the cult xch@‘é programme will
be more likely to succeed. (') ? A,
0

\
« &
™ &
2.5.1 Previous Studies Ja out}&nd Cultural Exchange
Programmes
If we were to look at the bi eaf anjinternational student exchange, we

would see that |@tes utual jpeace understanding throughout the world

N
(Deardoff, 2 ith aref?'ayhn preparations, the cultural shock among

incomlng Woul be .§€nd the effectiveness maximised (Seki, 2016).
s’
cultural peﬁence

mwl;!hanging locations f}a period of time (Crawford, 2017).

Az

ould be life-transforming to students, not just a

JZ

n a cultural exchange programme that documented the experiences of Japanese

Odents from Jissen Women’s University in Japan coming to Visayas University,

Philippines, it was found that, although the participants' intentions in the beginning were
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purely academic, the results showed that they had developed self-confidence and
connected with the Filipino students they interacted with. The Japanese student

part in the study stated that they wanted to improve their English communi@%\kills,
yet what they gained was more than that. In this study, the rese used the
participants' written essays and responses to interviews to gain mSights into the
participants' intercultural experiences. This study suggests that interctiltural experiences

has the potential to develop participants’ confidence r'e and personal

connection with the people they interacted with (Costas ingc ZM

L ]
nese students in i‘&l‘i’t‘ljral

tt% stuc@ﬁ noted a

< m\not ated aéhg;mly as they
expected. According to the researchersw:my underli hei <‘Wtance of positive

In a study that explored the experiences of

exchange programme in rural America, it was f

lack of friendliness from the American ho

human interactions in a cultural ex e progra gve @ch expectations were
N

not stated up front by the partiei 4 Theqesea hers '(‘?ed out that in a cultural

exchange programme, human interacti ustjbe taken into account and can make or

break the programme@tdoégj% { 20@. In another cultural exchange
programme that i W Jm dents%@ng with American host families,
researchers note@wpo i 'sforéjéfﬁ incoming studentsand the host families
to understa %onc t :)f s;ﬂ’tal{t-}‘;?rom the respective cultures. For example,
Americ s;%:t th fsts t \e more self-reliant, whereas Japanese have

supmferior reIationships{%ék of understanding on how each party (guests and

@\ould behave can cause confusion from either side, and may be interpreted as
6 of hospitality (Kobayashi & Viswat, 2015).
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In a cultural exchange programme between Tohoku University and University of
Science and Technology in Beijing, first year students from the Depart
Engineering are mixed and matched, then worked together to present th@irch.
According to the researchers, although the Japanese and Chinese studeﬂ% to putin
many hours of proactive work and many hours of practising English% communicate

with one another, despite communication gaps, working t eMith others of a
cc

different nationality and culture yet like-minded and moti atec' a keen sense of
accomplishment in the participants (Webeck et. al., 201 \d
Yy

Intercultural interactions have been proven to about/cha q\/e_&‘ﬁﬁe, as
long as the interactions are positive, constructi the intention of s@ﬁg noble

values. Positive attitudes of a caring, kind W tivetMushim are @‘; to generate

interest in another Muslim, as well a%@slim as praven h@rcally: Islam was

introduced to the Malay Archipelag rab tra\w&: t@s missionaries. These

Arab traders travelled through %‘1 rou?es. @) was(%os\ba, from Jeddah to Eden,

before passing through Guj hlan on the shc@f Tanah Melayu. The second
18y

group travelled by Ian%y th
moving towards C beforel
cited by Ahmad@l :

to spread th sage 0 Islz:m.

N
T% ationfd 91 take':&ice overnight. Change happens very gradually.
L 9
Intem&al interactions b @én Muslims include: 1) creating harmonious

relationships; 2) establishing brotherhood; 3) not insulting other Muslims; 4) not

] IFaq@ross Persia through Afghanistan,
F &
gyMalay Archipelago (Yahaya, 2001,

ere v@ﬁow that it takes a lot of deliberate effort

arbouring bad thoughts, looking for others’ mistakes, back-biting; 5) making real
fforts to understand one another; and 6) showing love and affection towards each

other. Ethical intercultural interactions with non-Muslims include: 1) mutual
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cooperation where possible; 2) firmness on matters of principle; 3) establishing a
peaceful relationship with non-Muslims; 4) being considerate, treating non-
with kindness; 5) not making friends with non-Muslims who are hostile tc@ilam
and Muslims; and 6) treating non-Muslims with justice (Pranoto et. al.ﬂ&.

The outcomes of an international cultural exchange prograde?pend on the

design and purpose of the programme. In Europe, the Erasmqiwirmme is a well-

known cultural exchange programme that has been running hz'n three decades.

In the Erasmus programme, introduced in 1987, Europe uden gwyand live

Yw
n found to nkn‘ﬁ) nced
| identiti on ch/ letion of

in different European countries. Erasmus students ha

identity as Europeans as well as their respectiv
the programme. However, how much t E ope andy natio dentltles are

enhanced depend on the kind of thxaions they thr Qhout the cultural

exchange programme (Stoeckel, 2 ? ,<\

N
A study abroad program%ansfo mative, «an Q’o@rtunity to broaden one's
horizons, with many pote N

os:I ou ome@e Asian Youth Forum, for

example, gathers thlrtM yyout

Japan, Vietnam, odia, thf nes,galland and Indonesia and throughout

fro teﬁ rsbﬁ een countries including Korea,

Asia, in an inte ve gra 'eqm em to exchange ideas within and outside
¢
the classroogii |s way, the ufﬁ gef’ra greater understanding of global issues and
\
s, 2017 Ver, 1!:?& cultural exchange programme to be successful,

Y-
both.&endlng and recelvmg@'mes in both countries must be adequately prepared.

I ocess of such preparations, culturally sensitive themes like gender roles and

d r relations, if not tactfully handled, could cause the programme to be less effective,
found in an exchange programme between Germany and Ghana (Abdulai, 2019).

leaders
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It can be seen from the above studies that a cultural exchange programme, if
initiated with good intentions, serves a long-term purpose similar to the Al?nf
Concept. Indeed, establishing peaceful coexistence between cultures, k% Al-
ta’ayush Al-Silmiyy, is the seventh, final stage of the Concept of Né&@ruf . The
processof achieving peace and understanding requires sincere and s@s.efforts by a
strong team to tailor the activities of the present study, so that it meets the needs of the
incoming students, a process which begins with Stage 1 ‘&u.r, "Dialogue") and
ends with Stage 7 (Al-ta’ayush Al-Si/miyy) . Such lofty are nIWa‘ble if the

N
onnect per. a'y@thelr

of host ilies. ough the
ol «F

jous s@?es relating to

xistg&g among different

students become deeply involved in a foreign culture
respective hosts, immersing themselves into t

Concept of Al-ta’aruf was not mentlone

cultural exchange programmes, the ew}

cultures may be found in most cult change '%med out in the South

East Asia, the United States oi%ca, aﬂ‘d th uror@.’%ountrles In addition, it

would seem that there is stQ\MEIl te(len enof re h into the cultural exchange

programmes involvin se lim obt herefore this thesis seeks to
o‘

contribute to deter if there|| m n rea g out to the Japanese Muslim youth

through a cultural ex nge \ e W&)}%érto strengthen their faith in Islam.

)

Ilterature review in tb.}bhapter provides a brief historical, socio-economic,

N

r stltutlonal and political backgrounds for Muslims in Japan. It has helped the

Q rcher gain valuable insights into how to design the Japan-Malaysia Youth Cultural
X

change Programme 2019 in such a way as to create meaningful experiences for the

\

Japanese Muslim youth. To make the present study work, it is important to understand
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and appreciate Japanese culture before trying to approach Japanese youth, and to be
aware that religion in Japanese culture is a very personal matter. Talking about w'l!m
does not come naturally to Japanese youth whether they are Muslim or no(%kfore,
the Malaysian hosts must do everything they can to earn the Japanese im youth's
trust, so that the youth do not feel awkward to open up about personal matters including
religion. \,

Knowing the predominant attitude of indifferen m [eligion among
ethnic Japanese, it is important that the present st be dev ‘create a

_ o _ _ N
consciousness and realisation in the minds of the Ja e Muslim uth &ty how
a

religion can have a powerful influence, a sourc cedn ose{n‘lg person's

life. NV u\ é\
The Japanese Muslim youth, b@f their m pa@ﬁge, were used to
cie

being treated as people who do not tﬁhy to Jap g ,@ause they do not look
N

Japanese. More than anything,%nteonto b reategQ ith respect and dignity as
human beings, nothing les Mpz] lim y@ longed to be accepted and

4

4

>

acknowledged for Wh(%a : esp‘e‘ ally an their_eriod of life as adolescents. The

’ &
present study must ashiorjﬁsh a Wags/to make the Japanese Muslim youth
feel accepted fo% ey a S not@der how they look or where their parents
¢
‘Eérco ein

originated from, they must fee @ Malaysia and, ideally, desire to return to
N

Malaysid'in, future. The ian h& must not make any unbecoming remarks about

thei ical features so as nq@éﬁect the Al-ta’aruf process in a negative way. The

h \'mst also take time not to rush to develop a warm, positive relationship with the

6 ese Muslim youth they would be hosting.
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This chapter spells out why this study is significant in light of the serious
challenges faced by the Japanese Muslim parents in nurturing the Muslim idew'h
their children. It also presents the intercultural approach as an alternative,@}ntial
method to engage with the Japanese Muslim youth, to complement ethods of
learning Islam e.g. classroom and lecture halls. Further, the intercuWapproach in
this study applies the Al-ta aruf’ Concept, which forms the backbon this research.

Geographically, Malaysia is a Muslim majority cou %:Ic'cated nearest to

Japan. Hence, we owe it to the Muslims in Japan to len nd t pr.ée@e identity
®

| | | Y
of Muslim youth there. We cannot ignore the issues by the M mi n@ty in

Japan. Despite the growing number of Muslims,in, Jap n,‘fh e p@minamly
foreigners, not ethnic Japanese. The nunﬂgeathn'\c nese @:ﬁms is tiny;
Muslimparents are finding it truly ch gia to raise thei chil@’r as Muslims and

to ensure these children choose tzﬁaj/luslim ‘f_e_x; gr t,Q heir adult life. The

N
intercultural approach provide ative a ch OZQ hing out to the Japanese

pp
Muslim youth, to grow thei '% an idence i m.
As part of humani mtte} w‘h' cﬁbfve call home, the advent of the
Internet as well as wsinesie mmt&fa%i/on take place are making the world
more global. P &diff ionse)%’ethnicities are naturally curious of each

‘JK :
other. Expoitig@iffe n:';?reg ctrl’('t?roaden the worldviews of both host parents
i

NN
sitifg.no uslim@Jdents are connected with practising Muslims, it

and stu
willg&hem understand hov@él Muslims live. The present study was actually a

N
SE- m homestay programme where Japanese foreign students were placed with
6 Muslim families as hosts. The present study was significant because it created an
ntirely new experience for the Japanese Muslim youth. For the first time, they had

face-to-face interactions with practising Muslims in a Muslim majority country.
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