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ARTICLE DATA ABSTRACT
In order to unpack the potential of CMC to promote the world cultural diversity,
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DOIL: 10.54848/bjtll.v2i4.42 a traditional cultural structure that is already re-attracting academic interest with the
advent of new media technologies. Rhizome as cultural theory used to explore social

KEYWORDS . . . . L .
media negotiates its structural potential to promote cultural diversity, not just

Globalism, Cyber culture, globalization. Considering the global reach of cyberspace, the diversity of world cultures

Nomadology, Rhizome,

Tradition, Orality, Communal are hosted on the same plane of interaction to "connect" and negotiate their potential of

development and spread. Therefore, this study aims at introducing new perceptions to the
cultural potential of CMC through arguing that the diversity of world cultures stand a

chance of promotion amidst the tech-based globalization sweeping cultural production.

1. Introduction

[We need] to participate actively in the process of collective intelligence, which... makes cyberspace so valueable. Our new tools
should serve to enhance our culture, skills, resources, and local projects; they should help people participate in mutual assistance
collectives, cooperative learning groups, and so on ...[We should] combat inequality...[,]Jexclusion and strive for increased
autonomy. However...[we] must also avoid creating new forms of dependency caused by the consumption of information or
communication services designed and produced for purely commercial or imperial ends, which all too frequently disqualify the

traditional forms of knowledge and skill belonging to disadvantaged social groups and regions (Levy 223).

Back in the year of 2000, Pierre Levy speaks of collective consciousness as catalyst for cultural promotion under capitalist
pressures. Setting the world into a mode of hyper-connectivity instigated by capitalist ambition weaves about a "Grand Society",
as Anouar Majid puts it, hegemonizing international cultures under the supremacy of business (Majid 140). However, the 'Others'
of this 'Grand Society', the diversity of world cultures, have the potential for development through "reactivating solidarity
networks and reinventing a lost mode of social interaction" (Majid 145). Modes of communication made available for an
interactive collective both instigate and reveal interesting insights to prospects of cultural promotion.

Studying social media shows that can be a tool for the mobilization and empowerment of the free vigorous collective. This
research draws upon the rhizome as philosophical grounds in order to probe the structure of the free mobile acentered "collective"

and explore its potential for cultural productivity. The study picks up the free model of collective action and production, namely,
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the war machine. Analysis explores the context of the war machine, its plane of productivity scope; its resident, the nomad and
its strategy of mobility and vigour communicated in its weaponry/small pieces.

Although Ibn Khaldoun describes nomads from a different perspective than that of Deleuze and Guattari, the value of the (free)
collective alluded to in Ibn Khaldoun inspires much of the work of Nomadology. Deleuze builds on Ibn Khaldoun's nomad war
machine in his promotion of the "collective" as espirit de corps (morale of a group), proposing a concept which clearly stems
from the collective as "families or lineages" (‘asabeyaa) in Ibn Khaldoun (A Thousand Plateaus 366). He posits that the nomad
is the repository of potential needed for establishing a strong civilization. This owes to values of sharing glory and maintaining
solidarity (Ibn Khaldoun 20). As civilizations proceed, across generations occupying the same place, the freshness and sharpness
of'anomad culture inevitably fades. Glory becomes the trophy of the individual and soon solidarity, which is the basic component
of civilization, according to Ibn Khaldoun, shatters (Ibn Khaldoun 29). Eventually, corruption and weakness work hand in hand
to bring about weaker phases to the same civilization.

In order to unpack the potential of CMC to promote the world cultural diversity, nomadology as the major cultural medium is
considered. Nomadology (dynamic Nomadism) suggests a traditional cultural structure that works away from the sedentary
hierarchic. It is traditional in the sense that it has been around since the dawn of history, and is already re-attracting academic
interest with the advent of new media technologies. Its rules of expansion and appropriation were presented by Deleuze and
Guattari as Nomad Science. My project both proposes to contextualize the Rhizome cultural theory in social media and negotiates
its structural potential to promote cultural diversity, not just globalization. The study has largely unraveled structures and patterns
of negotiating political-cultures and mobilizing e—users. The war machine operates by laws of nomadology and invents
"weapons" as artifacts for promoting its culture. Investigating the Deleuzo-Guattarian philosophy helps explore into depth the
potential of internet media through 'reorganizing' its participants along a freer decentralized model (e-nomadology). Cyberspace
is a vicinity of mobility and vigour which makes and is made up by the free aggregate of online participants. Considering the
global reach of cyberspace, the diversity of world cultures are hosted on the same plane of interaction to "connect" and negotiate
their potential of development and spread. Therefore, this study aims at introducing new perceptions to the cultural potential of
communication media.

Computer mediated communication (CMC) and Nomadology structurally get closer via orality. Studying the medium of orality
reveal affinities of communication properties of the internet when used by the e-nomad free collective. Ibn Khaldoun noted that
orality is more in keeping with nomadology than literacy (Ibn Khaldoun 121). Therefore, research on orality deepens
philosophical analysis on nomadology through exploring its immediacy of communication, context dependence as well as its
being vivid, communal and interactive. CMC takes up the dynamicity, instantaneity and passionate energy of orality adding
communicational complexity through pictures, short videos and hypertext. The social function of orality largely falls into either
reassembling communal culture through edutainment (education and entertainment) or mobilizing its people to (passionate)
action. More depth is reached with CMC read against orality and Rhizome revealing structural affinities to orality and obvious
potential for cultural appropriation and expansion as promised by the rhizome.

In the attempt to address the question of cultural promotion online, this study offers to explore nomadology, orality and the

internet in order to investigate how far cyberspace works with a culture of oral nomadism trusting in the potential of the collective,
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rather than hierarchic established systems, for promoting the diversity of world cultures (globalism'), rather than constructing an

instance of globalization (hierarchic and power-based homogenization of culture).

2. The Threat of Cultural Hegemony

As technological advancement expands throughout the globe, aspects of distance and detachment seem to be irrelevant. Means
of communication develop quickly to promote international efforts of drawing ‘better’ circulation for raw material and labour.
Many countries attempt active processes for “bridging cultures”, seeking the ripe fruit of ‘liberal’ economy and ‘improved’
human skills. However, an unquenchable interest in capital evolved constructing a “them/us” syndrome reducing the world into
the center/periphery divides on the basis of economy, a division engineered to prioritize the interests of the Market rendering all
that does not produce capital of secondary importance. This polarity consolidates when codes of industrial and technological
production crystallize as the criteria which sets off “developed” countries from the “under-developed”. Consequently, many
nations are tempted to apply capitalist attitudes to their economies allowing numerous social, cultural and environmental
modifications to take place replacing their traditional norms. Besides, they promptly operate “cultural bridging” as long as it
allows capitalism to spread into their socio-economic structures.

At a time when cultural borders are constantly being “bridged”, multi-national capitalism, and its culture of globalization, weave
a discourse of cultural hegemony that hampers the development of other, less popular or traditional, socio-cultural features so as
not to risk a “clash of civilizations” that would threaten its endless interests (Majid 10). The world inevitably is reduced to a
closed system serving the Market. A number of alert studies set out to analyze attempts to promote globalization (which is widely
regarded as a market-based cultural discourse) in ways that would delineate the dangers of cultural hegemony on socio-cultural
and political spheres. In Unveiling Tradition: Islam in a Polycentric World, Anouar Majid subtly describes the threat of
capitalism and market-based cultures generating suppressed tensions, frustrations and speedy random social changes in a world
“run by a few transnational corporations in which relatively few people with disposable incomes are offered a dizzying variety
of consumer products while the bulk of the world’s population is reduced to mere window shopping” (Majid 12-3).

The spacious territories of capital advancement are solidifying at limits constructing a closed system. Market-based culture, a
mainstream trend of globalization, promotes a uni-cultured universe preoccupied with scientific and materialistic concerns,
helped with mass media corporations and formative education. Majid is one of those who were quick to recognize a number of
attempts to preserve cultural specificities and advocate the promotion of more humanitarian cultures throughout the globe. He
joins efforts with such attempts by embarking on a theoretical project that suggests “unveiling” and “re-evaluat[ing]... the
world’s indigenous traditions” (Majid 152). According to him, whatever is not homogenous is specific, in the sense that it is
considered a non-mainstream culture. He proposes a cultural progressive agenda that suggests a “delinking”, from the system of
closed money-based culture as a means of making up for the ethical and psychological tensions in our contemporary society. He
suggests a “liberation theory" where global diversities and spirituality are allowed room and development to build “a multi-
cultural and more egalitarian world civilization” (Majid 12). His proposition stems from the idea that the world started out as a

rich diversity which was subjected to the two-fold forces of colonialism and nationalism. The former planted the seeds of

! R. Bogue posits that "globalism" is a thizomic world order which reflects an open opportunity for interaction where all cultural components
are reassembled in a dynamic ongoing production process. Bogue's concept of globalism describes a way out of globalization for traditional
cultures following the Deleuze and Guattari theory of the Rhizome, as an open ended dynamic system of productivity.

R. Bogue proposes "globalism" as a new form of globalization that promotes dynamic interaction rather than confining the world cultures in
terms of Western priorities and preferences.
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capitalism or money-based preoccupations on global scale promoting concepts of primitivism, division and intolerance as its
fuel. The latter, on the other hand, forced isolation on socio-cultural entities hampering the progression of indigenous cultures
and traditions, rich with humanitarian and spiritual properties, reducing such legacies to frozen, or rather “museumized”, cultural
forms (Majid 12).

As if it were not cumbersome enough, static cultural forms are disseminated via the medium of literacy which advocates distance
and objectivity. Therefore, pure literacy, coupled with cultural isolation, does not provide the best channel for cultural promotion,
or what Majid terms "progressive" traditional culture (Majid 150). The internet does not work with isolation, rather, it encourages
multi-national border crossing, as discussed earlier. Moreover, its communication options offer to copy properties of orality as
discussed in the work of Havelock, Ong and Lauria. It seems to offer structural dynamicity and vitality needed for the promotion
of cultures inviting negotiations and displays sensitivity to its changing cultural context. More on the potential of orality will be
discussed in a later section of the introduction.

Given that the internet serves and promotes the culture of the Market, cultural interaction online structurally promises a
reassemblage of education, business and political views to weave around a cultural homogeneity or globalization. Anouar Majid's
proposition of promoting traditional cultures within a globalist cultural setting suggests the possibility of charting out a productive
system that would allow diverse cultures to promote interconnected differences as a means of counteracting cultural hegemony.
Such a proposition was also mentioned in Bogue (145) when he pictured a 'globalism' that would counteract globalization.
Accordingly, this study sets out to investigate how the capitalist setting and tool of the internet structurally allows for the
promotion of non-market based traditional cultures? What will the anchors of belonging be? And what prospects does this convey
for traditional cultures? Can the proposed theoretical frame of the rhizome offer a means of development and productivity for

multiple cultures without them setting out to out rule each other?

3. Contesting Cyberspace: Global Interaction; Traditional Loyalties and Issues of Belonging

In a study of online interaction among young people from the MENA region (Middle East and North Africa) via the Mideast
Youth Network, Christina Schachtner discusses the impact of daily international interaction impact on identity and loyalty,

As [users] draw on unlimited resources ... for their self-image and personal strategies, do they see themselves as being part of
the worldwide [global] internet society... as upholders of the society of the future, or do hybrid lifestyles ultimately make them
lose out on a homeland? (Schachtner 14).

As such, in her "Cultural Flows and Virtual Publics: The Role of Digital Media in Transcultural Discourses", Schachtner
addresses the impact of globalisation on personal identities, self-image(s) and loyalties of the international MENA (Middle East
and North Africa) users of the internet, as a contested space for promoting the traditional within the globalistic.

Her study is based on a concept of culture as a metamorphosing assemblage of "values, social rules, lifestyles and patterns of
interpretation and behaviour...[which are] created, put into perspective, discarded and changed in inter-subjective exchange"
(Schachtner 4). She adds, "it has to be acquired and configured in a continual process of development...[as] a porous system that
is predisposed towards external impulses", within which we inevitably take up the act of "creating oneself (anew)"( Schachtner
5; 10). With a growing frequency of uses and number of users, with a potential of challenging value systems and norms;
developing new codes of behaviour across international users of the world and "creating" cultural surroundings, the question of
traditional culture online production becomes increasingly relevant.

In her discussion of Habermas, Schachtner points that an accessibility-for-all, for discussion and collective action, fosters cultural

formation for culture as "public" and based on "social consensus" which structurally suggests virtual public space as a contested




British Journal of Translation, Linguistics and Literature (BJTLL)

arena (Schachtner 9). She quotes Habermas' prediction of a public sphere that "would be transformed structurally" as a result of
growing commercialization and concentration of communication networks" (Schachtner pp.7-8). Multiple cultural emergences
on the same plane, thus becomes competitive, subject to globalist terms. (cf. Globalism as a Rhizomic offer for world cultures,
empowers cultures non-discriminatingly).

Reporting on her study of Mideast Youth Network users, Schachtner highlights the significance of religion.Despite users'
different cultural and religious affiliations, participants were bound by an obvious interest in religion, spelled out their need to
challenge some "absolute truths", reconsider and establish new meanings, alongside with a desire to formulate their own approach
to religion (Schachtner 13). Another reportedly common aspect is their agreement on freedom and personal rights for
(inter)national interaction for human beings. Communication seems to offer cultural interaction patterns that would make up for
the loss of long established values, norms and rules in a changing society" (Schachtner 10).

Schachtner notes that differences are always negotiated. In this mixture of common aspects and differences, areas of "fuzziness,
ambiguity and uncertainty" can arise. Accordingly, e-participants can combine "viewpoints, values and lifestyles anew and where
something can arise which cannot be attributed to one's own culture or to a foreign culture but is something in between"
(Schachtner 13- my italics). The noted structure of interaction among differences and in-betweeness very much relates to the
rhizomic concept. In-betweenees displays a stance of accommodating diversity for promoting productivity.

Dynamicity, spontaneity, immediacy and in-betweenness are visible components in most cultural studies, and in particular, the
theory of the Rhizome. It is used in this thesis for studying cultural promotion and appropriation strategies through analyzing

structures of internet communication.

4. Rhizome

Ronald Bogue has noted that scholars interested in the question of globalization have heavily drawn upon "nomadism" for study
(Bogue 123), which has a special appeal in Deleuze and Guattari's work, tackled as "nomadology". In his essay on "Nomadism,
Globalism and Cultural Studies", Bogue proposes its "potential role in the formation of a domain of cultural studies that promotes
a positive, creative and non-totalizing 'globalism' " (Bogue 123).

Nomadology is proposed in the theory of the Rhizome charting out a vivid and dynamic system of productivity. As related in
their two books on Capitalism and Schizophrenia, Deleuze and Guattari point out that differences become a chance for
productivity; mobility promise creativity and dynamicity, generating endless energy. The rhizome is built on six principles which
govern its operations and extend its rhizomic hue to all components of the system. As discussed with more details in chapter one,
the rhizome presupposes a world view of equality and dynamicity where diversities are quickly invited to connect, interact and
produce in an endless manner. Its major active component of expansion is the "war machine", one of the most unsettling notions
in Deleuze (Bogue 129). It copies the structure of the rhizome and seeks to appropriate its surroundings through incessant
interaction. Its ecological enemy is the static hierarchic structured sedate, which is subject of attack and borrowing at the same
time. The theory has attracted enthusiastic reactions from critics, as Mokhtar Ghamboo mentions, describing the text as "stunning
and amazing" (Ghamboo 193). He quotes Brian Massumi's introduction of A Thousand Plateaus, "[1t] points out that the positive
power of nomad thought lies in its capacity to synthesize every attempt that is "anarchic", transgressive, and "outside" the
intellectual norms" (Ghamboo 194).

The war machine is after system expansion, rather than war; it is a perfect capitalist machine that depends on mobility and speed
to create soft power among its surroundings. Owing to the fact that territory is no longer a central theme in the fashionable

rhetoric of cultural studies, mobility and border-crossing of the new Millennium are often analyzed in the terms of the rhizome.
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However, Sahar Abdel-Hakim points out that this cultural "applaud” for nomadism results in few attempts to "scrutinize the
concept and question its validity as a viable means for change. Fewer still are those who question which direction that longed-
for change would take us" (Abdel-Hakim 300). The conclusion of the thesis comprises a discussion over evaluating the impact
of the Rhizome in relation to the spirit and culture of cyberspace.

The Rhizome is taken up and adapted in this thesis to chart out traditional cultural production online. It takes up the assemblage,
as a war machine structure, and relates intrinsic rhizomic concepts like nomads, immigrants and weaponry. The theory both
provides the tool of analysis and allows for the handling and intermingling of the diverse study threads: the technological culture
and medium; and the traditional culture and medium (orality) within a globalist capitalist culture and/or media (online).
Accordingly, the writer proposes to write at the limits of the rhizome addressing an orality war machine in order to capture a
vivid productive account of orality, an e-orality war machine to monitor how the orality war machine functions online, e-nomads

to describe the smooth and speedy movement of online users and e-immigrants for relating e-users to their off-line backgrounds.

5. Orality War Machine: Tradition and Rhizome

Setting world cultures in textbooks and "written" text material only underwrites the vivid reality and significance of these
cultures, at a time when business realities are exceedingly promoting globalization in everyday life in many societies. In the
legacy on orality and literacy studies, both Walter Ong and Havelock stress a culturally reducing effect of the literate cultural
experience. According to Ong, "written words are residue" of an interaction (Ong 11). Literacy develops an experience of
"distance" and "objectivity" which proposes a structure of cultural development different from the oral.

Traditional cultures are typically promoted via orality (with or without a supplementary literacy component). Orality works on
structuring identity in a communal setting establishing shared group value systems. The milieu of orality is generally practical,
abstraction is deemed unimportant. Objects are identified and grouped on bases of real life utility. Games, riddles and
entertainment are socially effective, interactive and didactic. Intelligence and skills are assessed in terms of productivity and sum
of social skills that are acquired through apprenticeship (whether spiritual or for survival, and typically blending both). Oral
culture is action bound with events related to describe action, names figure in genealogies rather than in neutral lists and
information is shared to instigate more action or interaction.

The structure of orality encourages us to think of it in its real dynamic forms instead of reducing it to abstract contemplation.
This is one of the reasons of proposing the orality war machine that keeps up the tenor of vitality, dynamicity and productivity
of (traditional) cultures. Besides, orality has always been the favourite medium of the nomads, according to the rhizome and the
philosophy of nomadology. Deleuze proposed an image of the world as an extended space or plane of interaction where
inhabitants endlessly and vigorously roam producing their own culture, in a free collective nature, and fighting State hierarchic
structures to appropriate them. War is not violence, it is connotative of strong emotions, collective undertakes, revolutionary and
winning out through high productivity. (Chapter two delineates the orality war machine in details).

Orality critics have extensively drawn upon religion as an example of traditional culture. Ong, Havelock and Lauria, link up
religion to traditional culture via orality medium. Studying the orality war machine, conceptualizing Deleuze, sustains the
spiritual edge to the war machine. Peter Hallward says of Deleuze, " rather than...any sort of 'fleshy materialist', Deleuze is most
appropriately read as a spiritual, redemptive ...thinker...preoccupied with the mechanics of dis-embodiment and de-
materialisation" (Hallward 3). Although Hallward's reference to spirituality aims at disqualifying Deleuze's philosophy for our
world, the very conditions of online virtuality seem to provide an adequate space for Deleuze speculations about productivity to

be investigated.
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6. The E-Orality War Machine: Cyber, Tradition and Rhizome

Orality studied as a dynamic war machine also reveals a structural affinity to the internet, which charts out obvious potential for
the internet to promote traditional cultures. Robert Fowler interestingly notes that from orality to hypertext is like going back to
the future! In his electronic book The Secondary Orality of the Electronic Age, he draws heavily on Walter Ong's Orality and
Literacy: The Technologizing of the Word? which enlists the properties of orality (and contrasts them to literacy) within the
proposition of the second coming of orality via new technologies after being undermined by print literacy.

Based on an awareness of the transience of man, orality is keenly used to impart and promote traditions. It encourages people to
entrust themselves to the storage and production of information and culture allowing for socio-cultural involvement and
interactivity. Similarly, the internet interactivity potential promotes communal and subjective attitudes, and helps users to play
both roles of producers and consumers simultaneously, what Burns terms "produsers" (Burns 405). This term he coins for
reflecting the double process of consumption and production is based on an active collective.

However, this proposition claims that orality will be re-produced online replacing literacy and print. It is not difficult to argue
against this point. Online interaction easily draws from orality (cordial instant communal interaction) and literacy (typed screens,
saved sheets for further viewing and asynchronous communication). CMC (computer-mediated communication) interaction will
neither substitute earlier forms of communication, nor keep them intact. It seems that it rhizomically produces an in-between that
makes a more complex communication possible, keeping up to change and development across times of use.

The evolving cultural set up, according to Pierre Levy, is double-fold. It relies on the quantity of production and on the media of
production and consumption. He posits that "cultural diversity in cyberspace will be directly proportional to the active
involvement and quality of the contributions of representatives of different cultures" (Levy 225). In Deleuzean terms, he suggests
that qualitative multiplicities would be the way to promote cultural diversity online. He even suggests that online material should
be prodused in native language for non-English speakers, besides a translation of some sort for broadest distribution (Levy 227).
In other words, the sum of online production is the only determining factor for cultural multiplicity. The more productive the
diverse world cultures are, the more cultural diversity is promoted.

Levy adds that media properties make another significant factor in cultural production. According to him, technological
inventions "not only enable us to do the same things more quickly or better, or on a greater scale, but also allow us to do, feel or
organize things differently" (Levy 119). It simply complexifizes our realities and modes of cultural promotion and negotiates
rather than substitute the real. Literacy did not replace orality, but reorganized the system of communication and social memory.
Levy explains that the Telephone added a new culture to conversation, but did not replace it. Similarly, the cinema gave a new
culture, but did not replace the theatre (Levy 194). Therefore, the concept of hyper reality as a substitution to our immediate
reality (as briefly discussed below in Baudrillard) fails to capture the scope of cultural potential of development in communication
via cyberspace.

Levy's notion of "complexifization", however, betrays an evolutionary hue. He offers to place cyberculture in a perfect globalist
mode. Oral societies precede civilized imperial societies which are, according to him, followed by "the concrete globalization of
societies" (Levy 234).Hence, he suggests that orality stands for the primitive, the earlier underdeveloped dawn of a "globalization

of societies". Hence a need to investigate the option of globalism, suggested via the Rhizome, emerges.

2 So much work is done on Ong. I found the work of Robert Fowler, John December, Mary Clark and Neil Corcoran especially useful to my
discussion.
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The e-orality war machine is thus proposed to investigate the cultural tool of the internet by striking the warmachine- smooth
space combination. According to Deleuze, this combination is "nomadism" par excellence. The nomad and the desert make an
assemblage of similarity, not of difference, structurally speaking, constructing a self-sufficient world where the social, political
and religious conditions that force an immigrant to move are non-existent celebrating a distinct autonomous world (Ghamboo
204). In other words, the e-orality war machine provides best opportunity to capture the full vent of the cultural theory in order

to reveal its empowering impact for the world diversities>.

7. Conclusion

Speaking of creating a world of our wishes, does it have to be new, or can it be a revival of a shared collective dream. The world
of hyper-reality invites new and ancient all on the same plane of chances. Can people revive a dream of an ancient perfect
civilization in their hearts then connect it to make a reality. Can the past be revisited, resurrected on smaller scales (of video
games, motivational speakers, stories and other cultural materials) to promote a local absolute? Can the dream be prodused to

construct an e-civilization that would largely travel offline and become life-real.

Asychronicity of communication replaces all mediation. Maybe there will be no need to re-write history for recontextualizing its
morals. Rather the digitalizing the past reveals interesting points for future research as relates to the impact of inviting cultural

codes from the stretches of time and distance unto the same plane of interaction.

Asychronicity stitches the centuries together through digital libraries. "Far from uprooting the pattern of "tradition", cyberculture
turns in...perfect synchrony with cyberspace. [It] embodies...purely spatial form of transmission...temporal connections [are]
an after-thought...as if all humankind's memory were deployed in the moment: an immense act of synchronous collective
intelligence, converging on the present” (Levy 236).

The past and the present, the global and the local stand equal chances of impact. The cultural product is complexified with less
chances of a traditional only or a globalized only formats.

This article is developed from a PhD thesis that won the Best PhD Thesis Award in Cairo University, Faculty of Arts, 2013. It
serves to reveal insights into the potential for cultural promotion via the growing spaces of CMC, be it social media or other
online communication modes. Many of the propositions of study are still relevant today although it started out with the potential
of equal consumption and production of knowledge online, users in 2022 will re-read it with questions that pertain to identity

and intensity of online knowledge production.

3 CF. Ghamboo would repeatedly speak of this theory as an imperialist project that oppresses other cultures. More on this will be discussed in
the conclusion.




British Journal of Translation, Linguistics and Literature (BJTLL)

References

Abdel Hakim, Sahar. "Destinations: Arab Women on the Go". Interventions. Vol. 13(2) USA: Routledge, 2011. 299-317.

AbuSehly, Karam. Postcolonial Existentialism: Towards a New Critical Perspective. Unpublished PhD Dissertation. Egypt:
Cairo University (Faculty of Arts, English Dep), 2011.

Al-Akhdar, Ghada. Cyber Culture: A Study of Palestinian E-Resistance. MA Dissertation. Egypt: Cairo University (Faculty of
Arts, English Dep), 2005.

Beaudoin, Tom. Virtual Faith: The Irreverent Spiritual Quest of Generation X. San Francisco: Jossey-Bass, 1998.

Bell, David and Barbra Kennedy, eds. The Cyber Cultures Reader. Cornwall: Routledge, 2000.

Bogue, Ronald. Deleuze's Way: Essays in Transverse Ethics and Aesthetics. England & USA: Ashgate, 2007.

---------------- . Deleuze and Guattari. USA: Psychology Press, 1989.

---------------- . Deleuze on Cinema. USA: Routledge, 2003.

———————————————— . Deleuze on Literature. USA: Psychology Press, 2003.

---------------- . "Apology for Nomadology."” USA: Interventions 6 (2),2004. pp 169-179.

Bosanac, Stephen E. Real Life in the Virtual World: The Political Economy of Cyberspace. PhD Dissertation. Toronto: York
University, 2006.

Brasher, Brenda. Give Me that Online Religion. San Francisco: Jossey-Bass Inc, 2001.

Bunt, Gary R. Islam in the Digital Age: E-Jihad, Online Fatwas and Cyber Islamic Environments. USA: Pluto Press. 2003.

———————————————— . Virtually Islamic: Computer-Mediated Communication and Cyber Islamic Environments. Cardiff: University of
Wales Press, 2000.

---------------- . iMuslims: Rewiring the House of Islam. USA: The University of North Carolina Press, 2009.

Burnett, Robert and David Marshall. Web Theory: An Introduction. USA and Canada: Routledge, 2003.

Burns, Axel. Blogs, Wikipedia, Second Life, and Beyond: From Production to Produsage. New York: Peter Lang Publishing,
2008.

Deleuze, Gilles and Claire Parnet. Dialogues. Trans. Hugh Tomlinson and Barbra Habberjam. New York: Colombia University
Press, 1977.

Deleuze, Gilles and Felix Guattari. Anti-Oedipus: Capitalism and Schizophrenia.Trans. Robert Hurley, Mark Seem, and Helen
R Lane. London: The Athlone Press,1984.

------------------ . A Thousand Plateaus: Capitalism and Schizophrenia.Trans. Brian Massumi. Minneapolis: University of
Minnesota Press, 1987.

Deleuze, Gilles. Negotiations. Trans. Martin Joughin. New York: Colombia University Press, 1995.

Deleuze, Guilles and Paul Patton. Difference and Repetition. New York & Colombia: the Athlone Press, 1994.

Ellison, N.B. "Social Network Sites: Definition, History, and Scholarship". Journal of Computer Mediated Communication
13;40.USA: International Communication Association, 2008. 210-230

Escobar, Arturo “Welcome to Cyberia: Notes on the Anthropology of Cyberculture.” The Cybercultures Reader. Eds. David Bell
and Barbara M. Kennedy. Cornwall: Routledge, 2000. 56-77.

Ess, Charles. "Cultures in Collision: Philosophical Lessons from CMC". Cyber Philosophy: the Intersection of Philosophy and
Computing. Bynum, Terrle and Moor, eds. USA: Blackwell. 2002. pp219-242.

Ess, Charles and May Thorseth , eds. Technology in a Multicultural and Global Society. Norway: Norwegian university of

science and technology Press, 2005.




BJTLL 2(4 Autumn 2022):02-12

Foucault, Michel. Preface. Anti-Oedipus: Capitalism and Schizophrenia. By Gilles Deleuze and Felix Guattari. Trans. Robert
Hurley, Mark Seem, and Helen R Lane. London: The Athlone Press, 1984.

Fowler, Robert M. How the Secondary Orality of the Electronic Age Can Awaken Us to the Primary Orality of Antiquity or What
Hypertext Can Teach Us About the Bible with Reflections on the Ethical and Political Issues of the Electronic Frontier.
Ohio: Baldwin-Wallace College, 1994.

Gardner, Sue. Wikipedia Co-founder Page. 16 January 2012. http:/wikimediafoundation.org/wiki/English Wikipedia_anti-
SOPA_blackout

Genosko, Gary. McLuhan and Baudrillard. London and New York: Routledge, 1999.

Ghamboo, E1 Mokhtar. Nomadism and its Frontiers. PhD dissertation. NYU: USA. 2001.

Gurak, Laura J. “The Promise and the Peril of Social Action in Cyberspace: Ethos and Delivery and the Protest over Market
Place and the Clipper Chip.” Eds. Kollock and Smith. 243-263.

Hackett, Rosalind I. J "Religion and the Internet". Diogenes 211: 67-76. n.d.

Hallward, Peter. Out of this World: Deleuze and the Philosophy of Creation. Verso: London & New York, 2006.

Havelock, Eric A. Preface to Plato.USA: Harvard University Press, 1963.

Havelock, Eric. The Muse Learns to Write: Reflections on Orality and Literacy from Antiquity to the Present. New Haven: Yale
University Press, 1986.

Havelock, Eric. "The Oral-Literate Equation: a Formula for the Modern Mind". Literacy and Orality. Eds. David Olson and
Nancy Torrance. NY: Cambridge University Press, 1991. 11- 28.

Herman, Andrew, and Thomas Swiss, eds. The World Wide Web and Contemporary Cultural Theory. New York: Routledge,
2000.

Ibn Khaldoun, Abdul Rahman. 4/ Mugqadima. Ton Khaldoun Website for Humanities and Social Studies. http://www.exhauss-

ibnkhaldoun.com.tn.
-------------- . Mokhtarat Min Al Mugqadima. Cairo: Maktabet Al Osra, 1997.
Jones, Steven. “The Bias of the Web”. Herman and Swiss. 171-182.
Kaplan, Nancy. “Literacy Beyond Books: Reading When All the World’s Web”. Herman and Swiss. 207-234.

Kollock, Peter, and Marc A. Smith, eds. Communities in Cyberspace. New York: Routledge, 2000.

Levy, Pierre. Cyberculture. Trans. Robert Bononno. USA: University of Minnesota, 2001.

Luria, A.R. Cognitive Development: Its Cultural and Social Foundations. USA: Harvard University Press, 1976.

Mabhrous, Thab. Khotowat Nahwa Al-Tagheer. Blog. September 2012 http://s4change.blogspot.com/2010_01 01 archive.html

Majid, Anouar. Unveiling Traditions: Postcolonial Islam in a Polycentric World. Durham &London: Duke University Press,
2000.

Marks, John. Gilles Deleuze: Vitalism and Multiplicity. London: Pluto Press, 1998.

Massumi, Brian. “A Translator’s Forward: Pleasures of Philosophy”. Foreward. 4 Thousand Plateaus: Capitalism and
Schizophrenia. Gilles Deleuze and Felix Guattari. Trans. Brian Massumi. Minneapolis: University of Minnesota Press,
1987.

O'Leary, Stephen D. "Utopian and Dystopian Possibilities of Networked Religion in the New Millennium". Religion and
Cyberspace. Eds. Morten T. Hojsgaard and Margrit Warburg. London & New York: Routledge, 2005. 38-49.

Ong, Walter J. Orality and Literacy: Technologizing the Word. New Y ork: Routledge, 2002.

11

——
| S—



British Journal of Translation, Linguistics and Literature (BJTLL)

Portelli, Alessandro. "What makes Oral History Different". The Oral History Reader. Perks, Robert and Alistair Thomson, eds.
London ; New York : Routledge, 1998. pp 60-80.

Schachtner, Christina. "Cultural Flows And Virtual Publics: The Role Of Digital Media In Transcultural Discourses". Lecture at
the XVII  World Congress of Sociology Goteburg, 11-17  July  2010.  http://wwwu.uni-
klu.ac.at/cschacht/Cultural Flows_final.pdf

Shields, Rob. “Hypertext Links: The Ethics of the Index and its Space-Time Effects”. Herman and Swiss. 145-160.

Shirky, Clay. "A Group 1is its own Worst Enemy". Best Software Writing I, 2005. 183-209.

http://shirky.com/writings/group_enemy.html.

Stratton, Jon. “Cyberspace and the Globalization of Culture”. Bell and Kennedy. 721-731.
Surin, Kenneith. 'The Epochality of Deleuzean Thought', Theory, Culture, and Society. London: Sage Publications. 14;27. 1997.
pp9-21.

The Noble Quran in English Translation. http://www.dar-us-salam.com/TheNobleQuran/index.html

Wilbur, Shawn P. “An Archaeology of Cyberspaces: Virtuality, Community, Identity”. Bell and Kennedy. pp45-55.
Zittrain, Jonathan. "Jonathan Zittrain: The Web as Random Acts of Kindness". Ted Talks. 2011.




British Journal of Translation, Linguistics and Literature (BJTLL)
ISSN: 2754-5601 (Online); ISSN: 2754-5598 (Print)

DOI: 10.54848/bjtll

Journal Homepage: https://journals.ukbrighthorizons.co.uk/index.php/bjtll/about

Intimate Others: Utopia and Heterotopia in the Reluctant Fundamentalist and the Submission

Mahmoud A. M. A. Khalifa,
Assistant Professor
Faculty of Al-Alsun “Languages”, South Valley University, Hurghada, Egypt.
Corresponding email: mahmoud.abdelhamid@hu-edu.svu.edu.eg
ARTICLE DATA ABSTRACT
The Submission and The Reluctant Fundamentalist invest in the strategic ambivalence

Received: 15 May 2022

Accepted: 03 November 2022 that characterizes heterotopias. Steering away from trauma studies I concentrated on the

Volume: 2 possibilities the concept of heterotopia offers to understanding the multilayered content
Issue: (4) Autumn 2022 . . .
DOIL: 10.54848/bjtll.v2i4.43 and symbolism of the two post 9/11 novels. Heterotopia as a Foucauldian concept
established spaces that are ‘other’ in relation to a normal space. I extend that other space
KEYWORDS . . . . .
to include Muslims as belonging to a heterotopic garden from which they challenge an
Heterotopia, Utopia, Islamophobic and divisive discourse that is affiliated to power and uses the popular media

post 9/11 event,

Islamophobia, ambivalence and grievances of the 9\11 families to further cut off Muslims from contribution to

mainstream society.

1. Introduction
9/11 has created contested spaces not just in real life but in fiction. The spaces sought by the victims of the attack and the victims
of'its fall out. The ambivalence of the idea of heterotopia is productive as it allows a symbolic space or design to both divide and
unite. In The Reluctant Fundamentalist by Muhsin Hamid and The Submission by Amy Waldman, the two male protagonists
Mohammad Khan and Changez are infatuated by the American dream. Both bought the success story of the American dream,
but their religious and cultural origin and affiliations stood in the way. They came at a time when Americans were trying to
grapple with 9/11 and being Muslim was a mark not just of difference but of collective guilt. The otherness of Mohammad Khan
who is nominally Muslim and Changez who was utterly Americanized becomes an issue that prevents them from entering or
constructing that space. To have access to that space they had to ‘pretend’ to stand in disavowal of their original identity so that
the ‘hallowed space’ physically and metaphorically can allow them in. Foucault defines heterotopias as “In the so-called
primitive societies, there is a certain form of heterotopia that I would call crisis heterotopias, i.e., there are privileged or sacred
or forbidden places, reserved for individuals who are, in relation to society and to the human environment in which they live, in
a state of crisis” (18). Post 9/11 America is a space that fights to define itself in relation to itself and others, heterotopia becomes
a space of contestation of identity where identity is procedural, conflictual and consensual. The two Muslim protagonists of both
novels are ambivalent about their identity and use that ambivalence to circumvent the master discourse that seeks to eliminate
difference. In an article dealing with the same two novels treated here, Seval argues that,

The rapidity with which discourses on respect for otherness were replaced after 9/11—almost on a global

scale—by those that come close to fascism puts the validity of the idea of liberal tolerance in question. As the

image of the Other is defined in increasingly radicalized terms, it becomes equally difficult for the subject, that

considers its self as liberal, and the “tolerated” Other to place themselves within the shifting parameters. (101)
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Although Seval is right about the view of the master discourse that seeks hegemony through othering, she allows no space for
the othered to talk back to that discourse. The assumption that that discourse is total fails to appreciate the heterotopic space from
which the ‘other' can challenge the center. The social ordering of heterotopia in post September 11 becomes intolerant of
ambivalence and seeks to eliminate it which puts Khan and Changez on the defensive. In The Submission when it turned out that
the winner of a contest to design a 9/11 memorial place is a Muslim, pressure groups related to the families of the victims of the
terrorist attack challenge the winner and want him to withdraw. The elimination of ambivalence means the purging of otherness
from any contribution to the memorial garden. A Muslim’s contribution to the memorial would introduce an element of
ambivalence and therefore challenge the center. The memorial garden is essentially a heterotopia of crisis where the families of
the victims are supposed to find comfort:
Frank, Sean's father, was on the phone with a reporter: "Yes, we plan to fight this until our last breath. What?
No, sir, this is not Islamophobia. Because phobia means fear and I'm not afraid of them. You can print my
address in your newspaper so they can come find me." A pause. "They killed my son. Is that reason enough for
you? And I don't want one of their names over his grave." Another pause. "Yes, we found his body. Yes, we
buried him in a graveyard. Jeez, you're really splitting hairs here. It's the spot where he died, okay? It's supposed
to be his memorial, not theirs. Is there anything else? I've got a long line of calls to take . . ." (The Submission
56)
However, it emerges also as an ambivalent space once a Muslim is revealed to be its architect. The memorial becomes a
heterotopic space where the divisive and simplistic discourse of us versus them is contested. The ambivalence resides in the
Muslim concept of a garden which is introduced to the Americans through a streak of orientalism: the lascivious Muslims and
the seventy virgins. The heterotopic space symbolized by the memorial garden is contested and becomes conflictual. The remains
of the terrorists and the victims occupy the same heterotopic space. Fox news chimes in in the controversy surrounding the
revelation of the winner of the contest of the memorial design. Reports of angry mobs denouncing Khan’s memorial garden get
full time: “A second affirmed: "Their remains are in that ground, too. He's made a tomb, a graveyard, for them, not the victims.
He would know that the Arabic word for tomb and garden are the same." "He's trying to encourage new martyrs-see, here's a
taste of where you'll get if you blow yourself up," a third chimed in” (Waldman 116). Khan is accused of designing that garden
to commemorate the terrorists not the victims. The accusation is revealing of the divisions and conflictual nature of identity
where the exclusionary discourse of Americanness tries hard to eliminate ambivalence of any sort: a Muslim cannot be part of
the memorial: it is where Americans come to terms with the death toll not Muslims to whom the attackers belong. The
contestation is further complicated when some American Muslims discuss their grievances. The discourse of exceptionalism that
views American victims as the only victims and ignores Muslim victims creates a racist master narrative. But it never goes
unchallenged.
"But does America want to live in peace with Muslims?" a man named Ansar, who ran a foreign-policy lobby,
asked in a more challenging tone. "Since we're talking about memorials, where is the memorial to the half
million Iraqi children killed by U.S. sanctions? To the thousands of innocent Afghans killed in response to this
attack, or the Iraqis killed on the pretext of responding to this attack? Or to all the Muslims slaughtered in
Chechnya, or Kashmir, or Palestine, while the U.S. stood by? We keep hearing that it takes three hours to read
the names of the dead from this attack. Do you know how long it would take to read the names of half a million

dead Iraqi children? Twenty-one days." (Waldman 79-80)
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A similar feeling of injustice pervades The Reluctant Fundamentalist. Changez in the Reluctant Fundamentalist is shaken by his

new reality, of being racially profiled when he came back to the US from Manila where he was on a business mission for his

company:
What left me shaken, however, occurred when I turned on the television myself. I had reached home from New
Jersey after midnight and was flipping through the channels, looking for a soothing sitcom, when I chanced
upon a newscast with ghostly night-vision images of American troops dropping into Afghanistan for what was
described as a daring raid on a Taliban command post. My reaction caught me by surprise; Afghanistan was
Pakistanis neighbor, our friend, and a fellow Muslim nation besides, and the sight of what I took to be the
beginning of its invasion by your countrymen caused me to tremble with fury. I had to sit down to calm myself,

and I remember polishing off a third of a bottle of whiskey before I was able to fall asleep” (114).

Yet the Muslim protagonists of both novels Khan and Changez take a more nuanced attitude not less so because of their mixed
and ambivalent attitude towards identity which makes them a source of ambivalence that challenges the social order and confuses
boundaries. In The Badlands of Modernity, Hetherington explains that, “A key part of this process of social ordering within
modernity which lies behind this attempt to achieve social order overcoming ambivalence, involves a translation of the utopian
ideal of a good society into the practice of ordering space. This ordering of social ambivalence and its social agents was a spatial
process all about the demarcation of a society through its internal boundaries” (64). The heterotopic space provided by the
architectural design of the garden by Mohamed Khan is a place where ambivalence is strategic. It is used to counter the policing
and exclusionary discourse that views all Muslims as culpable and terrorists while trying to create a synthetic garden that brings
everybody together. This goes subtly against the conscious power discourse choice’s to imposes a simplistic view of the world.
The complexity of human phenomena is reduced through a binary discourse characteristic of orientalism as defined by Edward
Said. You are either with us or against us declared the then Bush administration. The desire to eliminate ambivalence is paramount
especially if the authors of that exclusionary discourse of power are about to engage in preemptive wars. The strategic
ambivalence of heterotopia extends to almost everything. On his way home one day, Khan avoids the subway, having become a
well-known controversial figure- and takes a taxi. The Pakistani driver makes a revealing observation about the Empire State
Building:
But Faisal was quiet most of the way. Only when they swung onto the Brooklyn Bridge and saw the Empire
State Building lit up red and white, like a parfait, did he speak. "The first two years I lived here," Faisal said,
"whenever [ saw green lighting on the Empire State Building, I thought it was for Islam. I told everybody back
home; half of Matlab still thinks it's true. Then I found out it was for the Jets!" He started laughing, and despite
his mood, Mo did, too. "But for those two years, I couldn't believe how much this country loved Islam."

(Waldman 2011)

Space here offers itself as a tapestry of ambivalence where it is interpreted in a cultural specific way that created belonging. Total
understanding or allegiance undermines space as an open tapestry of deferred meaning. Very much like the design of the garden
memorial, it challenges simple division and allows for an ambivalent multiplicity that carries many possibilities of reconciliation

and division.
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2. Muslim paradise and American garden
The 9/11 terrorist attacks have shaken the Americans. To come to terms with the shock, there was a proposal to create a memorial
in the place of the two towers. A competition was declared for the design and it turns out that Mohammad Khan, A Muslim was
the winner. His design was in the real spirit of a Western heterotopia: a garden: “Gardens are fetishes of the European
bourgeoisie," Ariana said, pointing to the dining-room walls, which were papered with a panorama of lush trees through which
tiny, formally dressed men and women strolled. Ariana herself was, as usual, dressed entirely in a shade of gruel that she had
patented in homage to and ridicule of Yves Klein's brilliant blue. The mockery of pretension, Claire decided, could also be
pretentious.” (The Submission 5).
Together, Jensen and Elsner help us understand how art can be the vessel of a group’s simultaneous assertion
of itself and critique of its world; by asserting its own identity in word, image, and space, it defines itself over
and against others. Scott’s theory of hidden transcripts helps to account for marginality and the social dynamics
of dominance and subordination. It describes the way discourse operates in situations where social groups’
power is unbalanced, and the ways the subordinate group’s speech is constructed in such a way to speak to
itself but remain hidden from and unheard by the dominant group. And finally, Saindon describes the way art
connects with heterotopian space and contributes to heterotopia by reframing and redoubling already
heterotopian spaces. (Smith 50)
On the other hand, Khan’s assignment to attend a bet to build the American embassy in Kabul creates a new tension. A Muslim
garden appears on the road during Khan’s tour in Kabul. It brings in a stereotype of Muslim suicide bombers killing themselves
for a paradise full of virgins.
"The way of all fucked-up third world countries," his seatmate said.
There was a garden draped with grapevines, a small apple orchard, and a swimming pool full of Europeans and
Americans dive-bombing one another. Chlorine and marjoram and marijuana and frying butter mingled in an
unfamiliar, heady mix. "Wonder what the Afghans think of this," one of the architects said, waving his hand to
take in the bikinied women and beery men. "They're not allowed in," said Mo's seatmate from the van. "Why do
you think they checked our passports? It's better if they don't know what they're missing." "Hot chicks and fruit
trees: they're missing their own paradise," said someone else at the table-Mo hadn't bothered to remember most of
their names. "I'm surprised they're not blowing themselves up to get in here." "Some of them don't have to," his
seatmate from the van said, his eyes on Mo. (Emphasis Mine 52)
The American earthly paradise in Kabul is a stereotype of the Muslim paradise. Both occupy different heterotopias. The
heterotopia of the here and now mundane pleasure-centered paradise and the heterotopia of an otherworldly paradise. The
Imperial presence is the subtext of that conversation. After all, the American presence is the function of American imperialism
that superimposes its western-styled paradise on a totally different landscape of a conservative Kabul. It is meant as a mock-
heroic feat of the Muslim paradise. Orientalism that views Muslims as inherently violent and motivated by a desire to live in a
hereafter heterotopic and lascivious garden. The subtext is that the Western secular here and now garden is what Muslims should
follow. The very imposition of a libertine bikini occupied garden in the heart of a very conservative Muslim country is a show
of symbolic force exercised by the master discourse in a civilization that is secular and pleasure-oriented.
Yet the Muslim Garden appears to be very real to families of Muslim victims in the Twin Towers. Inam a Bangladeshi illegal
immigrant whose body was created along others who were killed in the Twin Tower attack is relegated to a Muslim ‘garden’.

His wife asks the Imam: "Why did my husband suffer so? she asked. "It was written," he said, as she knew he would. The burning
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Inam might have suffered was nothing next to the torment of the hellfire, which was forever, the cleric continued. If Inam was a
believer, she could rest easy-he was in the garden now. His pain here had been momentary; his bliss would be everlasting.” The
‘Garden’ ” (Waldman 80). Foucault argues that,
As an example I shall take the strange heterotopia of the cemetery. The cemetery is certainly a place unlike
ordinary cultural spaces. It is a space that ishowever connected with all the sites of the city, state or society or
village, etc., since each individual, each family has relatives in the cemetery. In western culture the cemetery
has practically always existed. But it has undergone important changes. Until the end of the eighteenth century,
the cemetery was placed at the heart of the city, next to the church. In it there was a hierarchy of possible
tombs. There was the charnel house in which bodies lost the last traces of individuality, there were a few
individual tombs and then there were the tombs inside the church. These latter tombs were themselves of two
types, either simply tombstones with an inscription, or mausoleums with statues. This cemetery housed inside
the sacred space of the church has taken on a quite different cast in modern civilizations, and curiously, it is in
a time when civilization has become ‘atheistic,” as one says very crudely, that western culture has established
what is termed the cult of the dead.” (5)
This shifted and the grave is secularized and is replaced by the memorial garden. The memorial garden as a heterotopic space
reflects cultural change. The anonymity of death is replaced by the intentional engraving of the victims name for posterity to
know and even experience what happened on 9/11. The grave is replaced by a site of collective memory that is premised on
othering Islam as the main culprit in what happened. That makes the fact that the design for that memorial Garden by a Muslim
even more ‘sacrilegious’. In The Submission, the Garden is a heterotopia, the picturing of which is used to mediate our
relationship with the dead. It is like a graveyard, it is a mirror which reflects the state of crisis where Americans were trying to
come to terms with the 9/11 crisis. That space is ‘sacred’ but the emergence of a Muslim as the one who designed the memorial
Garden complicates matters. Smith explained that, “When heterotopias are performing their function of mirroring hegemonic
space and simultaneously critiquing and subverting it, there will be some method of conveyance for this critique, some sort of
symbolic language employed, whether it be a verbal language employing words, alphabets, and the like, or some other expression
of semiotics, such as art” (41).
The heterotopic space is a reflection of the Americans way of coming to terms with a crisis:
“Graveyards," Claire said, an old tenacity rising within her. "Why are they often the loveliest places in cities? There's a poem-
George Herbert-with the lines: "Who would have thought my shrivel'd heart / Could have recover'd greennesse?' " A college
friend had written the scrap of poetry in a condolence card. "The Garden," she continued, "will be a place where we-where the
widows, their children, anyone-can stumble on joy. My husband ... "she said, and everyone leaned in to listen. She changed her
mind and stopped speaking, but the words hung in the air like a trail of smoke. (Waldman, 5)
Mo nodded, blankly, before Claire's words latched on to him. The names on the Garden's walls had become,
for him, just another design element, but they were the dead; they were the faces that had been plastered on
every surface right after the attack, that first draft of a memorial. His architect's detachment wobbled at the
image of a boy seeking his father in the Garden. Mo and Claire were almost the same height. He looked into
her eyes and cleared his throat. "How old is he? I hope it will help him." (112)
A Muslim is the epitome of otherness who cannot be trusted with creating the heterotopia which serves as a sacred place as well
a place of exclusion. It is where the self is reflected as otherness and where ‘Muslim others’ are barred from. Islam becomes a

heterotopic space as well. It is a space where western societies dumb their negative selves, a subterranean self were westerners
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see their vices enacted: the ruthless and meaning less killing of innocent people or as Edward Said once argued how Islam served
as a “sort of surrogate and even underground self” (Orientalism 3). A mirror not of a utopian self but a mirror of a dystopia:
everything the Western unconscious deems deviant. Islam served as a heterotopia of deviance. In this sense, heterotopia becomes
a liminal space where the ‘incarcerated other’ challenges the hegemonic discourse of normality. Muslim subjects in the novel
are excluded by the imperial discourse that characterizes them as ‘terrorists or terrorist sympathizers” through art and narrative
the two characters try to break out of marginality imposed by that discourse that places them in a heterotopia of deviance.
as if it had never been otherwise, history was liquid, unfixed. Claire reached for the Times Arts section,
wondering if anyone had weighed in on the design itself. With so much else to report after Khan's press
conference, the papers had made only generic references to his garden. But today she saw, stripped across the
top of the Arts section, "A Lovely Garden-and an Islamic One?" A cavity opened within her. According to the
paper's architecture critic, the elements of Khan's garden she loved-the geometry, the walls, the four quadrants,
the water, even the pavilion-paralleled gardens that had been built across the Islamic world, from Spain to Iran
to India to Afghanistan, over a dozen or more centuries. There were pictures of the Alhambra in Spain,
Humayun's tomb in India, and a diagram of the typical chahar bagh, or foursquare garden, next to the diagram
of Khan's design from the press packet. They were remarkably similar. The critic called the gardens one of
many rich art forms produced by the Islamic world. He wrote:
The ambivalence in the gardens as a memorial challenges the unitary discourse of powerful America that desires to define itself
against its others who happen to be its own citizens. Elimination of ambivalence can only remind us of the Nazis in their attitude
to minorities such as gypsies and Jews. The garden comes to provide an incremental common space of what is beautiful and
enduring about human life regardless of the passage of time. It is a continuum of beauty stretching back in time providing a
common language that gives space and meaning to life especially following the tragic events of 9/11. The ruminations of a
reporter in the novel are an interesting part of the debate and a reflection of the heterotopic displacement of Islam:
One does not know, of course, if these parallels are exact, or even intentional-only Mr. Khan can answer that,
and perhaps even he was unaware of the influences that acted upon him. But the possible allusions may be
controversial. Some might say the designer is mocking us, or playing with his religious heritage. Yet could he
be trying to say something larger about the relationship between Islam and the West? Would these questions,

this possible influence, even be raised if he were not a Muslim?" (Waldman 115)

3. Medieval castles and modern heterotopias

Architecture in The Submission becomes a metaphor for Americas attempt to manipulate spaces in a way that divides rather than
bring together different people and identities. It is a space of fortress America. An apt image is mentioned by one of the architects
in a meeting at Mo’s work. “Henry began with history-Crusader castles, high atop Plateaus....” (43). The reference is to the
medieval military campaign launched by western countries against Muslim lands with the stated aim of recapturing the Holy
Lands. This heterotopia of imperial control is transposed to modern times in post 9/11 America. The symbolic meaning being
confirmed is over-determined especially that the Bush administration used the word ‘crusade’ in the reference to the invasion of
a Muslim country. The castle is a heterotopic space of imperial control. The use of the words such as crusade and crusaders castle
bring in a historical dimension to the meaning of heterotopia. Heterotopia is no longer a spatial relation to other spaces but a
spatiotemporal relationship that involves America as representative of the historical Eastern-Western conflict. That historical

projection hundreds of years back turns Muslims into one total lot that stretches back to an ancient past. The comparisons made
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between the American embassy as a medieval castle effectively introduces medievalism as a symbol of the bloody conflict worthy
of that period. That discursive twist brings modern, ambivalent Muslims face to face with a militant America. Khan is sent on a
mission to Kabul by his company to compete for the bid to build an American embassy to be styled as a crusader’s castle. The
embassy as a crusader’s castle that excludes outsiders yet be in the middle of their lands is what defines the new heterotopias of
control: a military and political body in a foreign land to create a sense of order for the wounded pride of the center. The new
space was meant to respond to the new need for security. Thus, that defensive heterotopic space in Kabul was meant to make the
point by using architecture as both a materially impregnable place as well as a symbol of Western imperial control. That stands
in total contrast to the memorial garden erected in zero ground with its architectural beauty. Khan, the American Muslim architect
“... daydreamed through monotonous talk of "defensive perimeters" and "pre-engineered design solutions" and imagined defying
the guidelines to submit an embassy design copied from a Crusader castle. The location lacked height, but he could suggest
building a hill, a promontory-a true "Design Against Terrorism" right in the middle of the city . ...” (46). It is a Focauldian
Panoptican where control is exercised over the threatening ‘other’ and this time it is inside the ther’s territory. The control this

time is preemptive.

4. The body as a grave: utopia/heterotopia of the dead

Likewise the garden in the Reluctant Fundamentalist serves as an idyllic space where Changez and Erica meet before she slumps
into apathy and a heterotopia of crisis, although the name of her dead boyfriend occurs several times. The garden here is a
reminder of a severed connection between her and Chris, a connection that bordered on insanity. Even with the strong loving
presence of Changez, Erica could only enjoy a utopia/heterotopia of here dead boyfriend.

My patience was rewarded the weekend before I left for Manila, when Erica asked me to join her for a picnic lunch in Central
Park and I discovered that we were not to be met by anyone else. It was one of those glorious late-July afternoons in New York
when a stiff wind off the Atlantic makes the trees swell and the clouds race across the sky. You know them well? Yes, precisely:
the humidity vanishes as the city fills its lungs with cooler, briny air. Erica wore a straw hat and carried a wicker basket containing
wine, fresh-baked bread, sliced meats, several different cheeses, and grapes- a delicious and, to my mind, rather sophisticated
assortment. (67)

In the Reluctant Fundamentalist, Hamid introduces us to a world of the American dream where efficiency and competence are
supreme through the hero of his novel Changez. Changez, a Princeton educated Pakistani embracing the American dream, hopes
to use the margin as a way of getting recognition in spite of the clear otherness that marks him being ‘brown’ and Pakistani.
According to Hetherington,

In effect, margins have come to be seen as sites of counter-hegemonic resistance to the social order. ‘Other places’ have become
the space of Other voices. In marginal spaces, people not only raise their voices to be heard but are seen to live different,
alternative lives, openly hoping that others will share in their vision or at least accept their difference (see Hetherington 1996b).
In sum, the major theme of cultural geography over the past few years has been the valorizing of margins in terms of their
importance as sites of resistance, protest and transgression. (7)

Both characters somehow retreat to the margins post 9/11. That marginality allows the two protagonist to maneuver. In his
protracted conversation with the American friend he creates his ‘space’ in his city. Changez immerses himself in the New York

business world with its emphasis on efficiency at a break-neck speed:
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Focus on the fundamentals. This was Underwood Samson’s guiding principle, drilled into us since our first day at work. It
mandated a single-minded attention to financial detail, teasing out the true nature of those drivers that determine an asset’s value.
And that was precisely what I continued to do, more often than not with both skill and enthusiasm. Because to be perfectly
honest, sir, the compassionate pangs I felt for soon-to-be-redundant workers were not overwhelming in their frequency; our job
required a degree of commitment that left one with rather limited time for such distractions. (112)
He falls in love with an American woman called Erica who is left psychologically impaired by the death of her American
boyfriend Chris. The world that follows is gothic and heterotopic and falls within Foucault’s crisis heterotopia. I quote Foucault
once more:
But these heterotopias of crisis are disappearing today and are being replaced, I believe, by what we might call heterotopias of
deviation: those in which  individuals whose behavior is deviant in relation to the required mean or norm are placed. Cases
of this are rest homes and psychiatric hospitals, and of course prisons, and one should perhaps add retirement homes that are,
as it were, on the borderline between the heterotopia of crisis and the heterotopia of deviation since, after all, old age is a crisis,
but is also a deviation since in our society where leisure is the rule, idleness is a sort of deviation.” (18)
For Changez, America expresses itself as a utopia for him, yet after years of living and working in America, it becomes a
heterotopia through his relationship with Erica. Erica symbolizes the soulless space in America. As a woman who is fixated on
the death of her past boyfriend, she is a walking dead. In order to win her love, Changez occupies the heterotopia of the living
dead. While having an affair with her, Changez had to occupy a space of heterotopia and impersonate the character of her dead
boyfriend:
I don’t know what’s wrong with me. I held her in my arms, and as we lay there, she told me I was the first man she had been
with since Chris. indeed, other than Chris. Her sexuality, she said, had been mostly dormant since his death. She had only once
achieved orgasm, and that, too, by fantasizing of him. I did not know what to say. [ wanted to console her, to accompany her into
her mind and allow her to be less alone. So I asked her to tell me about him, how they had come to kiss, how they had come to
make love. You really want to know? she asked. I replied that I did, and so she told me. (Emphasis Mine 103)
It is only through ambivalence that he is able to achieve sexual union with Erica which symbolizes integration into American
value system. It is only through strategic ambivalence that he manages to get closer to her. Yet, Erica slumps back into a
heterotopia of crisis and psychological disease. The heterotopia of crisis which marks post 9/11 America is reflected in Erica’s
inability to make normal relationships with living people. She can only fantasize. A few days before committing suicide, she was
admitted to a mental institution where Changez visits her for the final time:
“What I had to understand about Erica, the nurse told me, was that she was in love with someone else. She
knew it would be tough for me to hear, but I had to hear it “regardless. It did not matter that the person Erica
was in love with was what the nurse or I might call deceased; for Erica he was alive enough, and that was the
problem: it was difficult for Erica to be out in the world, living the way the nurse or I might, when in her mind
she was experiencing things that were stronger and more meaningful than the things she could experience with
the rest of us. So Erica felt better in a place like this, separated from the rest of us, where people could live in
their minds without feeling bad about it.” (Hamid 151)
Erica is obsessed with the dead and is more comfortable in the heterotopia of the deceased which offers her an augmented reality
that is more meaningful to her than the ordinary experiment of life which Changez offers her.
In my bed she asked me to put my arms around her, and I did so, speaking quietly in her ear. I knew she enjoyed my stories of

Pakistan, so I rambled on about my family and Lahore. When I tried to kiss her, she did not move her lips or shut her eyes. So I
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shut them for her and asked, “are you missing Chris?” She nodded, and I saw tears begin to force themselves between her lashes.
Then pretend, I said, I pretend I am him. I do not know why I said it; I felt overcome and it seemed, suddenly, a possible way
forward. I what? I she said, but she did not open her eyes. Pretend I am him, I said again. And slowly, in darkness and in silence,
we did. I do not know how to describe my experience of what happened next; I cannot, of course, claim that I was possessed, but
at the same time I did not seem to be myself. It was as though we were under a spell, transported to a world where I was Chris
and she was with Chris.... (Emphasis Mine )

Love with Erica take place in a heterotopia of deviance, a romantic affair is reduced to a necromantic affair. Changez is seduced
into the American dream by the promise of success. Changez experiences conflictual feelings and responses to the ever-
expanding gap between his world and the American world he immersed himself in. Heterotopia replaces utopia as he gets closer
to the achievement of his American dream. The body of Erica is much like America is a heterotopia that disallows strangers who
can only belong through a deviant ambivalence: Perhaps, by taking on the persona of another, I had diminished myself in my
own eyes; perhaps I was humiliated by the continuing dominance, in the strange romantic triangle of which I found myself a
part, of my dead rival; perhaps I was worried that I had acted selfishly and I sensed, even then, that I had done Erica some terrible

harm (Hamid 121).

7. Conclusion

In conclusion, heterotopia becomes a space for contesting the competing discourses around the 9/11 attacks and their aftermath.
The Submission and The Reluctant Fundamentalist invest in the strategic ambivalence that characterizes heterotopias. Steering
away from trauma studies I concentrated on the possibilities the concept of heterotopia offers to understanding the multilayered
content and symbolism of the two post 9/11 novels. Heterotopia as a Foucauldian concept established spaces that are ‘other’ in
relation to a normal space. I extend that other space to include Muslims as belonging to a heterotopic garden from which they
challenge an Islamophobic and divisive discourse that is affiliated to power and uses the popular media and grievances of the
O\11 families to further cut off Muslims from contribution to mainstream society. Yet, the protagonists of the two novels use
strategic ambivalence to undercut that populist discourse of power. Khan, in The Submission by Amy Waldman creates a garden
that carries consciously or unconsciously reflect a complex uncategorizable character that is neither totally Muslim and neither
totally American. On the other hand, Changez in The Reluctant Fundamentalist Pakistani American shows extreme ambivalence
about his Muslim identity and immerses himself in the utopic space of America. Yet he awakes to a new reality regarding his
love, Erica who draws him to a heterotopic world of necrophilia. The whole of America becomes a foreign heterotopia when he

leaves back home to Lahore reversing his dream and telling his story to a certain American diplomat at a Café.
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and interpreters. Numerous techniques have been proposed by translator trainers and

Lorscher 2012, etc.). This paper proposed two teaching methods to be adopted by

translator trainers with the aim of enhancing trainee proficiency, specifically concerning

KEYWORDS

equivalence retrieval. The present article generally belongs to the cognitive paradigm. The

relevance theory, schema proposed teaching methods, namely semantic breakdown and teaching-common-senses-
theory, semantic breakdown,

teaching-common-senses-first first, take ‘meaning’ as their focus, basically drawing on ideas from schema theory, and

relevance theory. A future empirical investigation of the two proposed teaching methods

would help validate them.

1. Introduction

There is a “need to consider how best to present information and how to maximize opportunities to ensure meaningful links are
made to aid later retrieval of information” (Al-Hammadi 2012, 84).

Translator trainers have always sought to teach their trainees how to remember the equivalent of terminology, acronyms, phrases,
etc. through various techniques (and how to retrieve the equivalent quickly in interpretation courses). Numerous methods have
been proposed, especially when it comes to interpretation training. Examples are the linking technique, mnemonics,
categorization, etc. In this paper, I discuss two cognitive-based teaching methods that help trainees get a deeper understanding
of words and thus have a firmer grip on their equivalents.

In more technical terms, this paper proposes two teaching strategies that can be incorporated by translator trainers to enhance
trainees’ performance concerning the retrieval of translation equivalence. The two methods are actually implemented by myself
in class. They are cognitive-based, as they draw on aspects related to schema theory, and relevance theory. In the sections below,

I explore the relevant literature and explain the two methods in relation to the theories explained.

2. An overview
Understanding is the key to information retention (and later retrieval). Zhong confirms that “understanding is the first step in
successful interpreting” (Zhong 2003, 4). In the same vein, Lin Yuru et al. say, "memory in consecutive interpreting consists of

nothing more than understanding the meaning, which is conveyed by the words" (Lin et al. 1999 in Zhong 2003).
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Based on this contention, a translator trainer should focus on developing ways to ensure a clear and accurate comprehension of
lexemes on the part of the trainees. This would improve retention of meaning (and equivalence by definition), facilitate retrieval
and make election of the equivalent quicker, more accurate and confident.

Developing techniques that target the trainee’s comprehension must reasonably derive from a cognitive pool. Cognitive theories
generally describe how individuals “think, perceive and remember information”, as well as illustrate “the manner in which
individuals acquire and process information” (Sabet and Mohammadi 2013, 2141).

To lay down the theoretical framework, in the following lines I go over two cognitive fields that underlie my equivalence-retrieval
enhancement strategies.

2.1. Schema theory

The term "schema" was first used in psychology by Barlett as "an active organization of past reactions or experiences" (1932,
p.201). The main principle of schema theory is that text does not carry meaning by itself. Rather “a text only provides directions
for listeners or readers as how they should retrieve or construct meaning of their own, namely acquired knowledge” (Yanxia shen
December 2008, vol. 1 no. 2: An Exploration of Schema Theory in Intensive Reading). Schema — plural being schemata — is “an
organized unit of knowledge for a subject or event. It is based on past experience and is accessed to guide current understanding
or action” (Jeff Pankin, 2013). In other words, it is a mental representation that a person forms to organize (and thus perceive)
information about a certain concept, experience, word, etc. “Schemata can represent knowledge at all levels-from ideologies and
cultural truths to knowledge about the meaning of a particular word, to knowledge about what patterns of excitations are
associated with what letters of the alphabet” (Takeda 2021, parag. 1).

As related to this study, schema theory supports the first suggested teaching method, namely Semantic Breakdown. In other
words, the importance of schema theory to equivalence retention and retrieval lies in how the translator or interpreter is claimed
to use schemata.

2.2, Relevance theory

Relevance theory was initiated by Grice (1989). However, it was famously detailed by Sperber and Wilson (1986) and later on
revised by the same authors in Sperber and Wilson, 1995 and Wilson and Sperber, 2002.

Relevance theory raises “fundamental questions such as: How is the appropriate context selected? How is it that from the huge
range of assumptions available at the time of utterance, hearers restrict themselves to the intended ones?" (Ifantidou 2001, 61)
Studies have shown that the human mind attends to only that information that is relevant to it (see for example Broadbent’s
model of selective attention, 1958). And that for information to be relevant, it has to (1) logically fill a gap in the mind’s
information bank and (2) be causing the least effort to be done by the brain. So, from among the many possibilities of meanings
posed by an utterance, the human mind will choose to adopt that meaning that is most relevant. That is, the meaning which makes
more difference to what it already holds, and that is least in the effort it causes the mind to exert for comprehension. This relevant
information is by and large the intended one.

Relevance theory is, therefore, underpinned by the inference-context pair (see for example Schaftner, 1988, and Paul and
Schaffner, 2002). Inferencing is an operation that “involves supplying reasonable concepts and relations to fill in a GAP or
DISCONTINUITY in a textual world” (De Beaugrande and Dressler 1981, 101). In fact, it is a cognitive activity central to any

act of communication, including translation (Gutt 1991).
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3. The teaching methods

“Understanding is the first step in successful interpreting” (Zhong 2003, 4). Taking this as a belief, I set up two teaching methods
based on meaning.

3.1. Semantic breakdown

“We do not usually realize how semantically complex a word is until we have to translate it into a language which does not have
an equivalent for it” (Baker, 1992).

The first method of equivalence-retrieval enhancement is specially developed for abstract, problematic words — the word
problematic in translation studies usually denotes words that (for various reasons) have no corresponding single word in the
target language acting as an equivalent, and that involve some sense-complexity. For these, I propose reducing the lexeme into
a number of primary lexemes. That is, breaking down a relatively semantically-complicated lexeme into a set of semantically-

simpler ones.

Example 1: “Access”

The semantic meaning of the noun access could be illustrated to trainees in the following simple manner:

Access = ability to + reach

A hypothesized effect of introducing the word access to trainees in such a manner is as follows: drawing on a pre-established
mental semantic breakdown of the word access (which has no direct equivalent word in Arabic), trainees could easily (and maybe
unconsciously — in automated situations) elect it as a short yet perfect equivalent for the sense Jsasll e 3,30 (the ability to
reach), even when stated in a nonlinear, or intermittent, manner. Take as an example the following sentence:

131 (g Aaganall Llai¥) e A Hal) ) J s ol e Gulil) 5508 panal o 3 A3l i (e aall Aladl) 3 sealls

(Source:g s>V & ,S&ll sale) | gl NovemberS5, 2014: a translation of Rethinking Hunger, November 3, 2014)

In this sentence, the semantic components of the lexeme access are not adjacent, as can be observed (from the underlined parts).
The semantic component ability to is separated from the other one (reach). However, drawing on the semantic breakdown that
has been supposedly established in their minds, trainees would be able to easily recognize the ‘scattered’ semantic components
of the word access in the ST () Jpasll ... e ..3,8 ) and efficiently ‘assemble’ them under the rendering access in the TT,
providing an accurate, natural equivalent: effective efforts to reduce undernourishment must ensure that people have access to

enough of the right types of food. (Source: Rethinking Hunger, November 3, 2014)

Example 2: “Elaborate”

The meaning of the word elaborate, as an adjective, is relatively complex as it stresses the state of details having been carefully
handled, while, at the same time, it holds a flavor of perfectness or neatness being a result of this care. This blend of sense flavors
is characteristic of a lot of adjectives. For pedagogical purposes, the word can be visually broken down into two semantic
components as follows elaborate = detailed + perfect/neat. Such anatomy is indeed reflected in the renderings of professional
translators, translating into Arabic, as they sometimes translate the word by its first sense ( Jiaic) , other times by its second sense
(i), and still other times by a blend of the two senses ( (&ies s Jiais), or, further, any expression involving these two senses.
As obvious from the above examples, one of the merits of this method is that it works not only on the micro-level but involves
the macro-level, functional, non-linear translation units. A functional unit is “the sum of text elements or features that are intended

(or interpreted as being intended) to serve the same communicative function or sub-function” (Nord 1997, 70).
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The breaking down of the more complicated and problematic lexemes in such a way is deemed to consolidate the retention of
the new lexemes into the schemata of the trainee, and by definition enhance the retrieval capacity. As obvious from the above
account, the process of breaking down the semantic sense of an abstract complicated word could be explained as the reduction
of a dictionary definition into not more than three simple lexemes, playing down the complexities of a word temporarily — this
does not rule out encouraging trainees to refer to the dictionary definitions of the lexemes in question.

It is claimed that trainees exposed extensively to the proposed semantic-breakdown method are expected to have increased
retention and retrieval proficiency, in terms of both quality and speed due to reducing the mental load (see Gile’s effort models,
1992 and 1995). In other words, it enhances their ability to retain as well as retrieve or elect a suitable equivalent rapidly. Provided
such an analytical approach towards more complicated abstract vocabulary is provided on a regular basis, the mental capacity of
students is expected to increase, expanding their mental schemata pertaining to senses and propositions. As Barlett puts it, “the
organised mass results of past changes of position and posture are actively doing something all the time; are, so to speak, carried

along with us, complete, though developing, from moment to moment” (Barlett 1932, 200 — 201).

In consecutive and simultaneous interpretation settings:

It is believed, following Zhong, 2003, that “understanding is the first step in successful interpreting” (Zhong 2003, 4). It follows
from this that this method readily serves consecutive translation and interpretation, as, drawing on a clearly defined ‘semantic’
schema pertaining to a certain lexeme, a trainee could ultimately form a sharp propositional image of the parts of the text, which
would lead to adequate comprehension. Moreover, as consecutive and simultaneous interpretation allow for more reformulation
and information relocation (Seleskovitch, 1978) and give the interpreter an increased leeway for discretionary acts such as
reorganization or reformulation of the text — especially within the former mode of interpretation (Shlesinger 1988, 150), such
semantic simplification of lexis proves worthwhile as adequate comprehension provides solid ground for reformulation. By
reformulation it is meant a reconstruction of the lexico-grammatical content, ensuring a communicative translation, without
overlooking basic semantic concepts (except if deliberately for translational reasons, see for example Nord 1997, Chesterman
1997, Shlesinger 1988).

Over time, the simplified images gradually become more sophisticated, and the trainee develops into a professional translator or
competent interpreter using automated translation strategies, characterized by being more proficient and speedier (for the concept
of automation in translation, see Jadskeldinen and Trikkonen-Condit 1988, 89-109). “Schemata become theories about reality.
These theories not only affect the way information is interpreted, thus affecting comprehension, but also continue to change as
new information is received” (Takeda 2021, Parag. 1). In other words, as Al-Hammadi puts it, learners “actively build schema
and revise them in light of new information” (Al-Hammadi, 2012, 84). Schemata “are not viewed as static but rather as active,
developing, and ever changing. As readers transact with text they are changed or transformed, as is the text (Takeda 2021, Parag.

2).

3.2. Teaching common senses first

Relevance theory claims that the human mind tends to attend to this information that is more relevant to it (selectivity)'. A
relevant piece of information is that which has a positive cognitive effect (is more worthwhile for one’s information) as well as
that which makes the mind exert the least mental effort (Sperber & Wilson, 1986). Moreover, according to image schema theory,
the less frequently used senses of a word are generally understood in relation to its most common sense, which facilitates the

grasping and retrieval of other peripheral senses (Lui & Tsai, 2021). Yu further emphasizes that “if learners can grasp the core
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schemas, the peripheral senses can be acquired more naturally and effectively” (Yu, 2022). Interestingly, it seems that such
mental tendency regarding information and vocabulary has to do with similar claims related to equivalence retrieval:

“Even if the most frequent equivalents in texts are not in each and every case the best candidates ... they are by and large the
most serious candidates to consider” (Lew, 2013);

The “art of smooth interpretation is based on the art of smooth coordination” (Kriston 2012, 81).

In line with the above contentions, as well as with the principles of relevance theory explained in section 2.2, it is suggested that
the translator trainer initially introduces no more than 3 common senses for novel polysemous words, including the sense
encountered in the text being translated by the students (even given the existence of more infrequent senses). Following the
principles of relevance theory, the 2 or 3 common senses, otherwise called “core” senses? are to be discussed in terms of usage,
providing examples of the word appearing in different sentences reflecting the senses in question. This teaching strategy,
however, does not entail that the trainee should not be encouraged to make his/her own extended research on the lexeme in
question later on. It is just a process of playing down the complexities of a word temporarily. It plays on the advantage that the
core senses provide an initial general idea about the word’s feel and paves the way for grasping the other senses gradually, given
that a core sense “illuminates the meaning of other senses” (Howard 2002, 92).

Such a method is claimed to inculcate the common senses (and their textual equivalents) in the mind of the trainee. Technically
speaking, the core senses would be added as ‘immediate’ meanings to the inner dictionary of the trainee, speeding up the retrieval
process 3. In their primary stages of new word assimilation, trainees would have no more than 2 or 3 immediate senses ready in
their minds for processing during their equivalence retrieval and election process (drawing on contextual clues for election).

It is contended that reducing the elements to be selected from is better for the primary stages. Such reduced schemata are expected
to naturally expand with experience to reach more sophisticated levels: “Each new experience incorporates more information
into one's schema [... which] continue to change as new information is received”. (Takeda 2021, Parag. 1). In other words,
learners “actively build schema and revise them in light of new information” (Al-Hammadi 2012, 84).

The core meanings of a polysemous word, as stated above, are the basic more common senses, which constitute the core (and
illuminate the understanding of) the other more infrequent meanings. This raises the question of how a trainer is supposed to
decide which senses constitute the core meanings of a word. There are two ways: the first is that the trainer would exercise their
own informed judgment, deciding on which of the multiple senses of a word constitute the most general and most widely used
ones in current usage; the second is by consulting dictionaries and corpora, bearing in mind that dictionaries vary in the way they
organize senses. Thus, a trainer looking for the core meanings should consult dictionaries having a core-meaning approach to

organizing the meanings of words, drawing, simultaneously, on his expertise in the field of translation.
Example: “Settle”

The verb settle has multiple meanings, which are summed up under 7 main senses by Cambridge Dictionary, and under 8 senses,

as a transitive verb, and 6, as an intransitive verb, by Merriam-Webster.
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1 3.
Reach a
decision/agreement

Go and live (permanently

End a disagreement

e.g.: settle in Poland e.g.:settle a dispute

e.g.: setlle on a plan

As a start for introducing this word, a trainer is advised to select the following three senses as the core ones, under which almost
all other senses could be categorized as ‘subsenses, or as related senses:

Displaying the senses in a diagram, while providing a small phrase for usage, as shown above, is expected to help memory. More
elaborate examples of usage in complete sentences with and without accompanying prepositions should also be provided and
discussed. Trainees should then be encouraged to determine the equivalent for each sense in the target language. After the trainees
have made their successful and/or unsuccessful attempts of matching the senses with their counterparts in the target language,
the trainer would write on the board a range of relevant equivalents for the trainees to select from — including equivalents of
some closely related senses and subsenses that have not been discussed. Simultaneously the trainer should stress the fact that
sometimes a source language word and a target language word are established as two counterparts, despite the fact that they are
not actually identical due to discrepancies in terms of range of senses, shades of meaning, collocation, usage, context, etc. In case
of Arabic being the target language, the range of equivalents to select from for the verb settle would be: s | (&as, (b sy 158,
S e, 53, el

The last two Arabic equivalents provided (:s3% and 3¢3) are counterparts of senses other than the three core senses provided at
the beginning (though they are obviously related). They provide translations for settle in sentences like tea settled my nerves and
the wind settled, respectively. The first equivalent (O%w) could serve as the counterpart of senses 1 and 2 in the diagram, yet
could also be equivalent to another unmentioned (yet related) sense, as found in the sentence sand particles settled at the bottom
of the glass.

Such examples demonstrate for trainees how polysemy is not identical across languages: there is a disparity in the matching
between words across languages; different shades of meaning could be lumped under one word in a language while imparted by
separate words in another, due to the different cultural ‘eye’.

The three core senses having been grasped, and their usage mastered, the other senses of the word settle are expected to be

incorporated in the trainer’s schema over time, much easily and more elaborately.

4. Conclusion

The problem of -memory training in the translation classroom has been approached by trainers and translation scholars. Varying
strategies have been developed and implemented in class for this purpose. In this paper two translator-training methods for
enhancing equivalence retrieval are recommended, backed by relevant theory, namely schema theory and relevance theory. The
two methods depend on meaning as a basis for memory training. The first method suggests breaking down problematic abstract
vocabulary into a couple of simplified lexemes (Semantic Breakdown), and the second proposes highlighting for the trainees, in
a ‘primary phase’, only the common senses of polysemous words (the teaching-common-senses-first method). The two methods

are actually applied in class by myself, and are believed to be of value if adopted in translator-training classes. The article starts
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by reviewing the basic cognitive theoretical frameworks underlying the teaching methods, then the two teaching methods are
explained and illustrated by examples of my own attempts at teaching equivalence in class. From the illustrated examples, we
can theoretically expect how the two methods could yield fruitful results, enhancing the speed and quality of equivalence retrieval
for trainees. It is, therefore, advised that further empirical investigations of the two methods would be carried out in class in order

to validate them.

Notes:
1. The notion of selectivity refers to “the reader's ability to attend selectively to only that information requiring processing”
(Takeda 2021, Parag. 1)
2. A core sense is that one which is “most common in current usage” (Howard 2002, 92). Ghazala calls it “common”

meaning (Ghazalla 2008, 9).

Determining the core sense on the part of the trainer or the trainees could be achieved by checking modern monolingual/bilingual

dictionaries, or parallel corpora.
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Leila Aboulela, Nisrin Taslima,
Randa Abdelfattah movement in literature and the arts, written by Muslim women who embody their own

track is Islamic feminist creative writing and artistic expression, a newly burgeoning

understanding of Islamic feminism within their fictional worlds. These works of art stand
autonomously outside the ideological debate. And they have to be read, not as attempts to
defend or celebrate Islam, but rather as works of art that represent facets of reality, of
people facing their own destinies but who happen to be Muslim, practicing their Islam
through their own understanding and interpretation. The study will show how, through
literature, the pro-Islamic feminist writers attempt to challenge and counter the

conceptions and attitudes of the anti-Islamic feminist writers.

1. Introduction

Liv Tennessen in a public lecture, “Islamic Feminism” states that Islamic Feminism has been heatedly debated”. On the one
hand, secular feminists reject it because they argue that religions in general and Islam in particular are oppressive to women
while many other Muslim women reject it because they feel that ‘Feminism’ is a secular invention imposed on them from the
West. On the other hand, Islamic Feminism has also been widely embraced by both activists and scholars (Tennessen 2014, 2).
They regard it as a tool to counter these allegations and misconceptions. They try hard to refute these wrong attitudes by
introducing new works that confront that misunderstanding.

Margot Badran (2001), in her article “Understanding Islam, Islamism, and Islamic Feminism ”, asks, what's in a name? What's
behind a name? What is Islamic Feminism? She writes:

I am not a Muslim, but I find myself fascinated and genuinely interested in the question of women and Islam. I do not under any
circumstances start my engagement with the topic from a position which neither reduces Islam to be monolithic and anti-women

nor a position which states that secularism is the only route to women’s empowerment. What interests me in this topic is the
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dynamic nature of Islam exploring the different interpretations of the same text historically and presently and how Muslim women
across the region frame their arguments within Islam in their attempt to bring about law reform. (p. 47)

The term Islamic Feminism began to surface in the 1990s in various global locations. It first appeared in the writings of Muslims.
Iranian scholar Ziba Mir-Hosseini, writing in the Teheran women’s journal, Zanan (a Persian journal means women), founded
by Shahla Sherkat in 1992, exposed the rise and use of the term Islamic Feminism by some women, as well as men (Sherkat).
Saudi scholar Mai Yamani (1996) used the term in her book Feminism and Islam. Niliifer Gole, in The Forbidden Modern, used
the term Islamic Feminism to describe a new feminist paradigm emerging in Turkey (Gole 7). Also, South African activist
Shamima Sheikh frequently employed the term Islamic Feminism in her speeches and articles.

According to Ziba Mir-Hosseini (2002) in her book Islamic Law and Feminism: The story of a relationship:

Muslim women, like other women in the world, have always been aware of—and resisted—gender inequality; yet the emergence
of a sustained, indigenous feminism was delayed until recently. This delay at least partly reflects the complex relation between
women’s demands for equal rights and the anticolonial, nationalist movement of the first part of the twentieth century. At a time
when feminism, both as a consciousness and as a movement, was being shaped and making an impact in Europe and North
America, it also “functioned to morally justify the attacks on native (Muslim) societies and to support the notion of the
comprehensive superiority of Europe,” as Leila Ahmed among others has shown. (p. 33)

She goes further in explaining how Muslim women could overcome those problems, being spurred to action by the rise of political
Islam, those Islamist groups with fundamentalist and patriarchal views:

But as the twentieth century drew to a close, this dilemma disappeared. One neglected and paradoxical consequence of the rise
of political Islam in the second half of the century was that it helped to create a space, an arena, within which Muslim women
could reconcile their faith and identity with a struggle for gender equality. This did not happen because the Islamists offered an
egalitarian vision of gender relations; in fact, they did not. Rather, their very agenda—the so-called return to sharia—and their
attempt to translate into policy the patriarchal gender notions inherent in traditional Islamic law provoked many women to
increasing criticism of these notions and spurred them to greater activism. A growing number of women came to see no inherent
or logical link between Islamic ideals and patriarchy, no contradiction between Islamic faith and feminism, and to free themselves
from the straitjacket of earlier anticolonial and nationalist discourses. Using the language of political Islam, they could sustain a
critique of the gender biases in Islamic law in ways that were previously impossible. (p. 40)

Hence, Mir-Hosseini (2002) came to a conclusion that:

By the late 1980s, there were clear signs of the emergence of a new consciousness, a new way of thinking, a gender discourse
that was and is feminist in its aspiration and demands, yet Islamic in its language and sources of legitimacy. One version of this
new discourse has come to be called Islamic Feminism. (p. 41)

The Norwegian Feminist writer Liv Tennessen (2014) asserts this idea:

By the mid-1990s, there was growing evidence of Islamic Feminism as a term created and circulated by Muslims in different
parts of the world by women inside Muslim countries and in Muslim Diaspora. These scholars are the Pakistani-American Asma
Barlas and, in convert communities in the West, with activists/writers such as the African-American Amina Wadud. According
to Margot Badran, Islamic Feminism emerged out of a critique of both patriarchal Islam(ism) and secular Feminism. (p. 5)

One of the challenges that are related to the concept is its definition. It could be defined as, Mulki al-Sharmani (2014) suggests,
a “knowledge projects...which are predominantly undertaken by Muslim women, have two broad aims: tracing and
problematizing patriarchal religious knowledge that sanctions gender inequality; and producing alternative readings that are

egalitarian while at the same time being based on Islamic ethical and theological principles” (p. 86). Ghaliya Djelloul, the social
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scientist, is of her opinion that it is “legitimate to speak of the production of a new Islamic discourse” since Islamic feminists are
“concerned with developing an ethical reading of the bases of Islam, namely the Qur’an and the Sunna, in order to find a form
of religious exegesis that will support their feminist viewpoint” (Islamic feminism: A contradiction in terms, Djelloul 3). She
further explains that “Islamic feminists are catrying out a critical review of classical commentaries to Islamic sources and
providing new interpretations of the latter aimed at socio-political and economic equality with men” (Djelloul 4).

Al-Sharmani explains that Omaima Abou-Bakr, a professor at Cairo University and a founding member of the Women and
Memory Forum, writes that the Islamic feminist project is a continuous attempt to un-interpret past gender biased readings done
by male jurists and to offer alternative new perspectives toward justice and equality within Islam itself (Al-Sharmani, “Islamic
Feminism” 12). In her analysis of the achievements of Islamic Feminism thus far, she says that “it has proven the possibility of
undoing the doings of patriarchy” (15).

Abou-Bakr in her article “Islamic Feminism? What’s in a Name?” embraces hermeneutical ponders of the Islamic interpretive
convention. She uses a run of illustrative strategies, counting following the development of specific juristic or interpretative
builds that ease patriarchal explanations through familial readings of the analytical convention. These readings distinguish and
reflect on the differences in elucidations of person interprets and legal advisers, not to ruin them. In other words, they locate their
translations within the setting of their times and world-views. It reveals the covered up voices and commitments of ladies within
the interpretive convention. It also compares diverse writings within the convention (such as memoirs of Hadith instructors and
transmitters, analytical works, or figh manuals) to distinguish the linkages and divergences between these writings and uncover
elective talks that have been covered up or marginalized within the history of the interpretive convention. (Abou-Bakr,“Islamic
Feminism?” 3)

According to historian Margot Badran, the concept of Islamic Feminism refers to a feminist discourse and practice articulated
within an Islamic paradigm (2008, 27). She sees this discourse as specifically grounded in the Qur’an and “seeking rights and
justice for women and men in the totality of their existence” (Badran, “Understanding Islam” 48). She argues that Islamic
Feminism has emerged out of a critique of both patriarchal interpretations of Islam and secular Feminism. Badran, however, sees
Islamic feminism as more radical and powerful than secular feminism because it seeks a religiously based gender equality and
justice (Badran, “Engaging Islamic Feminism” 31). She elaborates confirming that there are also models which do not advocate
gender equality. The first wave of feminism was preoccupied with women’s entry into the labour force and also with women’s
political rights. Many of them argued for complementarity within the family, rather than equality.

The anthropologist Ziba Mir-Hosseini, who is one of the pioneer scholars writing about Islamic Feminism, defines it as “a new
consciousness, new way of thinking, a gender discourse that was feminist in its aspiration and demands, yet Islamic in its language
and source of legitimacy” (Mir-Hosseini 2010: 640). Mir- Hosseini “was one of the first to use this term for the new gender
consciousness and discourse that emerged in Iran a decade after the 1979 revolution had brought Islamists into power. I called
this discourse ‘Islamic feminism’ because it was feminist in its demands and yet took its legitimacy from Islam” (Mir-Hosseini
“Challenges of Islamic Feminism” 120).

Asma Barlas, however, is uncomfortable with the term ‘Islamic feminism’ because she rejects ‘feminism’ as an intellectual
tradition that is inescapably entangled with the history of Western colonialism and the othering of non-western Muslim women
(Barlas 16). In her article “Engaging Islamic Feminism: Provincializing feminism as a master narrative” She states:

So far, I have called myself simply a “believer.” But this doesn’t mean that I’'m always comfortable with the epistemological

closure that this term implies either. But then belief isn’t so much about certainty as it is about an open-ended willingness to go
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on searching after what one considers the truth. Perhaps a more appropriate way to define myself therefore would be as a seeker
of God’s grace, a supplicant for it. (qtd in Anitta Kynsilehto 22)

In the same vein, Abu Baker, although not comfortable with the term, can see the validity of using the term Islamic Feminism:
About the term “Islamic Feminism,” it is true I did not reject it because it depends on what you put under the name, how you
define and qualify it, and what are the ideas and notions you subscribe under that name. It is true that the terms “feminism” and
“gender” themselves are English and Western, but the ideas of egalitarianism, justice, equal rights, compassion, resistance to
tyranny, activism . . . etc. are not a Western invention or a monopoly by the West. Especially the history of women in the Arab
world in the 19th and 20th century shows their “feminist activism” and discussion of “gender” long before these terms came to
the surface. (qtd in Tennessen 2014: 10)

By insisting on using the term Islamic Feminism, the Muslim writers are trying to show that the West does not have the monopoly
of defining Feminism. Omaima Abu Bakr argues that “Islamic Feminism allows me to qualify my own indigenous brand of
Feminism and work out a feminist discourse stemming from within the culture and religion. There is an Islamic ethics of
Feminism” (Tennessen 14).

Moreover; Islamic feminists are critical towards the historical stereotypes which link the oppression of women among Muslims
to Islam, and which define Muslim women as the other of ‘Western’ secular feminists:

The anchoring of the struggle for women’s rights in a religious orientation to the world (as undertaken by Islamic feminists) also
challenges the tendency towards monopolizing the struggle for women’s rights (by Western feminists), and towards
universalizing secular models of thought which have characterized ‘Western’ Feminism. So, although Islamic feminists accept
principles of gender equality as stipulated in the universal human rights, they reject the idea of Feminism based on secularism.
As such, they are demanding their rightful place in the history of Feminism. (Abu Bakr 2013: 22)

Islamic feminists want to convey a new trend of Feminism that takes Islamic teachings as a base to counter the misconceptions
and wrong attitudes of western stereotypes. They assert that Islam and Feminism are not mutually exclusive.

Challenges to the concept are not restricted to the definition of the term or whether to be labelled as Islamic Feminist. Challenges
to the term emerge from those scholars who refute the concept altogether critiquing Islamic feminism “as being an unsystematic
and heterogeneous body of knowledge, as having weak methodological links to classical religious sciences and being politically
insignificant, or even counterproductive, for women” (Al-Sharmani, “Islamic Feminism” 83-90).

A further challenge comes from the west exemplified in Islamophobia. As Christopher Allen (2010) states, “The most dangerous
aspect of Islamophobia” is to caricature Islam as “entirely uni-dimensional and monolithic without any internal differentiation
or opinion.” He elaborates “The demonization of Islam and the representation of Muslim men as religiously and culturally
misogynists and Muslim women as passive, powerless and quintessential victims of “Islamic patriarchy” arise from prejudice
because Islam is generally singled out to be associated with women’s inferior position and oppression” (Allen, Islamophobia
378).

Such attitudes towards Islamic feminism found its way to the literary field. Creative constructions of Islamic Feminism whether
for or against it is the main focus of this dissertation. In order to demonstrate the impact of Islamic Feminism in the literary field
the present dissertation will examine the works of four Muslim women writers namely; Ayaan Hirsi Ali, Taslima Nasrin, Randa
Abdal-Fattah, and Leila Aboulela. The works of the first two of these writers, which represent anti-Islamic Feminism, will be
examined in order to underline the validity and the importance of this new literary trend of pro-Islamic Feminism represented by

the works of the latter two.
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2. Objectives of the study

The present dissertation aims at examining Islamic feminism as a new trend in both literary theory and writing.

At the outset, it is essential to differentiate between two tracks of Islamic feminism. The first is Islamic feminism as an
ideological movement whose proponents are engaged in theorizing and validating a view of Islam which gives women equal
rights with men. Through their writings, these Islamic scholars attempt to reinterpret Islamic law and ideology outside the main
framework of patriarchal dogma, thereby, providing a fresh insight into the true essence of equality in Islam.

The second track is Islamic feminist creative writing and artistic expression, a newly burgeoning movement in literature and the
arts, written by Muslim women who embody their own understanding of Islamic feminism within their fictional worlds. These
works of art stand autonomously outside the ideological debate. And they have to be read, not as attempts to defend or celebrate
Islam, but rather as works of art that represent facets of reality, of people facing their own destinies but who happen to be Muslim,
practicing their Islam through their own understanding and interpretation.

It is also important to point out that just as there are Islamic feminism supporters (pro-Islamic feminism), there are Islamic
feminism opponents (anti-Islamic feminism), whose works of art present a picture of an oppressive, misogynist Islam.

It is, thus, the purpose of this dissertation to examine camps, evaluating their works and attempting to divest the false claims and
allegations of anti-feminism camp.

Through a close comparative study of five representative novels of both proponents and opponents of Islamic feminism, the
present study will explore the arguments posited by each of these camps. Nisrin Taslima’s Lajja(Shame 1993) and Ayan Hirsi
Ali’s Infidel (2006) have been chosen to represent the anti-Islamic feminism camp. Randa Abdel Fattah’s Does My Head Look
Big in This? (2005) and Leila Aboulela’s The Kindness of Enemies (2015) have been selected to represent the pro-Islamic
feminism camp.

First, the study will closely analyze the two anti-Islamic feminist novels to identify and evaluate the problems these writers
present regarding the status of women in Muslim societies.

Next, through a careful, analytical examination of the two Islamic feminist novels, the research will attempt to identify the salient
features of Islamic feminist works of art, pinpoint the most important concerns and controversial issues these works present and
question, and, finally, chart out the main strategies their writers have followed in order to substantiate the attitudes of Islamic
feminism that assert and uphold a view of Islam which is just, balanced and gender equitable against anti-Islamic feminists’
rejection of the concept. Investigating and analyzing Islamic feminism as reflected in the selected novels, will also reveal the
benefits and relevance of Islamic feminism for Muslim women nowadays. In addition, the dissertation will look into the debates
on Islamic feminism that negate and deny the existence and usefulness of Islamic feminism.

On the whole, the dissertation raises important questions that need to be answered. For example, is Islamic feminism an
oxymoron? Is it a way to control women or to free them? What are the arguments of the other point of view that go against
Islamic feminism? To what extent can they be corroborated? Is there evidence that refutes these contentions against Islamic
feminism? And, most importantly, is Islamic feminism innate to Islam or is indebted to western feminism?

To sum up, the dissertation will show how, through literature, the pro-Islamic feminist writers attempt to challenge and counter

the conceptions and attitudes of the anti-Islamic feminist writers.

3. Review of Literature
The term Islamic feminism gained currency in the 1990's as a label for a brand of feminist scholarship and activism associated

with Islam and Muslims. There has since been much discussion and debate and a growing literature on Islamic feminism.




BJTLL 2(4 Autumn 2022):32-46

The topic of Islamic Feminism has been explored through a variety of Muslim women works which have brought significant
insights into the feminist debate, both for and against it, in the Islamic world. To develop the understanding of the religious
context of Islamic feminism and its main characteristics, I have primarily referred to the books of some of the most prominent
and influential writers who tackled that new Trend.

Margot Badran, historian and senior fellow at the Christian-Muslim Centre for understanding at Georgetown University, has
authored a number of essays and books interpreting Islam from a feminist perspective. Badran may thus be considered a specialist
in women and gender studies in Muslim societies and particularly in Islamic feminism.

Her writings include articles and talks published on various websites, such as “Islamic Feminism means justice to Women”
(2004), “Islamic Feminism: what's in the name?”” and "Islamic Feminism revisited" (2006).

She also wrote some significant books about Islamic feminism such as Feminism in Islam: Secular and Religious Convergences
(2009) and The Future of Islamic Feminism (2010). She defines the term as women under the rulings of Islam.

For such feminists, or religious activists, religion is the solution rather than the problem. One of the most multi-faceted western
works of the twenty-first-century Islamic feminism is Women Claim Islam: Creating Islamic Feminism through Literature
(2001), by Miriam Cooke. Cooke argues that Islamic feminism produces a new trend that is between the two contradicting groups.
In a similar track, the works of Ziba Mir-Hosseini and Nayareh Tohidi play a great role in defining the term of Islamic Feminism,
Hosseini in her book Islam and Gender justice (2007) and Tohidi in her book Islamic Feminism: perils and promises (2001).
They regard Islamic Feminism as an inevitable and necessary step to push the issues of women to be in the front to meet the
demands of Muslim women today.

South African-born (of Indian origin) Sa'diyya Shaikh is a good example of feminist scholars who have taken part in the world-
wide network on women's issues. In her book Islam, Feminisms and the Politics of Representation (2003), she uses the term
feminist as a description of Muslim women activities.

At the other extreme, an anti-Islamic feminism group represented in the works of Haideh Moghissi, Shahrzad Mojab and
Hammed Shahidian are mainly based on the argument that Islam and feminism are two essentially and ideologically different
realms that cannot meet each other as a movement (Haideh 140).

Moghissi's book Feminism and Islamic Fundementalism: The Limit of Postmodern Analysis (1990), Mojab in her book
Theorizing the Politics of Islamic Feminism (2001), and Shahidian who is cited in Mojab's books regard Islamic Feminism as an
oxymoron. They consider Islamic feminism as an arm of Islamic fundamentalism that serves the interests of patriarchies.

To sum up, the dissertation will explore the arguments against and pro-Islamic feminism to provide a well-rounded

comprehensive outlook of the two camps. This will be done through the analysis of the works of the chosen writers.

4. Islamic Feminism

For many people in the West, Islam means terrorism. A number of frightening terrorist acts carried out in western countries by
people who claim the Muslim faith has understandably prompted westerners to associate Islam with terrorism and has given rise
to the idea that they are living in an “age of terror,” one in which Muslim threats are ever present. The west is largely influenced
by deep-rooted assumptions that Islam is a monolithic religion controlling all aspects of its adherents' lives. They dismiss the
idea of Islamic feminism because they think that Islam is a religion of oppression. Islam and feminism cannot meet together, and
hence the controversy around the term “Islamic feminism,” its usefulness, and even its very existence has divided many Muslim

feminists and scholars into two camps. Valentine Moghadam, an Islamic feminist activist, sees the camps as split between those
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who defend the importance of Islamic feminism as a movement and theory and those who oppose its legitimacy, value and use
and deny its existence (Moghadam, 22).

As for the opponents of Islamic feminism, they argue that Islamic feminism is an oxymoron because Islam and feminism are in
essence incompatible with each other. Therefore, Islamic feminism is criticized for jeopardizing reformist movements with
socialist and Marxist bends since it is seen as an example of “bargain (ing) with patriarchy” (Kandiyoti 317). It does not offer a
solid ground for a total social reform or a social, political and ideological breakthrough. This second camp, which includes
Margot Badran, Afsaneh Najamabadi, NayerehTohidi and Miriam Cooke, argues that Islamic feminism is a middle—ground
between secular and religious feminisms, (absolutism, Salavis and fundamentalism) an agent in geographies where
modernization is ongoing, and is an alternative discourse to the orientalist and colonialist viewpoints of western feminism towards
Muslim woman and women living in the middle East and North Africa in general (Hossieni 18). Badran argues:

I see Islamic feminism at the center of a transformation within Islam struggling to make head way. I call this a transformation
rather than a Reformation. The Islamic transformation is not about the reforming of patriarchal claims and practices that were
insinuated into Islam; it is about the transforming of what has passed as 'Islam' through a real of Islam with the Qur'nic message
of gender equality and social justice. ... [and thus this] transformation is about restoring the deep Qur'anic message to the surface
of awareness and articulation. (11)

Badran asserts that Islamic feminism emerged as a new discourse of women, gender and equality in Islam. It was born of the
intimate combination of women's existential knowledge and their re-readings of the Qur'an and other religious texts. In the last
years of the 20th century, Islamic feminism burst upon the scene of the global umma (Muslim community). Badran explains how
Political Islam as a movement (Islamism) was well underway at the time and was bent on re-imposing, in the name of religion,
patriarchal thinking and practices. At the same time, many women had been primed by education, training and an intensified
gender consciousness to re-read Islamic religious texts for themselves and stand by their positions. Islamic feminism is the first
theology—driven feminist discourse to have been broadly received by ordinary and privileged women alike (Badran22).

It is worth saying that Miriam Cooke coined the term “Muslim woman” which is highly significant and reflecting of the oriental
point of view fuelled after 9/11 in order to understand the opposition against Islamic feminism. Using this term (Muslim woman)
creates an image of a monolithic Muslim-woman or identity that assumes that being a Muslim woman is in essence something
oppressing, and Muslim women are victims of Islam's patriarchal essence and inevitably are oppressed (Cooke 142). Hence,
Islamic feminism in Cooke's point of view is related to her analysis of this image:

Whenever Muslim women offer a critique of some aspect of Islamic history or hermeneutics, they do so with and/or on behalf
of all Muslim women and their right to enjoy with men full participation in a just community, I call them Islamic feminists. This
label is not rigid; rather it describes an attitude and intention to seek justice and citizenship for Muslim women (Cooke 91).
From this perspective, Cooke assures that all women will benefit from the critique of (traditional) Islamic history and
hermeneutics because it will provide a positive change in the efforts to create a just community for Muslims. Cooke asserts that
multiple and different identities of Muslimhood in terms of ethnicity, politics and socially can come together with Islamic
feminism in order to claim “simultaneous and some contradictory allegiance even as they resist globalization, local nationalisms,
Islamization, and the pervasive patriarchal system” (Cooke 108). Therefore, Cooke, Mir- Hosseini and Badran agree on that
Islamic feminism transcends the limits “of both the inside and outside dimensions of a woman's movement. By exceeding those
limits, Cooke stands for how a subalternized group can assume its essentialized representations and use them strategically against
those who have ascribed them” (Cooke 101). Therefore, Islamic feminists challenge the traditional, orthodox reading of the

religion of Islam for a more just socio-political order for women and men alike (Cooke 98).
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In the last decade and within such a context of representation of Islam and Muslim women in the west, ““a number of novels have
been written in English by women authors and published in western countries. These novels tell a different story about Islam and

about Muslim women” (Ameri 3).

5. Islamic Feminism in Literary Studies

The first collection of Arab and Muslim women's feminist writings published in English was Opening the Gate: a Century of
Arab Feminist Writing (1990), edited by Margot Badran and Miriam Cooke. This collection presents over fifty pieces covering
a number of different genres of discourse-short stories, essays, folktales, poems, film scripts, lectures and speeches by Arab
Muslim women. The amount of contributions translated from Arabic into English suggests how Muslim women are aware of the
injustice against them and have started resisting oppressive practices so as to make a difference in their conditions (Ameri 13).The
Muslim feminist writers feel a sense of social responsibility in advising their readers on these problematic social issues.
Another important work in the same vein is Women Claim Islam: Creating Islamic Feminism through Literature (2001) by
Miriam Cooke. The writer surveys the literature, fiction and memoirs of contemporary Islamic feminist writers. She also
examines how these women through their work as well as through involvements in some governmental and non-governmental
organizations, challenge their being left out from the discourse of history, war, exile, emigration and religion (Cooke 98).
Studying the works of a range of writers as different as Zaynab al Ghazali, Fatima Mernissi, Leila Abouzeid, Randa Abdel-
Fattah, Leila Aboulela shows how these women who claim Islam as their identity and use Islam as a tool of self-empowerment,
develop a gendered Islamic epistemology which challenges both the indigenous male authority in the interpretation of Islamic
doctrine and colonial racist discourses about Muslim women. In the same vein, Cooke, asserts that Islamic feminists’ critiques
of foundational stories are reshaping their self-representations.

Their writings demonstrate how “new players are networking within the space of globalized movement, forcing it to take account
of local realities. Those moments of pleasure and rapture and decentering allow for new configurations of historical Islam and
feminism that disturb the calculations of power and knowledge” (Cooke 155). In these women's writings, the stubborn image of
the passive, oppressed woman is being challenged, destabilized and rendered as a construct. To change these images, “Islamic
Feminists are working from within to transform those stereotypes. These writings convey the possibilities for the construction of
a society founded on a transformed sense of justice for all” (Cooke 156).

In addition to theorizing Islamic feminism, many Muslim writers are creating a new genre of fiction and other works of art which
may be labeled Islamic feminist literature/art. Suzanne Gauch, in her book Liberating Shahrazad: feminism, postcolonialism and
Islam (2006), focuses on the works of North African and Magherebian women writers and film makers. She argues that the
legendary Shahrazad uses her art of story-telling to combat injustice and transform the perceptions of Shahryar. These
contemporary artists, through their artistic creations, are affecting the perceptions of both local audiences and those outside
Muslim cultures (Ameri 13).

The Indonesian feminist writer Helvy Tiana Rosa claims that the feminist writings about Islam reflect two important thematic
lines, namely their love of God and the struggles of the oppressed. Rosa sets their narratives within the domain of Islamic
literature because she believes it is indeed accommodative to such themes (Ameri 14). For Rosa, Islamic Literature is defined as
unlimited literature in which all writings are accommodated to the belief in God. Ameri describes Rosa’s point of view that it's
very simple. But such definitions should not limit us in our writings. Islamic literature is indeed liberating: It is how we can call
for goodness implicitly and explicitly within the framework of aesthetics. (...) Islam is universal and a blessing for the whole

universe and the concept I am following is that writing should enlighten its readers (Arimbi 101).
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In other words The Islamic feminist writers want their writings to function as a source of knowledge about the true spirit of Islam.
These ideas can be seen in the work of some women feminist writers like Abouzeid, the Moroccan writer, who argues in her
novels that female emancipation can co-exist harmoniously with Islam. Abouzeid blames female subordination on patriarchal
values instead of Islam (Segran 8).

Ameri also asserts that literature centered on religious themes has, for several centuries, been part of the canon of literary
traditions around the world, and English literature is no exception in this regard. A significant proportion of English literature
has been engaged with themes, subjects and symbols from Hellenistic religions and from Judaism and Christianity. The religion
of Islam, a minority in English-speaking countries, has enjoyed a great interest in recent years. Mohja Kahf (a great Syrian
novelist) argues that in post-colonial times, English becomes the official language in some of the colonized countries; hence, it
is natural for some Muslim writers from these countries to give their own accounts of Muslim issues and characters in the English
language.

Amin Malak, in his book, Muslim Narratives and the Discourse of English (2005), reports that Ahmed Ali's Twilight in Delhi,
published in 1940, was a major novel of this kind (19). He also says that Sultana's Dream (1905) by Rokeya Shakhawat Hossain,
should be given the credit for being the first fictional contribution by a Muslim to English literature about Muslim characters and
themes (30).

To sum up, these Islamic feminists aim at highlighting women's roles and status within their religious communities. Through
their writings, they deliberately link their religious, political, and gender identities so as to resist globalization, local nationalisms,
Islamization, and the patriarchal system that pervades them all (Cooke 60). Moreover Islamic feminist discourse tries to construct
a new and egalitarian understanding of religion in order to change old mind-sets and cultural practices that purport to Islam
(Bardan 250).

Hence, Muslim women writers tackle issues which are related to Muslim women. Through their works they try to portray how
women confront the problems they are consistently forced to face. They convey through their writings new interpretations of
Islamic values and concepts through a feminist perspective. They also show the struggle of women characters in the novels in a

bid to come out of their problems.

6. Rationale for the chosen writers

As far as the selected writers are concerned, many studies have already examined and expounded the characteristics of Islamic
feminism. Yet no studies have attempted to place the anti- and pro-Islamic feminist writers vis-a-vis. The selected works
“challenge” and impugn the contradicting attitudes and misconceptions of the anti-Islamic feminists as well as try to produce a
new space for understanding the issues of Muslim women in the light of Islamic conceptions to destabilize the allegations of
anti-feminist writers. Therefore, the present research is an attempt to place the anti and the pro-Islamic feminist writers vis-a-vis.
The four chosen writers, Ayan Hirsi Ali, and Taslima Nasrin, Randa Abdel-Fattah, Leila Aboulela, represent two contradicting
camps of Islamic feminism. They also represent different Muslim countries: Egypt, Bangladesh, Indonesia, Somalia, and the
Sudan. They have contributed to Islamic feminism by using their creative writings as a vehicle to express their ideas and opinions
about Islam and women. These writings have had a great influence on their readers and the feminist movement as a whole and
on Islamic feminism in particular.

Taslima Nasrin and Ayan Hirsi Ali represent the anti-Islamic feminism camp. Taslima was born in Bangladesh to a Muslim
family but was brought up in a secular environment. She got her degree in Medicine and worked in hospitals. She started writing

in magazines in 1980s and 1990s. She criticized Islamic oppression of women. She received some awards for her works and her
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novels and books were translated and published in many Indian and European languages. She published her novel Lajja in 1993-
She claims that religion drivers people to madness, at which point they do not hesitate to abandon even basic humanity: Lajja
means shame.

As for Ayan Hirsi Ali, she is a native of Somalia and was a member of the parliament of the Netherlands until 2006. She is the
author of Infidel (2006).She has come to be widely regarded as the most influential spokesperson for Muslim women worldwide
(Hussien I). Her novel, Infidel, is an autobiography of Hirsi Ali. She states that Muslim women are oppressed became Islam is
like a mental cage. “At first, when you open the door, the caged bird stays inside: it is frightened. It has internalized its
imprisonment. It takes time for the bird to escape, even after someone else has opened the doors to the cage” (Ali 286).

The clash between Islam and the Enlightenment remains her focus. She regards Islam as the main reason for women's oppression
and backwardness. She calls for adopting the values of the west.

In contrast, Randa Abdel Fattah and Leila Aboulela represent the other camp which uses Muslim feminism as a tool to confront
and disperses the adopted concepts and conception of anti-Islamic feminism.

The first Islamic feminist writer is Randa Abdel Fattah. A Muslim of Palestinian and Egyptian parentage, Abdel Fattah was
born in Sydney, Australia in 1979. She wrote Does My Head look Big in This? (2005), Ten Things I Hate about Me (2006),
Where the Streets Had a Name (2008) Noah (2010), and No Sex in the City (2015) (Wikipedia) In her novel Does My Head Look
Big in This? she wants to denude the common misconceptions about Muslims and allow the readers to enter the world of average
Muslim women and see Beyond the headlines and stereotypes--to realize that Muslim women are experiencing the same dramas
and challenges of life as their non-Muslim peers (www.randaabdelfattah.com).

The second proponent of Islamic feminism is Leila Aboulela. She is a Sudanese-born writer whose work, written in English, has
received critical acclaim and a high profile for its distinctive exploration of identity migration and Islamic spirituality. She
highlights the challenges facing Muslims and portrays characters who struggle to make choices based on Muslim ethos. In her
novel The Kindness of Enemies (2015) she tackles the themes of identity, jihad and Sufism.

To sum up, the works of these writers suggest the compatibility of Muslim women's being modern, progressive and free while
at the same time cherishing their religion and religious identity. In other words, they explore the possibility of being at once a

true believer in Islam and a critic of specific views about Islam (Tuppurainien 198).

Section 1

Islamic Feminism:

1-1 Positive image of Muslim Woman (The pro camp)

1-2 Negative image of Muslim Woman (The anti-camp)

This section will provide the theoretical background information needed. It will be divided into two sections. The first section
will expound the concepts of Islamic Feminism. The second section will elaborate the different attitudes towards the term of
Islamic Feminism. In other words, it will examine the contradictory points of view between the pro- and the anti-Islamic Feminist
term, situating the selected writers each in her context.

Section 2

This section will centre on the two anti-Islamic feminist novels. First, Bangladeshi writer Nisrin Taslima’s novel Lajja gives a
negative image of the Muslim woman in a big Islamic fundamentalist country in the Islamic world. She portrays a true image of

the suffering women endure in a male-dominated society where customs and traditions play a massive role in forming women's
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beliefs. Second, Ayan Hirsi Ali's The Infidel also conveys a negative image of a Muslim woman. In it, Ali criticizes the tyranny
of the Islamic patriarchal norms that are imposed on Muslim woman.

Section 3

This section will concentrate on Randa Abdel-Fattah's Does My Head Look Big in This? This analysis will render Abdel-Fattah
as a positive supporter of Islamic feminism. Abdel-Fattah in this novel tries to debunk the common misconceptions about
Muslims and, thus, allows readers to enter the world of the average Muslim teenage girl and see past the headlines and stereotypes
to realize that she experiences the same dramas and challenges of adolescence as her non-Muslim peers. “It is the first time to
see the Muslim females appear as heroines. They were as escapees of the Taliban, victims of an honor killing, or subjects of the
Saudi royalty! I wrote Does My Head Look Big In This? Because I want to fill that gap” (Abd el-Fattah 5).

Section 4

This section will tackle Leila Aboulela's The Kindness of Enemies (2015). The novel implies that the writer translates Islam into
a properly felt system of beliefs. It tries to convey the correct meaning of some thorny issues in Islam like the concept of jihad
and Sufism. She also shows the impact of Islamophobia on Muslims who live in the west. Aboulela conveys a positive image of
a Muslim woman who is aware of her Islamic identity.

Section 5

This concluding section will include the findings of the research. These findings will show that Islamic Feminism is a
controversial term and has two camps, a pro-camp and an anti-one. The dissertation will try to show the need for more Muslim

women writings to impugn the adopted attitudes and claimed allegation against Islamic feminism.

Sample analysis:

Nisrin Taslima's novel Lajja and Ayan Hirsi Ali's Infidel represent the anti-Islamic feminist wittings. The two novels covey that
Islam and feminism cannot meet together because is an oxymoron. For example, Infidel portrays Hirsi Ali's relationship with
Islam when she was a devout Muslim as a young girl, and goes to portray the time when she felt disappointed with Islam. She
advocates the rights of Muslim women oppressed under Islam. She not only blames Islam for the oppression of women but
directly criticizes the tenets of Islam and the prophet Mohammad himself. She describes the life of a Muslim girl who feels
oppressed in a Muslim culture, so she finally rebels against her religion and culture, escapes to the west, finding freedom and
happiness there. In her novel Ali demonizes everything that is indigenous and valorizes everything that is Western. Her main
argument about Islam is that 'In Islam, you are Allah's slave. You behave well because you fear Allah'(Hirsi, 281), and love and
affection are absent from the religious life and experiences she describes. She claims that the relationship of the adherents of
other religions such as Christianity with God is about' dialogue and love' while in Islam this relationship is about 'fear and
submission'(Hirsi, 215).

On the other extreme, "The Kindness of Enemies" by Leila Abouela tackles themes of identity, jihad, and Sufism from Islamic
perspective. She criticizes the racist treatment of the West to everyone who is Arab and Muslim. The novel goes through two
parallel narratives, one set in contemporary Scotland and Sudan, the other in nineteenth century Imperial Russia and Caucasus.
She is proud of her history and Muslim heritage. She also shows the falseness and the wrong image of Muslims in the Western
media and the negative consequences of Islamophopia on Muslim people in the West. She tries to covey new correct concepts
of Islam like jihad and Sufism.

In the same track, An Australian-born-Muslim-Palestinian-Egyptian, Randa Abdel-Fattah based her first novel, Does My Head

Look Big in This? on her own experiences. The story is about an Australian Muslim teenage girl who decides to wear the hijab,
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or headscarf, full time and the cultural ramifications that follow. Randa, herself, was a teen when she decided to wear the hijab
full-time. "I wrote Does My Head Look Big in This? because I wanted to allow readers to step into the world of an average
Muslim teenage girl born in the West," says Randa. "I wanted to allow readers to identify with her experiences and journey, and
realize she is not a walking headline or stereotype (Abdel-Fattah.Website). The main character Sixteen-year-old Amal makes the
decision to start wearing the hijab full- time and everyone has a reaction. Her parents, her teachers, her friends, people on the
street. But she stands by her decision to embrace her faith and all that it is, even if it does make her a little different from everyone
else. The dissertation shows the representations of Muslim women from two contradicting point of views through some selected

novels.
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Prophet’s Biography] (2021) by Muhammad Enani appeared in the “Arabic Literature and

Prophet Muhammad’s (PBUH) biography in a translation in which he attempted to reveal

aspects of Hussein’s modernity in both style and handling of religious subject matter. The
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The paper focuses on Enani’s effort to complement earlier Orientalist approaches in the

highly valued as it is exerted by a well-established professor of translation studies and a
practising translator. Furthermore, Enani’s Arabo-Islamic identity and his profound
knowledge of both Arabic and English enabled him to produce an equivalent translation

of the original text.
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As a couple of years ago I embarked on translating [Hussein’s] brief historical narrative, The Fulfilled Promise, I had a mixed
vision of hard work and pleasure in doing justice to the style of the great man. It was in fact more delightful than difficult as I
went through the narrative, which had the rare advantage of having a sustained mood -that is a tone neither strident nor flagging,

which is the sign of a classical style according to the classics specialist F.L. Lucas. (8)
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The Comparative Tone: Essays in Comparative Literature with Special Reference to English Studies in Egypt, Translation and Culture. GEBO,
1995.

On Translating Arabic: A Cultural Approach. GEBO, 2000.

On Translating Style into Arabic and into English. Anglo-Egyptian Bookshop. 2019.
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Abdul-Muttalib joined the circle of men gathered for conversations in the early hours of the evening. He heard the strange tales
told by travelling merchants about various places; one spoke of the magnificent sights of the city of Busra, another about al-

Khawarnaq and al-Sudair, a third about Ghomdan. (28)
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“O morning! Come apace! Take a pity on this lost soul! Bring your bright and gleaming whip, with which to disperse such
incarnate figures! Scatter these tumultuous shades that surround me.” Abdul-Muttalib spends a long, tedious night, and as soon
as the sun has clothed the tenements and deserts of Mecca, with its pure and taintless light, he rushes to the mosque, wherein to
report what transpired to the priest. (29)
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By printing translations in English of some of the most eminent Arabic writers and thinkers, [Cairo University Press] hopes to...

give the literary text, meticulously rendered; to introduce intellectual works in modern, accessible idiom; and to provide
introductions and commentaries on each work published. (3) (italics mine)
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His father and brother should like nothing better than to be bonded by marriage to the Great Khath’am! This should ensure safety

for their caravans from the devils of Khath’am and the devils of Murad, as well as the other clans which interrupt most journey
to Yemen.” (57) (italics mine)
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Here is some of al-Ta’if zabeeb [sic.][raisin drink], thou pearl of Quraysh!”
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Husssein, Taha. Trans. M.M. Enani. The Fulfilled Promise. GEBO, 2016.
. Trans. M.M. Enani. The Shaykh’s Marriage Proposal. 2019.
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