
Discussion 

Yuswadi Saliya 
Aziz Esmail has brought forward certain requirements that warrant 

our attention: our terminology has to be sharpened; opposing 
concepts need to be critically examined; and we must look at culture 
as a mediating force. Mohammad al-Asad, on the other hand, has 
mentioned an important subject which has not been addressed yet 
and that is the concept of acceptance; he has also contested Dr. 
Serageldin's categories of mosque design. I hope we can tackle these 
issues in our discussions. 

Ismail Serageldin 
Since the initial purpose of my presentation was to raise the issues 

that should be addressed by this conference, it is therefore not my 
intention to provide specific answers. But I believe that in the 
preceding comments a number of issues have arisen that I would 
like to underline, as I believe they deserve our attention now in 
this group even though some of the other issues will be taken up later. 

I would like to start first with the notion of social context, and 
I agree with Aziz Esmail's views of culture as a mediating concept, 
with the idea that there is indeed a deep structure in society that 
one has to come to grips with. It is absolutely essential that we 
do not fall into the trap of looking at architecture out of the societal 
context in which it exists. If we do that, then we will fall into a 
sterile debate about forms; we will lose sight of the social reality 
that this architecture is supposed to address. And part of the social 
reality of Muslim societies today is the pervasive poverty that I 
mentioned, the constant barrage of external stimuli, and the lack 
of an adequate set of symbols that enables the contemporary society 
to articulate a response that is integrated, in the sense that it has 
a certain coherence between the spiritual and the temporal, in the 
sense that it has the capacity to incorporate the new, without locking 
itself into simply forever replicating particular elements of the past. 
And I think we have among the people present at this seminar a 
number of very distinguished architects who have done just that. 
Each of them, in his own way, in his own work, has managed to 
take these elements of the past, reinterpret them, while keeping in 
mind societal reality and cultural continuity. And that requires, as 
Aziz Esmail pointed out, a certain appreciation of history and 
historical continuity and a recognition that part of that historical 
continuity in Muslim societies, in words that Professor Arkoun has 
told us many times before, was a historical rupture in the development 
of intellectual thought. How to overcome that rupture is part of 
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an understanding of history. Both the societal context and the 
historical context together are manifested in the changing function 
of the mosque. If we allow ourselves to look at mosques exclusively 
as places of prayer, exclusively as a manifestation of a series of 
manipulated symbols that utilize religion as a legitimatizing force, 
or religion as a vital force, we would lose sight of the need to embed 
these structures into a social function - one that does not accept 
a divorce between the spiritual and the temporal, does not accept 
a divorce between the different functions of community and the 
sense of community, which history teaches us was one of the functions 
that existed in the past. So that's a point that I believe the discussions 
should focus on. 

The second point is that we should not dwell exclusively on the 
mosque. The seminar was arranged so that although we might 
recognize the tremendously powerful architectural symbolism of the 
mosque, we should not allow that idea to so dominate the discussions 
that we lose sight of the articulation of space, the nature of the 
development of the urban pattern that exists in Muslim societies, 
and what they mean in terms of how that symbolism resonates in 
today's contemporary society. So while we should not accept that 
the mosque on one level becomes merely a prayer hall by losing 
its social functions, we should also not lose sight of the fact that 
important as it is, there are many other manifestations that have 
to be brought into our discussions or else we will have missed the 
notion of social context. 

The last point I will make is to take up one of the arguments 
that my colleague Mohammad al-Asad has put forward. I do not 
think that it is fair to assume that there are architects who do not 
take the past as a point of reference. Architects do not work in 
a vacuum; they work with a community, with a client, with a code, 
with a particular site that has a meaning, and hence they are obligated 
to understand the sites and work with them. The manner of 
interpreting the elements of the past is what is at stake, and hence 
I think that, as I have said at the beginning, we should avoid the 
simple dichotomy of modern and traditional, we should avoid the 
simple dichotomies of a variety of such dualisms, and we should 
also avoid the notion of saying that we are either working with the 
past as a term of reference or avoiding it. But there is a willingness 
to be bold enough to say every society and every generation has 
a right to make a contribution that speaks to its own reality. And 
architects as artists, as members of that mediating function, which 
Aziz Esmail was talking about, have a role to play so that the 
architecture produced is one that reflects the evolving and changing 
reality of the contemporary society and, by its very presence, helps 
solve and affect that contemporary reality. So these are the three 
points that I believe we need to focus on perhaps more than the 
others at this stage of the discussion, as others will be taken up 
in the various sessions designed for that purpose. 



Introduction 

Achmad Noe'man 
I would like to ask whether it is necessary to try to use the past 

as a source of inspiration for Islamic architecture or whether it would 
be better to try to start from the principles and teachings of Islam 
by using the Quran and the Hadith. If I had to design a mosque 
or any building, certain ayahs and sayings would be my source of 
inspiration. A guiding Quranic verse for architects would be: "And 
God does not like to spend freely, for those who are spendthrift 
are the brothers of the devil" , and an important saying of the Prophet 
should be taken into consideration: "The important thing is not 
the mosque, but the quality of the prayer itself." Also of importance 
is the content of two Quranic texts: Tawbah (Chapter 9, verse 108) 
and Talaq (Chapter 63, verse 3). 

Mohammed Arkoun 
It is very interesting to consider whether it is possible today to 

start, as you suggest, from the Quran and the Hadith itself. Going 
back directly to the Quran regarding Islamic faith is obviously good 
and recommended, but is it possible today, given the cultural and 
intellectual context in which architects have to design and to build? 
Of course it would be a very good exercise for us here to discuss 
all the problems related to the position of the architect working 
in a society in which many people want, as you do, to go back 
directly to the Quran. This is a debate that takes place in societies, 
so it cannot just be dismissed. We have to go through it, but this 
discussion will raise many questions which we are not able for the 
moment to consider in our reading of the Quran itself. Are we going 
to read it according to the commentators of the Middle Ages or 
are we going to read it according to the intellectual and scientific 
linguistic anthropological context? Your question is very relevant 
to what we want to do with the Aga Khan Award for Architecture; 
this kind of approach and these kinds of new reflections are coexisting 
attitudes in our societies. 

Kemas Madani 
I would like to address the issue of the changing function of the 

mosque in contemporary societies. Ever since the time of the Prophet, 
a mosque has always had several functions. It is not solely designated 
as a place of prayer, but it has also many social uses, such as education 
and the spreading of the teachings of the Prophet. The Prophet 
gave examples of this, as for instance in the case of the Nabaur 
Mosque, where he said in a Hadith: "There is no praying for the 
neighbour other than in the mosque." The fact that one receives 
a greater favour when one prays in the mosque is indicative enough 
that the mosque has a social function. 
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During colonial times, many colonialists in Islamic countries 
endeavoured to abolish the various functions of mosques, making 
them places only for praying. It is therefore our task today to return 
to or reawaken those other useful functions. We must indeed 
acknowledge that today the architectural finishings of mosques have 
become more complicated than in traditional mosques of former 
times. This is due to the fact that in this modern time, when the 
world is rushing towards globalism, Muslims face more complicated 
and diverse challenges. 

There are two types of mosques today: mosques as elements of 
an environment (in shopping centres, hotels, campuses, etc.) and 
mosques as places for social activities and as places for worship 
(such as those in housing environments). In my opinion, the issue 
we have to address is not the changing function of mosques in 
contemporary societies but rather, the changing Muslim society, from 
a traditional to a modern society. 

Designing a mosque for a traditional society should be different 
from designing a mosque for a modern society. However, the 
mosques should have the same functions. 

Ismail Serageldin 
I think Mr. Madani's question is very valid, and I do believe that 

this is part of what we, both myself and the two commentators, 
tried to bring to the fore. In a changing society, in a contemporary 
society, architects have a role to play, and part of dealing with that 
role is either to accept or to create new structures, which in turn 
not only reflect society but also help shape it. The point that I think 
Mr. Madani has also underlined is very pertinent, that the presence 
of mosques or zawiyas in a variety of structures obviously creates 
the context that makes them into a single-purpose unit of a larger 
structure or complex. But that is something that should be studied 
by architects on a case-by-case basis. 

What we are talking about really is more the societal function 
of the mosque, as the mode of community, as a link between the 
notion of an identity that revolves around a Muslim function and 
merely the ritualistic manifestation of congregational prayer. This 
is the element that has been lost somewhere. If on the campus of 
a university, for example, we see centres of university life such as 
a student union or a meeting-place on one side of the campus, and 
the mosque on the other side, then clearly the break becomes more 
profound. If, on the other hand, structures are part of an overall 
composite and the language is symbolically and architecturally 
expressed in such a way that the entire complex revolves around 
a vision of articulation of space, of identification of elements, then 
the fact that this specific part allocated to the mosque structure 
exclusively is less complex an issue. We find these manifestations 
very apparent in Muslim communities abroad, or Muslim 
communities living in a society as a minority. 
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It is very rare, and I would stand corrected by Professor Haider, 
that one would find a mosque structure created by a Muslim 
community abroad, exclusively designed or used as a prayer space. 
Almost invariably it is tied to a variety of other communal activities 
because the Muslim community is trying to define its identity and 
its cultural context within a larger and different society. As such, 
it seeks an architectural expression, even if using a very different 
and modernistic language, that allows a linkage. An example in point 
is the Bosnian Yugoslav mosque, where the congregational prayer 
complex is linked to a wing that is used for a variety of other 
communal activities and serves as an active community centre. I 
do not think one should be literalist and say that people have to 
undertake all these activities, as they did in the time of the Prophet, 
by sitting around in the open space of the mosque. But the question 
is whether the architects today are perpetuating a divorce between 
a societal function and a ritualistic expression of religion, an almost 
augustinian function to use a word that His Highness has used on 
an earlier occasion, or whether architects are indeed struggling with 
this changing societal reality to enable themselves, by the work that 
they do, not just to reflect the deep structures of that society but 
to help shape it. And that is what good architecture is about, and 
indeed it helps us to underline the fact that we should not be talking 
exclusively about mosque architecture but about other types of 
buildings as well and the links to other spaces. 

Aziz Esmail 
I have one general comment. I think it would be helpful if we 

did not just talk about the functions of a mosque, but went beyond 
that. A more important question is perhaps the following: does the 
mosque reflect the integrity of the community? I believe that the 
community is a more important concept here than function. Now 
you mentioned, Ismail, the point that the community performs a 
Muslim function. What, however, is a Muslim function? I think 
there are two issues: one is the sheer importance of the community. 
Religious consciousness does not exist in a rarefied, abstract medium. 
It is an embodied consciousness, which means that it is reflected 
and sustained in social and cultural institutions, in the mediating 
forms of communal life. The second issue that arises then is: do 
forms of this kind (which could well be religious forms) express 
something more than themselves, or are they liable to become absolute 
in themselves? Are they a means to an end or an end in themselves? 
For, if religious institutions and religious ideas or doctrines express 
or reflect spiritual perspectives, then that is a very different situation 
from one in which those institutions become absolute objects in 
themselves. These are some of the fundamental issues that affect 
human culture as a whole, and henet need to be discussed in the 
context of this seminar. 
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Jale Erzen 
I would like to offer two concepts which might help clarify certain 

questions: one is the concept of process and the other, of aesthetic 
experience. They relate to two ideas that Dr. Serageldin talked about: 
code and spiritualism. 

We can think of codes as having direct and specified relations 
between meaning and form fixed at a certain time and space. But 
this way of thinking, I believe, has been behind most mediocre 
architecture in the Islamic world, as by trying to create a very fixed 
relationship it turns it into a sign which forgets the idea of process 
in the environment, through history, culture, and the like. 

The other thing that I would like to introduce is the idea of the 
aesthetic experience. Without doubt, all religious architecture is 
concerned with the spiritual. But art attains the spiritual through 
the aesthetic. To avoid getting lost in metaphysical concepts, I propose 
the use of "aesthetic experience" in place of the "spiritual". This 
is directly related to the physical and experimental domains of 
architecture. All successful examples of mosques have achieved 
spiritualism through a direct address to the senses, articulating their 
material sources of perception, with colour, light, sound, and tactility. 
The mosque had to be the realm of the highest aesthetic order. The 
relation of this aesthetic order to Islamic spiritualism had to do 
with an aesthetic sensibility peculiar to a kind of life and value system. 
Whether such a particular aesthetic sensibility is still alive today, 
in Islamic countries, is questionable. Therefore, the claim of the 
survival of a "deep structure" conditioning aesthetic choices in 
architectural expressions in Islam seems to me to disregard the 
question of historical and artistic processes. 

Dogan Kuban 
I would like to underline some general problems concerning the 

main topics of the seminar. Concerning history, there are for our 
purposes two stages in the history of "Islamic culture": one is the 
conquering, dominating, self-sufficient Islam of the medieval and 
post-medieval period (up to the seventeenth century); the second, 
is the modern, the contemporary, which is, despite the existence 
of sovereign states, culturally, scientifically, economically, and 
politically dominated. 

Like all other societies, Muslims adore cars and televisions. The 
relationship between a genuine (whatever is a genuine) Muslim culture 
and a Toyota or a Mercedes or a Sony is nil. For contemporary 
Islam there is no definable relationship between the artifacts used, 
the environment created, and the Muslim culture. There are no longer 
Damascene swords made of local steel. So if the world of form 
is so unspecific, what is specific today for Islam is the usage, i.e., 
the modes and the modalities of use. If we could return to a time 
when in certain areas pre-industrial modes of living survived, we 
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could find there undisturbed some historical forms which are 
chronologically related to a Muslim context. This shows that when 
we speak of Islam it is history, and our frame of reference in all 
discussions is essentially historical, as there is no Muslim form per 
se without historical reference. 

Let us look at culture and artistic form. Islam as faith is a total 
phenomenon and theoretically must stay pure, as it comes from 
the Quran and the Hadith. But in Islam as a culture, religion is 
only a component which determines certain behaviour but does not 
determine everything. If Islam as a faith would determine the shape 
of a mosque, this would stay unchanged. But this is not the case, 
and from the beginning there have not been specific forms determined 
by religious injunctions. Architectural shapes must have been defined 
by extra-religious factors. The diversity of mosque forms is sufficient 
to prove this. They have been determined by a number of factors 
in which religion stipulated only the necessity of praying. What is 
demonstrated in architecture is, therefore, not faith but culture. The 
Istanbul Hilton or the Jakarta Hilton International are not the 
expressions of any faith, but only expressions of modern 
consumerism. Whatever is changeable in form cannot be produced 
by faith alone and what is related to faith is once and for all expressed 
in the Quran. 

In the Islamic way of living there is no model except for the belief 
in God. Since the beginning of Islam living habits have been decided 
by geographical, regional, and historical circumstances. Clothing, 
eating, living, building, and speaking have little or nothing to do 
with the belief system. In contemporary Islam similar differences 
exist in many parts of the world. The context of our discussions 
is necessarily historical; an Islamic expression in architecture is 
cultural and historicist. Without historical reference and symbolism 
there is no Muslim form or space per se. There is no universal Islamic 
form. Even the supposedly most Islamic of forms such as domes, 
minarets, and courtyards are shared with other cultures. Therefore 
all discussions should be in a regional historical context. A modern 
mosque imitating a Fatimid model has no relevance in Malaysia, 
except for historians and critics. A specific cultural area creates its 
own symbolic forms, and universality is a function of 
communications. 

The mosque as a dominant feature in the landscape of Muslim 
cities is an imperial symbol. Monumentality is not the expression 
of religion, but of political power. Otherwise, the mosque of the 
Prophet should be accepted as the most monumental. Monumentality 
therefore is a lost war; it should not necessarily be a religious 
component of mosque design. A huge minaret high as a skyscraper 
has less spiritual power than a smaller one. A high level of spirituality 
was present when Bilal called people to prayer from the top of the 
building. There was no minaret in the house of the Prophet. 
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Aziz Esmail's definition of culture as a mediating structure between 
the material life and spirituality is enormously relevant for our 
discussion. Indeed, this mediating structure should be reconstructed 
at each stage of history. 

Finally the role of the mosque in society is obviously not decided 
by architects but by the community, by politicians, and by politics, 
and today as a response to universal interaction, which challenges 
all beliefs. To cope with such a challenge a reinterpretation of history 
is necessary. 

Ali Shuaibi 
Mr. al-Asad has reduced Ismail Serageldin's classification to two 

groups and I would like to make them one. The danger of classifying 
architects into groups according to the forms of their designs -
those who refer to traditional architecture in their work and those 
who do not - is that it may imply that those who refer to history 
are backward, while those who do not are innovative. The argument 
I would like to present is that they really form one group and that 
none of them is truly inventing intentionally, in the sense of creating 
from nothing. A known fact in secular science, as well as in religious 
theory, is that only God creates from nothing. 

Designers of various disciplines always borrow from the past, 
whether ancient or recent, but vary in their approaches. In 
architecture some borrow models, like Hassan Fathy, while others 
borrow with transformations, or abstractions from nature or man
made forms, such as the tensile structures of Otto Frei. Others borrow 
processes, codes, or techniques, which is clearly apparent in the works 
of contemporary movements that broke away from classical orders 
in Europe, since they mostly fall into very small specific categories 
with distinctive similarities. 

Architectural criticism in this century has been encouraging the 
process of change of expressions away from conventions, even to 
the extreme unfortunately, in the same manner as in the fine arts. 
But the value of forms and expressions in architecture, apart from 
their symbolic values, is only in their implications on the environment, 
the well-being of society, and their cost. So the question is: could 
architectural criticism concentrate on the quality and implications 
that the change from the conventional is bringing into architecture? 
And are there parameters that could be established to guide that 
process? 

Mohammad al-Asad 
The whole issue of starting from a vacuum which Mr. Shuaibi 

and Dr. Serageldin mentioned is very much a correct one in that 
ignoring the past totally is like having amnesia. You can decide to 
ignore or reject the past, but it does not mean that it will not be 
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in your work unless you make the conscious decision of doing so. 
In fact, a very interesting example comes from Mies van der Rohe, 
who is probably considered one of the most nonhistorical or 
ahistorical of architects that the world has seen. If you look at the 
plan of his National Gallery in Berlin, you'll notice that it is almost 
a copy of the plan of the Dome of the Rock, and it seems to be 
somewhat intentional. So the idea of simply totally removing the 
past is not there, but still one can have the option of saying, "I 
want to ignore it, or I want to reject it", creating a rupture with 
it, to use Professor Arkoun's terminology. 

Another thing that I find very interesting in this debate is the 
whole isolation of the term "Islamic architecture". Can we use such 
a term, is there such a thing as Islamic architecture, or is it more 
accurate to say the architecture of the Islamic world? An interesting 
book that comes to my mind is Observing Islam by Clifford Geertz. 
It is very relevant in the context of Indonesia, since he takes the 
religious beliefs or the popular religion of various groups in Indonesia, 
and compares them with the popular beliefs of groups in Morocco, 
and then shows that the diversity of regionalism has produced a 
great deal of diversity in the way in which these two peoples have 
looked at religion. The same thing is also applicable to architecture. 
All we have to do is to put a traditional Indonesian building by 
the side of a traditional one from Morocco, and I think we will 
see that what is common between these two is almost nonexistent. 
I am sure this may be controversial and some may totally disagree, 
but I think we have to agree whether we want to accept the term 
"Islamic architecture" or if we want to use another. 

The issue of attempting to link the theology of a religion or the 
science of a culture with its architectural production is a very delicate 
issue, as we have to establish empirical data that connect the two. 
In that sense it is very interesting to look at the work of the art 
historian Panofsky, who has connected scholasticism - the 
philosophical movement of the medieval period around the twelfth 
or thirteenth century - with Gothic architecture. He has taken the 
writings of scholastic philosophers and of people who wrote about 
architecture, such as Abbott Sujet, and he has shown that there 
is a correlation and that we can connect, for instance, Christian 
theology of the twelfth and thirteenth centuries with Gothic 
architecture. We have not done such a thing in the Islamic world 
yet. We have not explored our scientific background, our historical 
background, our theological background, and then tried to create 
very clear links with architecture. Whenever we talk about the two, 
the empirical data are still lacking and the research is not complete. 

Aziz Esmail 
In regard to what Dr. Mohammad al-Asad just said about the 

difficulty of relating, say, philosophical or religious issues to 
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architecture, I entirely agree with him. In fact, my view is that you 
cannot directly ask of an architectural form what philosophical 
meanings it represents - what this minaret may mean, what this 
dome may mean, what it may symbolize. I do not think that is 
the way it can be done. I do not know Panofsky's work that you 
mentioned, but I doubt whether that is a very successful exercise 
because it can be a very mechanical one. I think the relation is 
somewhat more complex, and if we look at architecture as a total 
thing, as part of a society, as part of human usage, then we have 
a whole series of questions that are not just technical questions 
because we are dealing with man. When you deal with man, of course, 
there will be many issues and many dimensions: there is the economic 
dimension, there is sexuality, there is power, there is politics, but 
you will not be able to ignore the spiritual dimension either. And 
that is why I think that one of the problems of modern discourse 
is that while it tries to be very liberal, while it says that it is open 
to all aspects of human life, it in fact can become reductionist. It 
may say, for example, that the economic aspect is the root of all 
the other aspects, or the political one is the basis for everything 
else, while if one proceeds along humanistic lines, focusing on the 
whole field of culture, then we will have to take account of the 
multidimensionality of human experience. 

Hayat Salam 
As an architectural historian, I think that Professor Kuban touched 

on two issues that are extremely important and need further 
development. One is that of form and function in Islamic architecture; 
the other is the meaning within a regional area. We have to remember 
that traditionally, in Islam, specific functions did not have specific 
forms attached to them. Forms did not impose a function, and the 
function did not impose a form. It is only the use of a building 
that defined its function. I would like to illustrate this with two 
examples. In terms of regionalism, if we go to Seljuk Anatolia and 
look at a building - if we forget about the minarets and look at 
the exterior - we have a portal, we have a whole fa9ade, we know 
it is an "Islamic monument", we know it is Anatolia, we know 
it is the twelfth/thirteenth century, but we cannot tell whether it 
is a mosque, a madrasah, a hammam, a caravanserai, or a hospital. 
Also if we go to another region, to Iran, where a formal four-iwan 
plan was developed, typically Iranian, typical of a certain region, 
we see that this very same plan has been used for madrasahs, for 
mosques, and for caravanserais alike. So in Islamic architecture, 
traditionally we do not have forms imposing a meaning. It is the 
usage of a building that gives it its meaning. 

In the same fashion I think the modern State Mosque in Turkey 
shown by Ismail Serageldin is a perfect contemporary example. 
Without the minaret, we do not know the function of this building 
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from a distance. The glass mihrab and the water cascade recall 
shopping malls in the United States and have no Islamic resonance, 
yet the usage of the building is the only thing that makes it 
unquestionably a mosque. So there are no forms that necessarily 
attribute a function, and apart from the minaret, it is only the usage 
of a monument that gives its specific function. 

Kemas Madani 
Commenting on form and function in Islamic architecture, I would 

like to add that while it is true that there is no rule about the form 
of a building in Islam, there is one about function. According to 
the Hadith, a building can destroy or cause harm to the owner except 
if the building is useful. I take it to mean that in Islam buildings 
must be functional. 

Akhmad Fanani 
The spiritual experience of an Islamic individual or a community 

influences its perception of architecture, especially in relation to 
the functions attached to the built works. 

By observing pesantren (religious school) communities in 
Indonesia, it becomes apparent that the occupants of a space can 
change the function of that space. The pesantren communities have 
learned to live a totally Islamic way of life in a limited space, in 
a limited environment, and with limited architectural expressions. 
The community has a sufficient level of understanding of Islamic 
teachings, and it appreciates and uses architectural facilities without 
being bound by predefined functions assigned to those facilities. 
The mosque, for instance, is not only used for prayer but also for 
discussions and meetings, as a multipurpose area. The same applies 
to the living quarters in that a room can change functions and be 
used alternatively for sleeping, studying, exercising. This is to say 
that the rooms in a pesantren are never tied to specific functions. 

My question is, therefore, the following: for people with a certain 
level of spiritual experience, is it necessary to attribute functions 
to rooms? Taking the essence of Islam, one is bound only to Allah 
and not to the function of a space, which can be changed at will. 

Mohammad Danisworo 
I have the impression from this seminar that we Muslims are afraid 

that we are losing our identity in architectural expressions and that 
we are frantically looking for ways to save it. I wonder, was there 
one Islamic architecture in the first place? Is there such a thing as 
Islamic architecture? So what are we trying to save? 

Islamic architecture here in Indonesia, as understood by the general 
public, consists of buildings which have images of Middle Eastern 
styles such as arches, domes, minarets, ornamental features, and 
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inscriptions. I think we should not look at architecture merely as 
a physical artifact, but, rather, as a socio-cultural artifact, and socio
cultural aspects cannot be generalized, since they differ from country 
to country and from region to region. I admit, though, that some 
aspects are becoming more and more globalized owing to 
technological advances. 

Trying to impose the meaning of Islam by imposing or borrowing 
images from Middle Eastern countries will only produce a pseudo
Islam in architecture. It is the meaning behind an expression that 
is important and not the resulting form. Form can be anything; 
it depends on tastes or the ways the designer interprets the teachings 
of Islam. Therefore, let the relationships between the meaning of 
Islam and its visual/physical expression be determined by socio
cultural forces of the region, allowing for a rich variety of Islamic 
architecture that will reflect the Islamic values which are understood 
and accepted by the people who build and use this architecture. 

Abdelhalim I. Abdelhalim 
Dr. Serageldin has appropriately chosen a linguistic or semantic 

approach to review the problem of expressions of Islam in 
contemporary conditions. I commend the approach, but I want to 
restate the problem itself to go a bit beyond the relationship between 
Muslim society and its environment and the role of expressions, 
as we need to develop an understanding so that we can act to remedy 
the problem. My comments will address that operational aspect of 
expression and therefore relate to the theoretical side of the 
presentation. 

First I would like to respond to the idea that Islamic architecture 
was made through a code and/or through a language, and that Dr. 
Serageldin was searching to identify some aspects of that code to 
point to the breaking of that code in order to help us see our way 
out of the problem. I want to reflect on Islam itself as a code-setting, 
or as a force that is capable of establishing a code for society. I 
believe that in this regard we need to recognize that Islam has done 
that, not simply through the power of faith, but rather through 
the power of the mind - the creative intellectual power of Muslims 
who are deeply soaked in the faith. For instance, if it were not for 
the great mathematician al-Khawarismi, the teachings of the shari 'a 
(code of religious laws), with regard to the heritage, would not have 
become a code. Something very similar also happened in the case 
of architecture, and here again if it were not for al-Khawarismi and 
his invention of a way of thinking of quantities in the material world, 
and the work of other geometricians, the interaction that took place 
between faith and the environment could not have happened. 

Then the code-setting is an operation, is a process which has its 
roots in the revealed message of the Quran, and in the creative power 
of the human mind interacting with that revelation through logic. 
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Now, this abstract product of the mind, whether it is logic or 
geometry, was not operating in a vacuum. Great masters operated 
in a context of teaching and societal contacts that spread all the 
way down to a mode of production. This human level that exists 
between the revealed text, the revealed material, and the actual 
production is what I would think of as the community of building, 
and the culture of building. 

My second point has to do with the break or the rupture that 
took place. I think we need to clarify a number of issues. Pre
industrial architecture did have a break of that order; modernity 
goes all the way back to the beginning of history and we live today 
in a modern time that has its roots in history. I am not a historian, 
but I would just reflect on the fact that the rupture which took 
place with that code is rooted in my mind to the period of materialistic 
knowledge. In other words, in each period in which knowledge is 
articulated into a paradigm, and that paradigm is presented as a 
materialistic paradigm, the whole world can be understood in 
mechanistic terms and everything can be described in material terms. 
This paradigm has been extremely successful because actually it 
produced very organized sciences that were experimentally valid and 
therefore gained tremendous success. This idea has gone unchallenged 
for a very long period of time and now it is challengeable. It is 
not challengeable because it is Western, or non-Islamic, but it is 
challengeable on grounds of its own making. In other words, 
materialism was based on scientific discoveries that dealt with the 
world experimentally. But we are living now at a time when science, 
the institution on which the Western world is based, is itself in 
revision. The real challenge facing us today is whether we as Muslims 
or as architects can actually give expressions to our time, to the 
reality of the new physics and the new sciences. I think it is on 
this ground that the issue has to be defined, and I believe that it 
is possible. 

Yuswadi Saliya 
I would like to know whether your point on Islam as a code

setting applies to the individual level as well as to the communal 
level you talk about, since the mind as an intellectual power is usually 
considered individual? 

AbdelhaJim I. Abdelhalim 
The operation as a whole is social but the contributions are 

individual. 

Arif Hasan 
I would like to bring the discussion to a rather mundane level. 

For me the physical environment of the Islamic world is truly 
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reflective of the culture of the Islamic world today. Architecture 
cannot be divorced from contemporary culture, and it is more 
reflective of the manner in which social and economic changes take 
place than the process of change itself. This change has been ad 
hoc, it has been a convenience, it has taken place for specific needs, 
it has never been thought out, it has not been as a result of a plan, 
and therefore I think Professor Kuban's division between a 
dominating Islam and a dominated Islam is very relevant. We have 
really the emergence of two parallel cultures and most of us belong 
to both, and we move from one to another with ease. Working with 
rural and urban low-income settlements over the past decade and 
a half, I have found that enormous changes have taken place in 
these societies; yet this change has not been related to religion, to 
belief, or even to a reinterpretation of history in any way. I find 
two things in these societies that stop this interchange or this 
reinterpretation of history: one is the firm belief that Islam is the 
best and finest manner in which society can be organized; the other 
is that it is under attack. If we take these two things, this belief 
in Islam's superiority and this paranoia, then we get a very strong 
case of schizophrenia. And I feel that unless this is overcome, we 
cannot relate these changes to our history, and without this, I do 
not think that we can develop the basis for even assessing our physical 
environment. 

Mohammed Arkoun 
Many words have been used: spirituality, materialism, aesthetics, 

power, religion, community, code. These are words and concepts 
that have to be worked out and reconsidered. 

Also there is a certain vocabulary that has not yet been used and 
which should be used. Historicity is one and we call it change. Ali 
Shuaibi has asked why should we consider change at all. We must 
consider change because we all live in historical societies. Human 
beings have historical dimensions, and historicity touches everything 
including religion, spirituality, and the Quran itself. Professor Kuban 
has mentioned that what is said in the Quran should be unchangeable. 
But the Quran itself is engaged in historicity and we find within 
it the principle of change. Certain revealed verses were replaced by 
more appropriate or better ones. 

There are also new tools, as Aziz Esmail has mentioned, that 
should be used in order to come out of the dualist framework of 
thinking that opposes spirituality to materialism, faith to rationality, 
change to tradition. We need to open another space of thinking 
to deal with these questions. 

Lastly, we must consider myth as opposed to history and 
historicity. Myth is the centre of human existence and the key to 
all our discussions, whether we are architects, philosophers, writers, 
or artists. When we deal with myth, we have also to deal with a 
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concept that does not exist in the English language and that is 
imaginaire. 

Ismail Serageldin 
I was given the initial assignment of raising questions and 

generating debate and I believe we have succeeded beyond our 
expectations. I would like, however, to make a few comments on 
method because we may go astray unless we put an end to the use 
of some notions that keep on appearing. One is whether we are 
talking about Islam or Muslim society, or Muslim culture, and the 
difference between the two. I think it is clear from the choice of 
the plural in the title of this seminar and from our arguments that 
we are talking about a multiplicity of manifestations. And when 
we refer to the architecture of Muslim societies, the fact that the 
societies are plural does not deny the fact they share the characteristics 
of being Muslim. So I would suggest that we stop raising that issue 
because it takes us in circles about this notion of whether it is uniquely 
Islam or not. But having said that, there is a difference between 
the two; there is still that common thread we need to understand. 
The Muslim culture generally has spread throughout the world very 
differently, for example, from the way the Roman culture did. 
Romans went around building Roman castrums in the sands of Libya 
or in the snows of Britain in an almost identical fashion - as if 
somebody had taken a rubber stamp and had gone all over the 
landscape dotting it with identical structures, with the same orders, 
the same columns, with the same designs everywhere. And that defines 
a Roman culture. And when we don't find this manifestation in 
Muslim culture then we ask whether there is really something to 
talk about because we have reduced our analytical tools to looking 
at the physical side. I would argue that what has happened is that 
Islam, as a system of belief, has affected and interacted with local 
existing cultures. When architects use patterns and superimpose them, 
you suddenly see moire patterns emerge. And some of the moire 
patterns may look different from the others, but yet they can be 
a result of imposing a common thread on a variety of underlining 
ones. What is required is to go beyond that limited methodology 
to a more profound methodology. Hence the discussion of the deep 
structure, of the culture of a society. 

I can describe the reality we live in in this room by taking a 
yardstick, which is a very useful tool, and by measuring the size, 
the length, the height and describing all the curves in this room. 
It is a description of the reality, but does not include the temperature 
or the humidity of the room. Neither of these would be captured 
by a yardstick. It does not mean that the yardstick is not accurate 
but that we need other tools; in this analogy it could be a thermometer 
and a barometer. So we need to complement and go beyond the 
appearance of buildings. In the case of Muslim society, in fact part 

45 



Expressions oj Islam in Buildings 

46 

of the genius if you will of Islam is that it allows people to build 
in a way that is suited to their environment so that it can fit in 
the dense tropical jungle, as well as in the arid deserts or the cool 
mountains of the North. I think that trying to limit these 
manifestations is not an adequate method. 

The second point of methodology is the one Dr. Abdelhalim raised 
about sciences, and what sciences are doing to challenge the paradigm. 
The challenge of the paradigm started a long time ago. The theory 
of relativity was put forth in 1905 and quantum mechanics came 
shortly thereafter. But the real challenge to us today is the societal 
challenge that is posed by contemporary science. It brings forth the 
notion again of deep structure in terms of value, ethics, and culture 
that govern how a society behaves. In the lifetime of our children, 
but I suspect also in our lifetime, people in this room will see science 
having the capacity to engineer human beings, a la Brave New World, 
some happy to be only workers and some (a smaller group of people) 
happy to be intellectuals. That is the way science and technology 
are advancing today. But not everything that is technologically 
possible is desirable, and it is here that the choices of how a society 
decides to express itself, to organize itself, to make important choices 
of what it will and what it will not do, raise some profound questions, 
questions that in fact manifest themselves in myriad ways that we 
do not know and that touch upon architecture. Today medical science 
has extended the boundary between life and death to the point where 
something that used to be clear-cut is no longer so. And as a result, 
we have developed entire structures in hospitals, special wards that 
deal with the terminally ill. How to house the very complex machinery 
is a problem for architects and it involves also trade-offs between 
such structures and the very simple structures our friends talked 
about. These kinds of changes that are occurring have to be guided 
by ethics, and the societal issues that are posed there. Architecture 
cannot be divorced from that cultural reality. Architecture is a 
reflection of a society's aspirations and is as much a mirror to that 
reality as it is to what it does, and that brings me to the third and 
last point I wish to make about methodology and that is the question 
of code. 

Professor Jale Erzen asked whether a code changes. The answer 
is certainly yes. It changes because it is not something that is fixed 
by the giver of the code, like the artist or creator; it is in fact 
something that is contributed to by the user, by the person who 
reacts to that activity. Then again, Professor Aziz Esmail raised 
examples of Shakespeare, for instance, and the multiple readings 
of Hamlet. Shakespeare wrote Hamlet, but it has been read in 
multiple ways by different generations and by different cultures and 
by different societies because each of them has the right to reinterpret 
the work. Through that reinterpretation they contribute to the 
creation of a code. In many old-fashioned traditional societies, in 
the primitive sense that is defined by anthropologists in tribal studies, 
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these codes have been developed over longer periods of time, and 
because the pace of change in these societies is not as rapid as it 
is today, they tended to be seen as being fixed but this is not true. 
There are always interactions between, for example, the artist creating 
African masks and the users of these masks who understand how 
they are used in rituals and how they are adapted in societal 
transformation. So codes do change, and users have a primary 
participation in the shaping of that function and how the codes 
are read in society. I think that on these points of methodology 
I abide by the compelling advice given by my friend Mohammed 
Arkoun: help tomorrow's expectations. But I think we should also 
hope that we can deal with one additional point, the role of women. 
I notice that a number of speakers when referring to architects have 
always said "he". I would like to remind people that it is both 
"he" and "she". I hope in the coming session we shall be able 
to discuss this additional point because it is a good example of 
changing stereotypes and perceptions of changing and unchanging 
aspects. 
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Darrundono 
I have one question for Professor Arkoun: can we create 

contemporary expressions of Islam without understanding the Quran 
and the Hadith? 

I would like to share with you my own experience: two or three 
weeks ago I was asked by a journalist for my opinion as an architect 
about housing for Muslims. I was shocked because I realized how 
little I knew about the spirit of Islam in terms of how to design 
a house. If I remember correctly, to Westerners "my house is my 
fortress" but to Muslims "my house is my heaven". And according 
to the Holy Quran, if I am not mistaken, heaven is described as 
a place where clear and clean water runs and where trees bear fruit. 
My interpretation, therefore, would be that a Muslim house must 
have good sanitation and water supply, with trees and gardens so 
there will be enough oxygen for the inhabitants. 

I think as Mr. Soetjipto mentioned, Islam is the most modern 
religion. So if we abide by the Quran and the Hadith, I think we 
will automatically produce contemporary or modern expressions of 
Islam. 

In another experience three or four years ago, I was asked to 
build apartments for the poor. Debate between the policy-makers 
and myself was vigorous because they wanted to have communal 
baths and I insisted that it was not the Muslim way. I kept saying 
and I keep saying that the Muslim way is to have the room or the 
dwelling close to the bathroom because at least five times a day 
we have to do ablutions before prayer. So what I have been saying, 
as Professor Arkoun said, is a way of ijtihad. 

A last example concerns city planning. Many cities exhibit designs 
that show no reflection of the Islamic spirit. Exclusive residential 
areas, for instance, are against the Islamic spirit. A Hadith says: 
"Your faith is not perfect if you sleep with a full stomach while 
your neighbours keep awake with empty stomachs." 

I would think then that if we cannot find a code or ways to design 
good buildings, it is not the Quran and Hadith which are not 
complete, but, rather, we are limited in our ability of interpreting 
them properly and extracting what we need. I think the Quran is 
not only our source for codes but, more importantly, it is a manual 
of life and a reference for life. 

Mohammed Arkoun 
I prefer to answer these questions immediately, as I consider what 

has been said as very important. First, I would like to thank my 
friend Soetjipto Wirosardjono, who has read my paper so carefully. 
I was very anxious to hear a reaction from an Indonesian brother 
here because, as you said and you are absolutely right, I come from 
the Arab world. I belong to a society with links through the Arabic 
language and through the Mediterranean Sea. However, the fact 
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that we speak from this Arabic sphere does not mean (at least for 
me) that we consider a country like Indonesia on the periphery. 
On the contrary, I have immediately been impressed by the fact 
that I could see in Jakarta the Istiqlal Mosque facing the Roman 
Catholic Cathedral and realized that this society must be absolutely 
free and tolerant. Indonesians should come to Arab countries and 
teach them Islam as they had been taught Islam in the Middle Ages. 
With all sincerity and devotion to a modern Islam, I feel that we 
must learn from you. 

All contemporary Muslim societies - regardless of their language, 
culture, geographical location, and societies - as long as they claim 
to belong to Islam, should know what has happened historically 
during the formative and productive period of Islam, during the 
classical period of the seventh to the twelfth centuries. We are all 
equally dependent on this period. There is no Asia, no Arab world, 
no birth-place, no privilege; there are the same difficulties for all 
of us, as far as we claim to be Muslims, as far as we want to be 
Muslims. It is historically difficult to know what happened during 
this "classical Islam" when the great thinkers and commentators 
of the Quran and all those people who collected the Hadith lived. 

My contention is that we are equal in facing this question, equally 
ignorant - Arabs, as well as Indonesians, Pakistanis, wherever we 
are. This creates some tasks for all of us because if we want to 
discuss Islam and claim to produce a modern Islam, we have to 
know what classical Islam is about. Are we going to rely on Abu 
Hanifah, on Ibn Hanbal, on AI-Shafi'i, on Ja'far Sadeq, on all 
other founders of our schools of law and theology, or are we going 
to produce an Islam harmonious with modern thinking and modern 
culture. If we are going to produce a modern Islam, we must know 
what intellectual modernity is. Here again we are absolutely equal, 
although your background in Indonesia gives you the privilege to 
be tolerant today, to have a pluralist, tolerant society. You have 
a Minister of Religion who oversees all religions. This is wonderful. 
I wish we had that in Egypt, in Algeria, in Iraq, in all Arab countries. 
And if my paper emphasized a negative role of the Minister of 
Religion in Arab countries, I am happy to know that you have a 
Minister of Religion who provides for freedom for all Indonesians 
to be what they want to be. This is a privilege. I say this with a 
convinced, strong voice. 

On another question, I never said that the Quran and the Hadith 
were irrelevant to modern times. What I said was that the Quran 
is what we call a religious discourse, that is, a linguistic concept 
which requires a linguistic analysis. We need a new rhetoric, we 
need a new syntax, we need new semantics, we need a new theory 
of metaphors which is central to all languages. We need to know 
what is happening with linguistics as it is studied today by specialists. 
We must go back to the Quran and raise new problems which have 
not been seen by medieval commentators because they used 
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Aristotelian rhetoric, the Aristotelian definition of metaphor. They 
used tools in linguistics which are no longer relevant to our dealing 
with linguistics today. And we have to know that if we are going 
to refer to the Quran, it is necessary from the mujtahid to fulfil 
intellectual and scientific conditions. Not everyone can read the Quran 
and interpret it. There were conditions defined by the ulamas in 
the classical period and, similarly, today there must be conditions. 
When we come to speak about the Quran and to use the Quran 
as our reference of authority, then democracy has to be used 
intelligently, as our way of using the Quran in this new context 
is not yet mastered. 

When I mentioned the church in Algeria (your understanding was 
different), my point was the same one I wanted to make about 
Jerusalem and how people relate to spiritual values: how spiritual 
values are not perceived as such in the political context imposed 
on us by the ongoing struggle in our societies. I would agree with 
you on aesthetics, in that the spiritual perception of values cannot 
be differentiated from the aesthetic perception of values. All artistic 
activities, all art and creativity which we call aesthetic, are definitely 
spiritual because they are addressed to the spirit of man. As they 
nourish the spiritual vocation of human beings, so aesthetic is spiritual 
and spiritual is aesthetic. We use two words to name a force in 
us: a force which we express through art, through intellectual 
endeavour, which is different from all our ideological production 
in the society. This is a very important distinction as we are confusing 
ideological statements all the time. This confusion is deadly. 

Meer Mobashsher Ali 
This seminar is being held at a very opportune moment. When 

the Muslim world is divided into two distinct groups pointing guns 
at each other, we are at least trying to find out where all the forces 
unite and form a unified common theme: Islamic architecture. 

The objective of the seminar, as stated, "is not to be a theological 
inquiry or a predominantly philosophical one into the 'authentic' 
spiritual doctrines of Islam, the revealed religion and how such 
doctrines should or could be manifested in the built environment 
of Muslims". I would like to bring in a new concept, the spirit 
of Islam. There cannot be any Islamic architecture without the spirit 
of Islam. We know how cosmology and myth have influenced the 
built form of non-Muslim societies. Myths are practically nonexistent 
in Islam. 

Today we are to some extent uncomfortable with some of the 
doctrines and apt to sweep them under the carpet -doctrines 
regarding segregation of men and women, marriage, food and drink, 
etc. Some influence our way of life and our culture quite deeply 
and the way of life is a strong determinant of the built environment. 
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We have been discussing Islamic architecture in different forms 
partly due to our quest for identity and partly due to our aversion 
to modernity. Modern societies are being swept away by Western 
influence and materialistic objectives. Established order and value 
systems are vanishing without being replaced by new orders and 
value systems. The built forms generated out of this tension and 
instability are transitory. An art movement becomes popular for 
a short while and then perishes after a few years. These movements 
are gimmicks not based on profound ideas. Societies have become 
tired of this recurrent bizarre caricature of built forms; societies 
are now striving to find a more stable order based on profound 
ideas which the spirit of Islam can provide. 

Discussions on Islamic architecture mainly hover around 
symbolism or easily identifiable motifs or at best have been successful 
in identifying vernacular architecture and superior craftsmanship. 
Symbolism, indigenous form, and superior craftsmanship do not 
totally form the basis of Islamic architecture. It is the spirit of Islam 
and the philosophy of Islam that can provide the basis around which 
built forms might be generated. A society that practises Islam will 
automatically produce Islamic architecture. This can be enriched 
by new materials, techniques, and tools, depending on location and 
time. 

Does Islam advocate high art? Does Islam advocate functionalism? 
Can the sumptuous buildings of degenerated Muslim monarchs truly 
be called Islamic Architecture? These are valid questions that do 
not have valid answers. Islamic architecture cannot be based on 
revival nor can it be a modern interpretation of old expressions. 
The civilization must move forward with new innovation and 
creativity. The source of inspiration for this forward movement 
should be the spirit of Islam. This inspiration need not be motivated 
by the big buildings of the West, Western mechanization, Western 
attitude to life, and Western goals and objectives. 

Islam encourages designing with nature. The moment we consider 
artificially controlled environments, the concept of naturally 
ventilated interior space is gone. Similarly, an abundance of artificial 
light reduces the charm of ambient light in interior spaces. Islam 
stresses singularity. Does it mean that a single-focus composition 
is more acceptable than confusion and contradiction? Mondrian's 
composition is absolute abstraction and devoid of any redundant 
elements. It seems to agree with Islamic principles. The word zannat, 
the utopian concept of excellence in living conditions, also means 
"concealed". Can it be concluded that where a glass box is not 
at all acceptable a concrete box is? 

Every year my students are asked to design a mosque. The design 
they often come up with is a pure geometric form, say a cube. The 
walls are vast surfaces of concrete or brick with no or minimal 
openings. The mass is often given a floating effect, being reflected 
in a pool of water; the floor is raised and approached by grand 
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stairs; light is taken in by the roof usually highlighting the interior 
wall surfaces. Usually the prayer space is punctuated by columns 
and is accentuated by the mihrab. The mosque always has a high 
minaret in a precise straight line. Such mosques do not get built. 
Mostly mosques with conventional elements get built; or grandiose 
designs with high columns and large free spaces and domes or shell 
roofs draw the attention of the elite. 

In Bangladesh, decision-makers love "islamicized" buildings with 
an abundance of added-on Islamic motifs. Some architects use 
different variations of this technique for commercial success. There 
is a growing resistance amongst young architects against imposed 
or superficial beautification, but all of them have developed a passion 
for "regionalism". A search for true "regional" architecture is taking 
place as is a new awareness regarding conservation and rehabilitation 
of old buildings, especially those with Islamic architectural 
significance. 

It can be very easily felt that Western movements like 
postmodernism, contextualism, and the present deconstructionism 
have failed to win the favour of the majority of the Muslim 
population. This indifference is due to the aversion towards Western 
models and the way of life of Western societies. Hence the search 
for contemporary expressions of Islam in buildings. Or it might 
be the influence of historicism. I think the issues have not yet been 
resolved. For real expressions of Islam in buildings, more 
investigations are necessary, not only into the history of old buildings, 
but into the religion and its followers, into their way of life, their 
goals and objectives, their faith, and a true spirit of Islam. 

Dogan Kuban 
Ignoring historical facts and referring only to an idealized Islam 

is a misguided practice which may hinder Muslim societies from 
becoming equal partners in the coming century. This is the case 
in culture, in technology, as well as in art and architecture. To try 
to interpret and understand everything by religious precepts is wrong 
and historically false. One can read the entire Quran and repeat 
all the Hadith literature, but this would not help to build a decent 
house and a beautiful mosque. Actually the ugliest mosques are 
being built by those who constantly refer to the sayings of the 
Prophet. All the mosques, office buildings, banks, palaces, hotels, 
tourist resorts are at odds with the Prophet's sunna. He was against 
any unnecessary addition to his house. He was against any kind 
of luxury. 

Mr. Soetjipto WiJ:Osardjono speaks of the special feeling one gets 
in mosques and argues that without it one cannot have a really good 
design of a mosque. I would like to remind him that early mosque 
design in Muslim history shows the utmost pragmatism. The practice 
was to convert churches and apadanas into mosques. Those Muslim 
fighters for faith were no less spiritual than today's zealots. 
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This simple fact convincingly proves that the form of the prayer 
place, and even the attached alien symbolism to it, were no hindrance 
to the performance of prayer. Today's populism cannot accept such 
tolerance. Consequently it is outside of the original spirit of Islam 
and it is uncreative. 

Although contemporary politics in Muslim societies strongly 
influence architecture, the politico-religious discourse is totally alien 
to true architectural discourse. Saying that Allah is the only creator 
and the architect is only an innovator is a transfer of a religious 
concept to material life, to architecture. This is meaningless. 

Mohammed Arkoun 
There is a definite possibility to develop social sciences regarding 

the Quran and the Hadith, and that is what I am calling for all 
the time. Many Muslim scholars are doing this and there is no way 
to avoid such work. I am not surprised that such a question can 
be raised. What is true is that when we apply these sciences to study 
the Quran and the Hadith especially, a lot of objections today come 
from Muslims, who say, "These are Western sciences; we cannot 
rely on them; they have nothing to do with Islam", and they reject 
them. But this is ideological fighting and we have to face it and 
to go through it; it is our history. We have to fight not with violence. 
We have to fight with ijtihad not with jihad. 

Martin Frishman 
I would like to propose three "please don'ts". The first is 

pyschological, the second philosophical, and the third architectural. 
1. Observing world political developments over the last thirty years 

or so has led me to the sad conclusion that a people repressed and 
discriminated against may, once given power, produce at least in 
part, in their behaviour pattern, a mirror image of the actions of 
those who had previously suppressed them. 

Those of you who take the words Westernization, modernization, 
and secularization, put them in a box and label it "anti-Islam" are, 
I would suggest, no better than those who not so long ago took 
words like camel, carpet, bazaar, and harem and popped them in 
a box they then labelled "Arab". Please do not replace colonialist 
racism with either paranoia or worse still, reverse racism, because 
if you do, you will have slammed the door on that dialogue on 
which progress depends. 

2. After His Highness' lucid and moving reference in his opening 
address in Jakarta to the staggering problem of poverty in the Islamic 
world, it was disappointing in the course of yesterday's discussion 
on the role of the mosque to hear one platitude after another about 
the desirability of the mosque fulfilling social roles in addition to 
being solely a place for worship. We know the Suleymaniye complex 
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used to serve thousands of bowls of soup to the needy every day, 
but what, did anyone suggest, might be useful and sensible in our 
day? No one ventured past the platitudes. 

We do know two things about the poor of Third World countries 
in our time. The first is that a great majority, though by no means 
all, will soon find themselves in an industrialized world. With 
industrialization comes democratization, even if it fails to come about 
in any other way, and with democratization, education, and to some 
degree, perhaps, secularization. The other thing we know is that 
as architects and planners, it will be up to us to help them create 
an environment which will help combat their almost inevitable sense 
of alienation by augmenting their feeling for their own identity. 
If establishing new foundations to fund charitable complexes around 
the mosques is a thing of the past, then this is a task for the immediate 
future. 

3. Please try not to fall into the hole Prince Charles fell into. 
Taking a painting by Canaletto of London's skyline with its myriad 
of church spires, seen from the Thames, and comparing it to today's 
silhouette of high-rise office blocks, is as useful as comparing the 
skyline of Istanbul with the outline of a petrodollar Gulf state city. 
Queen Elizabeth the First's England is as dead as Suleyman the 
Magnificent's Ottoman empire, but the society in which we live, 
which has produced and goes on producing millions of buildings 
of monumental dullness, is very much alive. Emperors and financiers 
choose what they want to build, but it remains our responsibility 
as architects to transform what they consider as profitably beautiful 
into a human environment, to achieve which we need not only talent 
but a proper analysis and understanding of the problems of our 
time. Understanding and honouring history will help us in this task, 
as worshipping history never will. 

Abdelhalim I. Abdelhalim 
Professor Arkoun said something astonishing and rather shocking 

but perhaps it is needed. What he said in essence is that if we rely 
on Islamic scholarship as it developed historically, then we had better 
know that it is relevant. He states that all intellectual expressions 
of Islam as a religion took place between the seventh and the twelfth 
centuries, and that was the framework of knowledge established 
then; this was changed in the context of the shift that took place 

, in the sixteenth century and then became established in the eighteenth 
century. I believe this statement ought to be qualified, as I do not 
think we can just accept the statement that all Islamic scholarship 
stopped in the twelfth century. How would you account, for instance, 
for the incredible development of architecture in the fifteenth and 
sixteenth centuries? Well, if you suggest that there was no scholarship 
during that time, I would argue, even if I am not a historian, that 
there must have been a huge scholarship behind that architecture. 
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There is a lot of research going on now to identify the sort of 
intellectual or theoretical background to this work, as it is 
inconceivable that such work was done without such a framework. 
I agree completely that there has been a shift in the field of knowledge 
and that brings me to the second point. 

Professor Arkoun said that intellectual modality is what we ought 
to relate to. The important point is that Professor Arkoun is trying 
to relate to us a notion of sacredness, which needs a lot of discussion, 
a lot of debate. In the context of architectural creation, what he 
is proposing to us to think of as a "sacredness" is what we designers 
talk about in terms of the importance of that quality in the space 
and attempting to deal with it and to articulate it in the space. 

The last question is: is it conceivable that intellectuals of the Islamic 
societies, or intellectuals in our world, can bypass the eighteenth 
century modern paradigm in their effort to produce what is needed 
intellectually for work today? Can they actually do that jump? It 
is a very theoretical question, but I think it is a very important one 
because if you say that it is an inevitability that we have to go through 
what Europe has if we want to build up our base of intellect, then 
it is a disastrous situation. 

Mohammed Arkoun 
I would like to have time to answer in detail all the questions 

asked by Dr. Abdelhalim. He has raised the question of moving 
through all what has happened in the eighteenth century. This is 
not what I mean. We have to know the historical process through 
which, in Western thought, we have come to consider the sacred 
as it is, and we have to learn from history how all things came 
to be as they are now. We have to jump in history to as it is now. 
It is a fundamental question and relates to what I said about 
Jerusalem, being such a rich place for studying the changing outlook 
we have to the sacred. 

Michael Sumarijanto 
The recommendation of Professor Arkoun to go into a "religious 

discourse" in an Aristotelian fashion can fall into difficulties of 
correct interpretations. My question is how do we draw the line 
when interpreting images between symbols and cliches and all the 
"isms"? 

After listening to the problems of trying to find the identity of 
Islamic architecture and the kind of acceptance that we have in 
Indonesia regarding mosque architecture and expressions of toler
ance, I feel that there is a possibility of promoting what has been 
commonly found in Indonesia and written in the Indonesian language 
(such as in several doctoral dissertations related to Islam) and trans
lating it into English, possibly under the sponsorship of this Award. 



Islam and Modernity 

Ismail Serageldin 
I do believe there are a number of things that have been raised 

that deserve some thought. Martin Frishman's comments about Ali 
Shuaibi's comment yesterday on innovation and creativity pose the 
problems of intercultural discourse. I think that anyone with a 
profound understanding of Arab culture will understand what Ali 
Shuaibi was trying to refer to, and it relates to what Dr. Abdelhalim 
was talking about earlier when referring to the sacred and the profane 
and the notion of creation per se as opposed to the ability to innovate 
and to give to society some new form. In Western architectural 
criticism that distinction is not present, but in some Arabic writings 
relating to architectural criticism it is frequently made. Here 
Mohammed Arkoun's invitation for using the intellectual tools of 
today to reconstruct many of the methodologies that we are using 
and to open up ourselves to this analysis would be very beneficial. 
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Discussion 

Jale Erzen 
What is Islamic about Islamic architecture is not only the mosque. 

To a greater extent it is the mentality about and social structuring 
of women that have given form to architecture in Islamic countries. 
This is evident in the form of the residence and its relation to the 
urban order. Moreover, all public places are designed with men in 
mind and to segregate women. Women's spaces remain a black blind 
spot. It is remarkable how, even when modern conditions in the 
city are discussed, this point is ignored even by architects designing 
for the city. Even in very closed Islamic societies, a concern for 
women's space could very well supply the new blood for architectural 
expressions, albeit within the codes of Islam. To limit the issue of 
women's space to how well they can be hidden in the mosque seems 
to me to be evidence that on the whole Islam's primary issue has 
been the segregation of women. 

Martin Frishman 
Regarding the role of women in Islamic society, I would like to 

say that architectural criticism cannot be disconnected from social 
and humanistic philosophy and principles, otherwise it would become 
worthless. If we consider the house, all its elements - the courtyard, 
the tree, the water - existed millennia before Islam. The one 
characteristic, alas, which distinguishes a house in many parts of 
the Islamic world is the separation within it and its neighbourhood, 
of male and female circulation. 

Inajati Adrisijanti 
Considering the role of women in Muslim societies, I invite the 

speakers to widen their area of observation to include facts from 
Indonesian history pertaining to women from the pre-Islamic period 
to the present. There were many women rulers, for instance in Aceh 
(in North Sumatra and Central Java), and several women naval 
commanders and army generals. One of these women commanders 
is known to have sent naval troops in 1511 to free Malacca from 
the Portuguese. In more recent times, it is important to mention 
that women's emancipation in the Western sense was first evoked 
in Indonesia by a Javanese princess, Kartini, at the beginning of 
the twentieth century. There are also many women's organizations 
for the promotion of the status of women, the oldest and the biggest 
being the' Aisyiyah. In Indonesian society there is no seclusion of 
women, and if there are women who are still "taking a back seat" 
or considered second-class citizens, it is not because of religion. 

Selma al-Radi 
I think there is no doubt that historically there have been even 

in Muhammad's Mediterranean Basin women who were queens in 
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their own right, who led governments. There was certainly one in 
Yemen. There were also women ministers, and today there are women 
ministers, but it is only a small percentage of the population. The 
question is, how do you widen it? How do you make the position 
of women equal to that of men within the context of Islam? I am 
not very optimistic, and I do not think there is in any way equality 
in Islam for women. There are many women who do manage to 
rise in their profession, but those are definitely the minority, in 
Indonesia as well as elsewhere. The vast majority of women are 
definitely isolated to their space in Islam which is simply the house, 
and even if in certain countries they are allowed to receive an 
education, at the age of fourteen or fifteen they get pulled out by 
their fathers and get married. Very few manage to rise above this. 

Hayat Salam 
There is more variety within the different parts of the Muslim 

world regarding the status of women than regarding architecture. 
Even if a few generalizations could be applied throughout, the status 
of women and its relation to architecture differ in each geographic 
area and within each socio-economic set-up. 

Abdelhalim I. Abdelhalim 
The position of women in architecture within the context of Islam 

is a fundamental issue. I don't think it is an issue that concerns 
only women; it concerns all of us and I would go even further to 
say, it's so fundamental to the development of Islamic societies in 
their present situation or present crisis that in fact this relation 
between men and women is the core of the problem of our societies 
today. Countless examples of what is keeping us as a society from 
even being part of today's world boils down to the relationship 
between men and women in society. What needs to be liberated 
is not women as such, individually or collectively, but the relationship 
between men and women. In exploring the role of women and its 
impact in our history and in the present, I think we ought to look 
at the informal sector of our society. I would suggest that we look 
at the role of women in Nubian society today where countless 
examples demonstrate their responsibility in shaping the form of 
the village by actually organizing it, building it, decorating it, 
repairing it, as well as contributing to its economic organization. 
This is not only true for Nubia but also for Gaza and many parts 
of the Egyptian circle, and I think the same applies to most informal 
rural structures elsewhere. 

Another aspect is squatter settlements or informal development. 
In urban as well as rural Egypt the effectiveness of the process of 
informal building, which now accounts for more than 80 percent 
of the building stock, is based on the role played in that process 

103 



Expressions of Islam in Buildings 

104 

by women. Given the weakness of our formal structure and the 
inability of the formal structure to deliver services and to deliver 
housing, the role women play in practical terms, in financing and 
supervising building, and managing health and education is quite 
substantial. 

Finally a very interesting notion mentioned in passing by Dr. 
Mahfouz, "feminizing development", needs to be expanded on. I 
wish this notion could include spaces of interaction and social 
encounters between men and women because the street, the square, 
the shop are all places where interaction between men and women 
takes place. What would be the form of a public space in a Muslim 
community today in which a healthy and creative encounter between 
the sexes could take place? 

Ismail Serageldin 
In addressing the issue of women and poverty, there is no doubt 

in my mind that to raise the level of any society - for example, 
reducing infant mortality and raising life expectancy - a fundamental 
improvement in the status of women is absolutely essential. Reaching 
women is a major factor of social change. 

As His Highness said in his opening speech, Indonesia has achieved 
a remarkable performance in reducing its poverty on a macro scale 
from 60 to 18 percent in one generation. This is an unequalled 
achievement, and the factor of change has been reaching out to 
women to alter practices in the home. I think therefore that we 
are not trapped into falling into development patterns of the past 
but can learn how to move from traditional Western patterns by 
creating new patterns, to be accommodated to each society. 

Salma Samar Damluji 
The question of women in Islam is a complex issue. I am hardly 

in a position of authority to comment on this, since it is neither 
my subject nor my field of speciality, but having been singled out 
as the only woman architect at this seminar, I would like to respond 
to the following points raised in Dr. Mahfouz's paper. 

On the role of women in Muslim society and why there are not 
enough women architects as a predominant force in society, I would 
note that the recognition of women architects in society is very much 
determined by the measure of creativity and performance of a woman 
as architect or designer. It is not a case of suppression or intended 
domination by the male factor. Architecture is a demanding 
profession which requires a full-time commitment that eventually 
presides over many features that constitute a woman's natural role 
in society or the prerequisites of a traditional domestic life. 
Nevertheless, the challenge is there for her to pursue either choice, 
or struggle to keep the balance between the two. The point is that 
finally courage is required from both men and women in society 
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to change the fixed pattern of this undermined role of women, while 
the responsibility lies equally upon both. Regarding the point Dr. 
Mahfouz raised on competing with male peers, the concept of 
competing as such is unnecessary. The principle of competition in 
this case is negative, since the issue, actually, is profoundly related 
to the integration of women in society - and ultimately aiming 
at her effective contribution on a cultural, socio-economic, and 
multidisciplinary level towards the formation of a developed and 
modern Muslim society. Unfortunately both modern feminist and 
Islamic fundamentalist movements, respectively, have reduced the 
role of women and accentuated her isolation. 

On the relationship of women to Islamic space such as the mosque, 
I fear that her place there is technically inferior. In the Regent's 
Park Mosque in London, I was shocked to find out, during the 
funeral of a colleague recently, that women were allowed to 
participate in the death prayer only if they stood discreetly against 
the prayer hall back wall. One was made to understand that it would 
be preferable if they did not enter at all. Surely the spiritual essence 
of Islam, at such an exceptional circumstance, transcends that. 

It is interesting to note that where a rupture has not occurred 
in the development of a society, and I am referring here to the Arab 
experience, women are by far "liberated" in the ways of practical 
everyday life. The Bedu women of 'Abr and Thamud in southern 
Yemen drive their Toyotas across the desert unveiled. In Mahrah 
country, on the Yemeni border with Oman, women are at the fore
front in the home receiving guests and entertaining in the absence 
of male members of the family. In Dali' they actively contribute 
in building, rendering and painting houses. In Yafi women are the 
major work force, contracted by the Ministry of Housing to build 
roads. These same working women of Yafi, who command the 
highest dowry in the South owing to their beauty, change their attire 
and yellow and red facial make-up several times a day to maintain 
their attractiveness and appeal. In this context, to comment on the 
statement that women are seen as objects of desire - although 
"object" is a derogatory term for a human being - why should 
not a woman be synonymous with inspiring desire? 

The parallel drawn between women and architecture may be 
perfectly illustrated in the point mentioned regarding women being 
the "anchor of society". This may be exemplified best in the 
architecture of the multi-storey Yemeni house. In Hadramaut the 
structure of the eight-floor mud-brick house is supported by exterior 
load-bearing walls (80 cm thickness at the base tapering to 15 cm 
at roof level), and a solid rectangular staircase core termed 'Arus 
al-Rigad: 'Arus meaning "the bride" and Rigad meaning "the 
stairs". When I asked why this central structural element was called 
'Arus, the master builder replied: "It is because the woman is the 
pillar of the building: 'Imad ai-Dar." This is true all over Hadramaut, 
whether the building is of mud brick or stone or whether it is two 
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or eight storeys high. However, it is ironic to add that the woman 
is referred to as the pillar, justifiably encased beneath the exterior 
walls, and the women of Hadramaut, the most conservative enclave 
in the South, are covered up from the early age of puberty and 
their faces never publicly exposed. But whereas the term is Hadrami 
builders' jargon and ancient by architectural tradition, the severe 
covering-up in black shrouds is more recent. It is interesting to note 
by contrast that the Dali' traditional house, built in several storeys 
of stone, has the same central core for the staircase, which takes 
up a third of the interior plan. Yet here it is termed al-Fahl, "the 
male" , in a society where women are liberated, uncovered, and play 
an active role on a multidisciplinary level. 

Afaf Mahfouz 
The observations of Abdelhalim Abdelhalim, Salma Damluji, and 

Inajati Adrisijanti are well taken and I would have loved to answer 
each in detail since this is my field. I feel more frustrated than ever 
because I confined myself for this presentation to cater to an audience 
of architects, and did not go to my own field of women in 
development. There are many things to be dealt with: the informal 
sector, what was said about Yemen, competition - all should have 
been addressed in many ways at a more appropriate level. It is 
frustrating not to be speaking about women in development, women 
in society, or the social process but only about women in space 
and linking it to buildings. And I would have loved to speak about 
women builders, using the metaphor, not buildings as you architects 
use it from your point of view. I can say that I agree with Mohammed 
Arkoun's suggestion for a seminar to study the Quran and society 
with an equal number of women and men participating. This is not 
competition. This would be healthy competition between women 
and women, men and men, women and men. Competing is 
constructive. I think we should be equally there, visible and 
participating in the future, discussing many things of interest for 
the Muslim society. 

Syed Zaigham Shafiq Jaffery 
I would like to add a few words to what Dr. Mahfouz and others 

have been saying. Architectural space around men and women -
the interpersonal space as well as the interrelated architectural space 
- is defined in most Muslim countries, and everybody is used to 
it from the president to the peasants as long as it is men who command 
the space. Privately it does not matter; there women may command 
it. But what happens when a woman rises to a position where she 
commands all the space that lies in front of her? Recently in Pakistan 
we witnessed an interesting situation. The articulation of space 
between men and women had exploded, and we did not know how 
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to deal with it publicly. The official visit of a woman to the state 
mosque created a situation hard to deal with: the protocol lines, 
the guards of honour, her husband in a meeting room. This was 
a situation we were not used to and we did not know how to deal 
with it architecturally and spatially. So she had to leave, because 
architecturally we are still not ready to deal with women in power. 
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Discussion 

Jale Erzen 
The examples of the contemporary mosque that we have been 

presented with bring to mind certain critical aspects of this 
architecture. We have been talking about symbolism. To my mind, 
if there is any symbolism involved with the mosque, it is essentially 
one of unity. This is a symbolism that can be dealt with in the 
physicality of the architectural domain. At least, when I look at 
the outstanding examples of the Ottoman mosque, I see that this 
has been very true in all its levels of articulation. For one thing, 
the mosque is, of all the complex types of buildings, the only one 
committed basically to a singular function, and it belongs to a religion 
that is the religion of Unity. 

This unity, in architectural terms, can be and has been, in the 
best examples, concerned with two aspects of architecture. One is 
structural unity; the other represents the unity of the individual with 
the spiritual being. The latter is facilitated, in the case of the ritual 
in the mosque, by a certain intimacy. The mosque, in all its diverse 
examples, achieved structural unity through the relatedness of 
material and form, or through the repetition of elements. In the 
Ottoman case, this unity was manifested to the extreme with a 
synchronization of structure, form, arid material, and a constructional 
articulation that was in effect at all levels, all the way to decoration. 
On the other hand, intimacy is concerned with physical and sensory 
experiences that are created with sound (the muezzin's voice and 
water); the physical contact with the building (in prayer or in 
ablution); visual patterns (scintillations of light through latticework 
and through reflections on surfaces). 

The architect of the mosque was faced with a double challenge: 
the construction itself and the creation of an intimate relationship 
through the appeal to the senses. To the medieval architect who 
did not have today's advanced technology to achieve scale and 
constructional coherence, this was not only an engineering feat, but 
also a spiritual one, concerned with the power of faith. 

As we have seen in the examples that were shown, these two aspects 
no longer seem to present a great challenge for the contemporary 
mosque. For one thing, the use of artificial means and materials, 
such as the loudspeaker, the machine-woven carpet, the prefabricated 
material, not to mention the general crudeness of the decoration, 
has to a great extent diminished intimate contact with the building. 
Contemporary mosques imitating traditional motifs are apt to end 
up with such shortcomings because the quality and spiritual 
commitment of medieval craftsmanship are not available today. On 
the other hand, reinforced concrete, which is in frequent use today, 
lends itself readily to arbitrary use, and for those who are not 
particularly trained in its discipline, often is taken for granted, the 
result being a crude or artificial effect. Besides, in most Islamic 
countries, building technology seldom provides the possibilities for 
dealing with grand scale or with modern constructional details. 



The Mosque 

Zaenudin Kartadiwiriya 
I would like to add some additional experiences to Hasan-Uddin 

Khan's extensive research about contemporary directions in mosque 
design. His examples of mainly large mosques were mostly 
"deterministic" or "product-oriented" design solutions. There is 
a tendency, however, in Southeast Asia for architecture to be tied 
with community development. Community involvement and 
participation in the design of a mosque should be taken into 
consideration because in my experience this leads to a "growing 
mosque" or "process-oriented" mosque design, which is in union 
with the demands and desires of the community. This involved 
community approach is a very contemporary issue in mosque design 
in Indonesia. The people like to be involved in the physical erection 
of their mosque. Often there is not enough money and the building 
has to be constructed in stages with improvised additions, or a rich 
member of the community will donate, for example, coloured tiles 
that have to be incorporated. The architect has to be able to deal 
with both situations. I would therefore suggest the addition of the 
"process approach" to complete the overview. 

Martin Frishman 
In discussing the mosque, or for that matter any building designed 

to encourage or inspire worship, please bear in mind that spirituality 
can exist without religion, but that there is no such thing as religion 
without spirituality. 

We live in a time of materialism and for architects, regardless 
of recent post-modernist trends, in a functionalist era. This means 
that we are educated and trained to function cerebrally and to deal 
with the measurable. That which springs from the emotions, the 
heart, or the spirit, if not actually suppressed, is pushed firmly into 
second place on the assumption that anything that cannot be 
measured is at best useless, but could even be considered subversive. 

Architects have an instrument, a little box with an attachment 
with two pins. Push these pins into any piece of wood, and the 
dial on the box gives you an accurate and immediate reading of 
the percentage moisture content of the piece of timber. Extremely 
useful. Inside my head I have created and installed, for my own 
personal use, a somewhat similar instrument which I have called 
a "faithometer". When entering a mosque or church, I press a button 
on the faithometer inside my head and the instrument gives me what 
I call a "spirituality reading". I have entered innumerable mosques 
or churches and the spirituality rating has been zero, or practically 
zero. At other times I have stepped inside such a building and 10 
and behold - the needle on the dial gives a great leap - high 
spirituality reading! It happens very rarely and the building which 
has caused it to happen remains indelibly etched in my memory 
thereafter. It could be in a gigantic Friday mosque or a tiny desert 
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masjid, a massive cathedral, or a minute wayside chapel. Quality 
has nothing to do with size. The impact is immediate and breathtaking 
and here is the place, one feels at once, where man's spirit is born 
upwards and his miserable worldly burdens are momentarily 
forgotten and compensated. 

I find it very odd that after more than one hour's discussion on 
the subject of the mosque not one speaker has had a single word 
to say on the basic question of man's faith in, and communion 
with, God, which surely is the prime purpose of the building. On 
the other hand, there is endless and irrelevant talk about symbolism. 
I say irrelevant firstly because in order to qualify as a mosque, a 
building does not need to wear a dome or sport a minaret, and 
secondly there is in all Islam only one single, unmistakable and 
universally recognized symbol, and that is the Kaaba. A symbol's 
function is totally extrinsic, unlike a sign where it is intrinsic. This 
means that an object can act as a symbol when, and only when, 
and only as long as you, the referant or viewer, imbue it with a 
specific meaning that goes beyond its basic existential form. A mosque 
without a minaret is still a mosque, but a minaret without a mosque 
is just another tower. The only other thing it could possibly become 
is a national and not a religious symbol such as the spiral minaret 
at Samarra in Iraq. In other words, take away the purpose of the 
call to prayer, and you have divested the object of its meaning. 
Similarly, if you take a mihrab out of its qibla wall and re-erect 
it a mile away, you have transformed it into just another niche, 
regardless of how elaborately it may be decorated. A church, on 
the other hand, no matter how minimalist and contemporary its 
design, simply consists of a meaningless even if beautiful space unless 
and until you add a crucifix. Not so a small mosque where orientation 
towards Mecca is the one and only basic requirement, and that 
orientation may be known or even felt, but it can never be seen. 
As you have probably observed, even this requirement disappeared 
in Indonesia where the north-south axis of Buddhism takes pride 
of place over the direction of Mecca. Whichever way you look at 
it, no clearer or more challenging platform for pure artistic expression 
is conceivable. Add to this absence of symbols the presence of the 
Quran's unmistakable desacrilization of matter and sacrilization of 
the spirit, or the infinite, and it becomes clear that in the realm 
of mosque design creative opportunities are limitless. 

All the more astonishing surely that when a previous speaker 
uttered the words "Only Allah can innovate, architects should not 
even try", nobody said a word in reply. It is precisely innovation 
that has always been the architects most daunting challenge. The 
history of architecture is the story of man's creative inventiveness, 
whether you think of Sinan or Brunelleschi. If this statement is 
incorrect, then let us get rid of the Aga Khan Award for Architecture, 
and while we are about it, why not get rid of Mozart too? 



The Mosque 

Kemas Madani 
I would like to hear Hasan-Uddin Khan's opinion about an element 

called mihrab, a special place for the imam, or leader or commander 
of the prayer. Almost every mosque today has a mihrab, but does 
a mosque need one? When the Prophet Muhammad for the first 
time built a mosque in Medina, it was without one; the Masjid al
Haram the first mosque in history built by Ibrahim and now the 
prime mosque of the Muslims is also without a mihrab; and I did 
not see a special mihrab in the Masjid al-Nabawi, the Prophet's 
mosque, in Medina. But when I designed a small mosque in my 
village, the community asked me, why did you design our mosque 
without a mihrab? 

A mosque with a special place for a mihrab gives the impression 
that the imam is different from the others. It seems that the imam 
prays for a special God, the community for another God. Some 
architects plan special decorations for the mihrab, which gives the 
impression that it is an important element in a mosque and that 
the focus, when praying, is the imam. But as you know, the focus 
while praying is God, not the imam. In my opinion, the imam and 
the believers - as equals in God's view - must be in the same 
space facing the same wall. I assume the mihrab began to appear 
at the time of the caliphate when the imam was the caliph. My 
question is: in our modern society, especially in democratic countries, 
when the imam is an ordinary person and only the leader of the 
prayers, do we need a mihrab for our mosques? 

Mohammed Arkoun 
I have listened carefully to the rich presentation made by Hasan

Uddin Khan, and I ask myself how can one relate what I said 
yesterday to what he rightly said today on the mosques built in the 
Muslim world during the last thirty years. 

I would like to call your attention to an issue which is, in my 
view, the core of all our discussions on the contemporary expressions 
of Islam. Hasan-Uddin Khan showed clearly with his selected 
examples how clients - the State, the community, or private 
individuals - impose on architects stereotyped, conformist 
characteristics of what a "Muslim" mosque must be according to 
the "image" drawn from the past. I say the "image" because the 
historical reality of Muslim architecture in the past is simply ignored 
by the clients as well as by the majority of architects. The past -
which past exactly? Umayyad, Abbasid, Fatimid, Safavid, Ottoman? 
- is a mere representation of conventional elements of a mosque, 
such as the dome, the minaret, or the mihrab. 

This reference to the past accepted and used by outstanding 
architects - Muslims and non-Muslims alike - is mythological and 
ideological, not historical. I stress here a major ideological fact: 
architects using the past in this way do exactly the same intellectual 
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and semiological bricolage as the so-called ulama in charge of 
interpreting and restoring the shari 'a, the "Islamic law", regardless 
of all the critical historical studies accumulated since the beginning 
of the twentieth century. 

This ideological convergence of architect and ulama in the creation 
of the built environment and the legal system in contemporary Muslim 
societies is not seen by any analyst of these societies. This fact shows 
the originality of the Aga Khan Award for Architecture as a free 
and open space for critical inquiry on contemporary Islam, as an 
overwhelming ideological factor imposing the evolution - or rather 
the disintegration of - Islamic thought and Muslim societies. 

I urge all architects working in Muslim societies to become aware 
of their unconscious solidarity with the most conservative ulamas 
who serve the regimes established after the independence of these 
societies. The same ijtihad required from jurists and theologians 
is also a condition of creativity in architecture and urbanism. History 
is a discipline for criticism, not for lazy imitation of selected 
fragments, detached from the ancient monuments and separated 
from their cultural, political, and economic contexts. 

This raises the big problem of the "unthinkable": all the problems 
related to structure and history, anthropology of the past and linear 
chronological historicism, are just unthinkable for architects as well 
as for ulamas. Let me add that our societies are in fact run by 
decision-makers, in all fields, who improvise solutions according 
to their unconscious cultural system without critical analysis. 

Saleh Lamei-Mostafa 
We have seen different types and different forms of mosque 

architecture. It has been said that mosque spaces are secular, that 
Islam does not accept the holiness of the space nor its symbolism, 
that mosques become symbols of the State, and that mosques are 
no longer integrated in the urban fabric but imposed by clients 
without concern for the community. I would like to say here that 
I am a conservative and as a Muslim I belong to the conservative 
party. For me the Islamic context - which governments, clients, 
as well as architects have forgotten - expresses functional human 
and social requirements which are integrated with the principles and 
values deriving from the Islamic doctrine. From the Hadith, for 
example, we have basic design principles such as the direction of 
the mosque. At the beginning Islam flourished in areas of different 
advanced civilizations and different cultures and therefore adapted 
and evolved plans which met the prerequisites of the society while 
based on the principles and values of the Islamic doctrine. 

To get a better understanding of the architecture of the mosque 
in the Islamic context, we must refer to the mosque of the Prophet. 
It was a simple construction of palm trunks and reeds and served 
the many needs of the community as well as being his own house. 
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This link of house and mosque could be inspired by the Quran (Sura 
10, verse 87): "Make your homes places of worship, conduct prayers, 
and give good news to the faithful." In the first twenty years of 
Islamic history, the mosque was never a monumental structure, as 
Islam is concerned with the essence of things rather than with their 
appearance. At the time, the Prophet, who had travelled to Syria 
for his trade and had seen many churches and other imposing 
buildings, could have had a mosque of stone or used the richest 
materials in his construction. But it was not the form or the shape, 
but the Islamic context and the purity of the inner space that were 
important. 

It is the role of a building in the community rather than its form 
that is important. We therefore find in many Muslim countries a 
number of buildings that have been reshaped and remodelled to 
be adapted for use as mosques. An example of this is the case of 
the Omari Mosque in Saida, Lebanon, which won an Aga Khan 
Award for Architecture in 1989. Originally part of a crusader's 
fortress of the thirteenth century, with a romanesque exterior and 
a simple interior, it had been converted to a mosque. During the 
1982 Israeli invasion of the city, the mosque was destroyed. But 
instead of rebuilding anew, more elegant and more elaborate mosque, 
the people of Saida wanted to restore the building that had come 
to represent the centre of their social, political, and religious life, 
a symbol of national unity, regardless of its outer image. 

Raj Rewal 
I shall be very brief and quote an old proberb from Punjab: "You 

cannot marry your grandmother but you can marry somebody much 
younger who looks like her." This sums up my attitude towards 
architectural expressions for old historical buildings. I think that 
essence is more important than appearance. 

Abdelhalim I. Abdelhalim 
I have to congratulate Hasan-Uddin Khan for his presentation 

and add two comments. The first deals with methodology and the 
general typology of the four categories he proposed. My reservation 
is about both the categories themselves and the general assumptions 
behind them. If the categories include not only the formal aspects 
of the mosque but also the process of design, then we will have 
some trouble accepting the grouping of the Gourna Mosque and 
the Mopti Mosque, for instance, under the same vernacular category, 
as the former involves a formal implanted architectural design, while 
the latter is the product of a creative continuation of local traditions. 
The same difficulties arise when grouping EI-W akil Mosque in J eddah 
with the mosque in Naser City in Cairo under "historicist". Another 
troubling example is the Diba Mosque classified as "modern", while 
in fact it is loaded with historical and cultural references. 
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My second remark concerns the "progressive sacralization of the 
space of the mosque" which has been mentioned. I think this should 
be examined in the overall concept and meaning of sacredness in 
Islam. The event of prayer in Islam is meant to bring Muslims into 
unison with Allah. It is part of daily life and is not bound by place. 
Sacredness is a quality and not a spatial attribute peculiar to the 
mosque. The dichotomy between the sacred and the secular is not 
helping us; we ought to search for a quality that includes beauty 
and excellence. 

William Lim 
It seems to me that we are working with what we call innovation 

within traditional history. Professor Arkoun poses a very important 
question: what do we want to learn from history? Is history 
inspirational? Can we think the unthinkable? I am afraid that in 
Islamic architecture, especially in mosque design, we may have been 
locked in time - locked in a situation in which we are actually 
talking to ourselves within a changing world. 

We can look at changing world events on the one hand - China, 
Eastern Europe, Berlin, the Gulf - and talk on the other hand 
about architectural developments which have taken place in the past 
twenty years. Irrespective of whether one agrees with definitions 
such as post-modern, late modern, new modern, what really matters 
is that great changes are going on in architecture today throughout 
the world. How do we respond? Are these changes being reflected 
in Islamic architecture? It would certainly seem important in terms 
of the mosque. 

In the case of Christian churches after the war, Le Corbusier (a 
non-Christian) created new directions in church architecture. Present
day choices and compromises in Islamic architecture are mostly 
disappointing. Should one compromise, go back in history, or explore 
new ground? Professor Arkoun said: think the unthinkable. 

Raja Fuziah Raja Tun Uda 
I would like to make an observation on the issue of the role and 

influence of the State as decision-maker in determining the design 
of mosques. I understand from Hasan-Uddin Khan that the 
accumulated knowledge in this area has been communicated to 
professionals through the Aga Khan A ward for Architecture 
programme. I would, therefore, like to ask the members of the Award 
whether it would not be possible at this time, now that the programme 
has reached a certain degree of maturity, to establish a forum through 
which the accumulated knowledge could be shared with policy- and 
decision-makers. 
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Djauhari Sumintardja 
In Indonesia, we are not only concerned with new mosque building 

but also with the adaptation of old mosques - those with inadequate 
floor space - to the needs of present-day society. In the big and 
medium-sized cities of Indonesia, mosques have to undergo major 
changes by partial or total renovation or even demolition to make 
room for new larger mosques. This means seeking and establishing 
a new identity. 

Unfortunately, in too many cases, perhaps owing to lack of 
involvement by architects, many of the traditional great mosques 
have been transformed into buildings with no aesthetic values, as, 
for example, the great mosques of Bandung and Palembang. 

On the other hand, inspiration from non-Islamic subcultures for 
Islamic buildings such as mosques is still very much alive in Indonesia. 
For example, in the design of the Banjarmasin Great Mosque in 
Kalimantan, a group of artists from Bandung transformed primitive 
ornamental motifs inspired from the Dayak tribes into beautiful 
calligraphic decorations carrying the names of Allah and Muhammad 
and Quranic verses. This transformation of rich traditional elements 
into new adaptations has been a great source of pride for Indonesia. 

Finally I would like to mention the mass production of mosques 
in Indonesia. Funded with zakat money, some 450 standardized 
mosques with the same design and size have been successfully built 
throughout the archipelago. This may be the most unique feature 
of our part of the world, which should be noted in the seminar. 

Asaduz Zaman 
Islam professes purity. If we look at the built form of the early 

Islamic period in the Middle Eastern countries, we see that the forms 
used (domes, arches, walls), as well as the construction techniques, 
reflect the materials and methodology available at the time, as well 
as the climatic requirements. In the same fashion the Great Mosque 
of Yogyakarta, with its use of timber and forms such as the pitched 
roof and large overhangs, is a pure reflection of the technology 
and climatic conditions of the area and an uplifting experience. Also 
the Yaama Mosque in Africa, with its use of mud and timber, creates 
a pure form of design the way it should be. 

Nowadays we see lots of false images of Islamic architecture that 
do not stem from the local techniques or materials. Often a dome 
or a pitched roof seen on the outside is in fact built over a flat 
concrete roof on the inside. Only when building traditions are 
respected can the internal space have a spiritual quality. 

In the modern context, advanced technology and new materials 
should be explored in the same way to express designs, structures, 
and construction methods true to the values and spirit of the Islamic 
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world. Whether a building form is traditional or modern, it must 
express true concepts and include architectural details that reflect 
the true characteristics of the materials used. 

Ismail Serageldin 
I would like to link together some of the comments that have 

been made. But first, I would like to deplore what appears to be 
the "public housing" of state-sponsored religious buildings. Once 
you standardize things, you will have a degraded environment as 
we have seen in many housing situations. 

Dr. Saleh Lamei has asked what the community's views are and 
whether they are being solicited. William Lim has asked earlier how 
Charles Moore would have responded to the competition. I think 
those of us who had the privilege of attending Charles Moore's lecture 
to students would have seen how he had handled the award-winning 
church in California. Through a series of four workshops involving 
the parishioners who commissioned the study, the design was adopted 
by a minimum of 60 to 70 percent of the vote, and the final design 
by over 85 or 90 percent. But the main thing is that the end result 
was quintessentially Charles Moore, and the end result was one that 
I doubt the community would have ever produced by itself, but 
yet it was adopted by it. That interaction between the creative talent 
of the architect and the participation of the community in making 
the decision is something that we see too little of. It may well explain 
why so many of Dogan Kuban's attempts at introducing modernism 
have been rejected by state-sponsored as opposed to community
involved projects. It is not new in the Islamic world, and certainly 
Abdelhalim has worked this way, with such community efforts, in 
his garden project in Cairo. But perhaps of all the various examples 
we have seen, the boldest was the White Mosque in Yugoslavia. 
It was one that was adopted by the community and paid for by 
the community through seven years of dialogue with the architect 
in question. Maybe that tells us something about how to bring 
together the sacred and the secular and how to bring together the 
sense of community with the role of the architect. 

Hasan-Uddin Khan 
I have a great disadvantage and a great advantage. The 

disadvantage is in the number of questions and the advantage is 
that I can choose what I respond to. So I am going to take a few 
of the questions which I feel I can address rather quickly and hope 
we can come back to the others. I will start with a general comment 
and end with one, but answer the questions in between. 

My emphasis started with the client as the basis, and the response 
by the architect. I would like to stress this aspect, as Mohammed 
Arkoun talked about the role of the client, education, the architect's 
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response falling into the same trap as the jurists. And 1 feel that 
it is really not just the question of a client creating such a situation: 
it is a relationship, it is a circle, and I totally agree that there has 
to be an intellectual breakthrough of some kind. The difficulty always 
seems to be that a set of problems is given to the architect which 
he has to respond to. Therefore he either has to think of the 
unthinkable, to reinterpret and look at modernity, or face the 
constraints that are built in. The architect is dependent upon that. 
What he can do is say to his client, "I want to rethink this", but 
then the client could say, "You keep thinking; 1 will get another 
architect". It becomes a matter of earning one's bread and butter. 
In very few cases, if he is very lucky, an architect can command 
the jobs that he wants. 

There are actually a lot of things I would like to discuss with 
Professor Arkoun, one of which is rupture. He says that ruptures 
have always occurred, and at some point later he also says that 
there is a great deal of assimilation, of adoption. It is true that 
both processes happened throughout history, but my own reading 
of the situation is that ruptures occurred, assimilations occurred, 
and architects changed as time went on, but the rupture that occurred 
at the point of modernization, the point of industrialization, the 
point of Westernization, was so much greater than any of the previous 
ruptures that the process of assimilation, the allowance of time, 
the allowance of being able to take the models and change them, 
could not happen. And therefore I do feel the question of rupture 
in contemporary modern architecture becomes one of significance, 
that it is much greater than the rupture with the past. 

The question of secularization and sacralization of space is an 
important subject. I was not really taking a position on this. In 
fact what 1 am arguing for is that this mix between the sacred and 
the secular is a false dichotomy. It is not a question of either/or; 
it is part of the design process. I see this in the buildings around 
me and what clients are asking, what people are interpreting, what 
societies are doing. 

To take up the point of centrality of the mosque: although you 
say that the centrality is not centrality in life, when you look at 
the briefs, the actual programmes that are given in all those 
institutions, and the case studies, the reason almost always given 
is that the mosque is central to Islamic life. "It is our greatest 
manifestation and therefore we would like you to specifically [and 
I am talking about the last fifteen years perhaps] emphasize the 
mosque as a focal point." It is not enough just to build a mosque 
as a place for people to go to, but it has to stand out. So I would 
say that there is an underlying image in the eyes of those who are 
commissioning a mosque that this has a very definite central role 
within the life of their institutions. 

On the question of traditional and modern forms, which a lot 
of people have addressed, I would like to say that in a mosque 
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competition in Saudi Arabia - for which I was secretary to the 
jury - the majority of young architects (we had 220 entries) were 
trying to break away and make a leap in imagination. There was 
a tendency among younger architects who did not have a client to 
break loose and go wild and do all kinds of interesting things. The 
tendency of the jury, however, was to place a certain conservatism 
on the situation. So the winners of that competition followed either 
historicist or fairly vernacular models. But among the young this 
attitude was not there. 

The question of structural unity - I think it was the model of 
the Ottoman - lale Erzen brought up is reflected very much in 
the Yugoslavia mosque and the Islamabad mosque. My contention 
is that the best model of the strongest historical form is the Ottoman, 
with its central space and pencil minaret. I agree that the question 
of intimacy and construction is something that one has to look at 
in greater depth, but that model and the technology are overriding 
concerns. I disagree with your statement on concrete as a material 
because I think concrete allows a certain plasticity and great 
flexibility. Within restrictions of its own, it allows a great variety 
of shapes and forms. 

The question of the community in decision-making was brought 
up several times and is absolutely vital. The thing we find again 
in our case studies is that under most circumstances, even when 
there is a discussion and public exposure of the plans to the 
community, in the end it is only two or three people who make 
the decision. I think it is true that even when the congregation or 
the community is involved, the decision on a mosque design is taken 
either by the architect or the imam or by those financing the mosque. 
There are two or three who make that final interpretation of what 
they believe the community said. So it comes back to rhetoric and 
reality. 

Martin Frishman mentions the spiritual factor in building. I find 
it hard to respond because the reading of that spirituality is an 
individual response, it cannot be prescribed, it is a response that 
an architect gets across in a particular situation. In fact, one of 
the things that struck me as very interesting in the Bhong Mosque, 
which everyone decries, is that for local villagers it has a fantastic 
sense of spirituality, a wonderful sense of communion, because it 
has this richness of its own. So in fact the Bhong Mosque on a 
spiritual level for the local population actually answers the problem 
very well. 

The question of community and dialogue strikes me. A lot of 
the examples I showed were results of architectural competitions, 
and I think architectural competitions in general are also to blame 
for some of this way of looking at design. What happens is that 
a design is produced without discussion with anyone, and once a 
concept is formulated, to change it, to move into a totally different 
situation, becomes almost impossible. I can understand the need 
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for a competition which talks about ideas in a first stage, but I 
think the best relationship is always when you choose your architect, 
when you choose your designer, and you know who your client is. 
In the end you create that dialogue, but that cannot happen through 
competitions. To be fair, all our major buildings are the result of 
architectural competitions, and it is a two-edged sword. 

I would like to end with the question of pan-Islamism. It is not 
decided by Islam Professor Kuban says, but I was using pan-Islamic 
as a kind of a tendency that occurred. It is pan-Islamic in the sense 
that it went across the Islamic world; it was not the reflection of 
a particular style, nor the result of a particular set of instructions, 
or a very particular approach, but there were certain elements that 
were becoming seen around the world as standards. And one of 
the things that I was hoping to get across is that pan-Islamism and 
this so-called regionalism are really two sides of the same coin. They 
both have to be dealt with simultaneously; they are not an either/or 
situation. I find this plurality and diversity to be very positive and 
believe that research into this amazing diversity of technology and 
forms is what will give architecture strength. I myself would not 
want to see an architecture that was limited either by imagination, 
time, or materials. 
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Discussion 

Joseph Prijotomo 
It has become apparent to me that architecture is a means and 

not an end in itself. From Mr. Khan's and Professor Haider's 
presentations we gather that Islamic architecture in the West, where 
Muslims are a minority, is different from Islamic architecture in 
the Arab world where Muslims are a majority. The experience of 
the Javanese who converted to Islam shows that Islam did not bring 
with it Muslim forms (such as the dome) to Java. This allowed the 
Hindu Javanese to easily convert to Islam without visual obstacles. 
The same seems to be true in America, as in Professor Haider's 
presentation we see that the label of Islam is not present in the exterior 
but in the interior of buildings. I wonder whether this non-Islamic 
exterior encourages non-Muslims to convert to Islam. If so, then 
the expression of Islam in buildings should be divided into two types: 
where Muslims are in the majority, it should reflect their deep and 
heartfelt attachment to Islam, and where they are in a minority, 
the expression of Islam should address the peaceful welcome of non
Muslims. As such, architecture may help spread Islam where in a 
minority or help deepen the faith where Muslims form the majority. 

This reflection on architecture as a means coincides with my 
observations of Islam and Christianity in Indonesia, in Java, and 
in Flores. In Java, where the Dutch brought with them Catholicism 
and Protestantism and a church architecture, the Christians are still 
a minority, while in Flores where no church architecture was 
introduced, conversion was greater and now this part of East 
Indonesia is predominantly Christian. 

Tay Khang Soon 
I appreciate Raj Rewal's remarks about the possibility of continuity 

from the past, but I want to ask at what point is there a rupture 
with past traditions, especially in three-dimensional architectural 
terms and not in cultural or historical terms. In my experience the 
rupture occurs at a plot ratio of three or five. Anything below a 
ratio of three or five can use traditional principles and be woven 
into the fabric of a modern building, but above a ratio of five, 
a metamorphosis is required and a new approach - there is no 
choice at all. Of course there are some situations like big span 
structures which are inherently challenging and cannot be referenced 
to anything in the past, but those are special cases. However, in 
housing, high-rise industrial buildings, and high-rise commercial 
office buildings, once you go beyond a ratio of five, tradition is 
no longer a specific reference. 

Ismail Serageldin 
I would like to respond to Tay Khang Soon and say that in certain 

traditional societies we go much higher than a plot ratio of five 



Space and the Practising Architect 

in very traditional idioms. The Yemen is one such place where 
buildings, even mud-brick constructions, have gone to thirteen storeys 
high on very narrow plots, and the idiom that they have developed, 
the traditional idiom, is certainly there. Therefore, I think the problem 
may be right in many parts of the world but there are certain 
exceptions that are always present. I would suggest that one of the 
things that we would benefit from focusing upon is, why are we 
afraid of the metamorphoses, why are we afraid to innovate? The 
Muslim rulers who confronted vastly superior cultures when they 
explored out of Arabia in the seventh century A.D. had no hang
ups about dealing with the best products of these societies. They 
confronted Greek philosophy and translated it into Arabic and wove 
it into their fabric and produced a beautiful Islamic philosophy. 
It was not rejected as being the work of non-Muslims. 

It seems to me that we must have the self-confidence to look at 
the world around us, to hold up a mirror to ourselves and see what 
is happening, what changes are taking place. We should not seek 
refuge by attempting to legitimate our actions as architects, by saying 
that this is a reference to such and such a historical thing. There 
is nothing wrong in saying this is our ijtihad, our proposal to solve 
a new problem, and as Raj Rewal has pointed out to us, a number 
of building programmes could never have been conceived forty years 
ago. And I hope that we do not fall into a trap of feeling that we 
have to justify everything that we do by a historical reference of 
authenticity. We should be willing to say occasionally that we did 
it just because it is beautiful, because adding beauty to the 
surroundings of people enriches their environment and enables them 
to live fuller lives. I would therefore appeal to everybody to focus 
on the question: why is it that we are so concerned about that 
legitimacy in our space? Can we not find an expression of our faith 
precisely in this willingness to make the jump and be confident in 
our faith? To do so would be greater than being locked into particular 
idioms of architecture or of form. 

Tay Khan Soon 
I am not familiar with the houses in the Yemen, but I want to 

use that subject as a starting point to my statement. Quite apart 
from the intellectual and historical discourse that should be looked 
into, I find as an architect that all architectural books talk about 
qualities only. If you look at books on mosques, they tell you about 
the qualities of different mosques; on housing, they talk about the 
quality of housing, but there are very few books on architecture 
which give you the relationship between the qualities talked about 
and the quantities involved. This is very crucial because our students 
are being trained without understanding the relationship between 
quality and quantity. As a result, they cannot make real choices. 
That we do not always have to look at the past is absolutely correct, 
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but we do not always have to look at contemporary solutions either. 
I think that the real choice occurs when you know about the building 
types and the possibilities of building forms thoroughly. I am afraid 
our knowledge of building forms is very poor. I have asked, for 
example, my Indian as well as my Middle Eastern colleagues, what 
is the ratio between the open to sky space and the closed to sky 
space they so much talk about. They could not tell me because it 
has not been measured. This is a problem. I have asked my Indonesian 
colleagues involved in the Kampung Improvement Programme what 
is the total floor space per capita, and they could not tell me. I 
have asked the people in my Housing Board in Singapore what are 
the alternatives at a plot ratio of 2.5, which is all that they are 
building. They say there is no alternative but high rise. That is 
completely wrong. Architects do not know their quantities. They 
concentrate on philosophies and ideologies, but they do not know 
their quantities. 

I want to make a plea for better documentation. All published 
work must give basic information such as the total floor area, the 
site area, the site coverage of open to sky area versus closed to sky, 
usable circulation areas, etc. because meaningful choices can only 
be made between traditional forms and new forms when the 
quantitative aspects of forms are available. 

William Lim 
I would like to continue the dialogue of why we are lagging behind. 

This whole attitude, I think, should be fundamentally examined and 
changed. I was recently in Prague and there were two things that 
impressed me in architectural terms. In this city of architectural 
grandeur, time nearly stood still for the last fifty years. The city 
is poor and buildings are dilapidated. What is exciting to me is that 
they have missed out on the worst period of urban planning and 
development in history. The West is now realizing that it has made 
tremendous mistakes in the past few decades and it is trying to freeze 
the situation and let things develop slowly. The Prague experience 
is what we have in the Third World. The time we have missed out 
is not important; we should not feel inferior about it because we 
can make the jump. The theorists both in the East and the West 
are examining new models. None of the new theories have been 
crystallized in the East or in the West. People of different religions, 
disciplines, and nationalities are actually looking at urban situations 
which are at more or less the same time, same pace, and same stage 
of development. I would like to stress this point so we can be brave 
enough to make this quantum jump. We are not behind - in fact, 
the West has messed up the last decades. I think we should have 
confidence in ourselves as we are exactly where they are today in 
terms of knowledge, of experience, and in terms of where we should 
go from this point. 
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Salma Samar Damluji 
To follow up on the point raised by William Lim regarding the 

case of Prague, and the fact that political isolation has ensured its 
missing out on the modern architecture construction or phase that 
took place elsewhere. This is also true in the case of South Yemeni 
architecture. South Yemen, which was declared a "socialist" state 
after independence in 1967, was closed off from the rest of Arabia 
and therefore was prevented from importing the architectural trends 
of the "capitalist" world. This isolation served the development 
of traditional architecture in the major towns of the coast and 
hinterland (namely, outside the capital Aden, which was already 
subjected to a "modernization" development process prior to 
independence). In fact, not only did the larger part of Hadramaut, 
Shabwah, and Yafi not suffer a rupture in their architectural 
continuity but also in their history for that matter. The people of 
these areas still proudly maintain their pre-Islamic tribal affiliations 
within the modern family structure they have adapted to. In brief, 
while change is evident on a multidisciplinary level in those societies, 
one can strongly sense that the state of rupture between past culture 
and present life is absent. This situation, by comparison with the 
urban and rural fabrics of other countries in the Arab world, is 
unique. Reinforced concrete was brought into the Hadramaut in 
the twenties, and used in constructing the modern palaces of elite 
families who had strong trade and investment ties with Southeast 
Asia. However, since 1985, house owners have increasingly chosen 
to have their houses constructed in local materials such as stone 
and mud-brick. In 1989 the owner of a new palatial five-storey mud
brick house in Sif, told me that building with concrete "does not 
suit the Hadramaut economically, environmentally, or artistically". 
He had lived in a modern villa in Saudi Arabia, from which he 
had just returned! 

Furthermore, we find two interesting architectural phenomena 
that are worth mentioning. The first is that there is no housing 
problem outside the capital Aden, owing to the private building 
sector which continues to operate through a modernized traditional 
version of the client-master builder formula. (The client may be 
the government or the individual house owner, while the master 
builders have themselves incorporated the contractor status for public 
projects.) In this case the government, where the traditional building 
sector flourishes, has rarely had to provide for popular housing 
projects. Secondly, when contemplating the local building technology 
employed in the region of Upper Yafi, we find in the construction 
of the traditional stone high rises, seven-storey buildings with stone 
roof slabs spanning the ceilings throughout, which might be worth 
considering as very contemporary architecture. 
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Syed Zaigham Shafiq Jaffery 
In contemporary Muslim communities such as Pakistan, planning 

standards that have shaped large government projects persistently 
ignore the pysche of the Muslim population, which still prefers a 
spatial organization that "fosters community interaction". As a result 
of this tragic change, a new type of hybrid culture is emerging, in 
which architects play no or very little part and act as facilitators 
rather than play their own role. The examples of Orangi, Baldia, 
and Khudaki Basti in Pakistan are a case in point. Even more so, 
in informal settlements, the continuation of a traditional organization 
of space and administration is apparent. It is at once meaningful, 
relevant, and well adapted; it fits in with the lifestyles and priorities 
of the largest and most rapidly expanding segment of the urban 
population in Pakistan. Perhaps such a situation exists simply 
because, here, government interferences have no meaning and the 
rules and regulations of the master planners, the styles of the educated 
architects, are on the shelves or gathering dust on the drawing boards. 

In our informal settlements, often, as in the past, construction 
and occupation start with the building of a mosque. The mosque 
becomes the protector and an insurance against future demolition 
by the government. As the settlement grows, spontaneous divisions 
of large areas into identifiable groupings of quarters, streets, and 
lanes occur. They also become self-governing administrative units. 
These divisions create intimate human relationships with a 
decipherable scale, and as Ismail Serageldin would say, create social 
neighbourhoods responsive to overriding concerns for privacy, for 
the social space of different population groups, that is, ones that 
foster community cohesion. Above all, these physical and 
architectonic groupings also provide owner control of design and 
content, with minimal government control. 

Arif Hasan 
Zaigham Jaffery spoke of the expansion of informal settlements 

and the new role of the architect in dealing with them. Informal 
settlements are the places where major expansion is taking place 
and contemporary urban space is being defined. For the architect 
to playa positive role in this development, a role as a facilitator 
has been proposed. In order to fulfil that role, architectural education 
has to be restructured and a greater stress placed on creating for 
the environment. These factors are social, economic, administrative, 
and, above all, political. There are no axioms or books for this 
education so far and it can only be acquired in the "field". More 
difficult than being a facilitator is the role the architect must play 
to get the state to accept the concept of development through 
facilitation. This calls for a larger understanding about how 
governments function. Indonesia is one country where architects, 
academic institutions, and government agencies are involved -
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through the Kampung Improvement Programme. I feel it is important 
that any literature about it be translated and made available to 
academic institutions in other countries to help them develop 
directions in dealing with informal settlements. 

Syed Zaigham Shafiq Jaffery 
It is obvious that the role of the architect in Muslim communities 

must change. His education and his visions must be readjusted. In 
fact, if architecture as a profession is to continue to exist 
meaningfully, this role must now drastically change. And if this 
change does not occur soon, the architect as a professional will 
become redundant, unnecessary, and useless for the vast majority 
of the inhabitants of this planet in general, and for those in Muslim 
communities in particular. 

Today, we continue to give a very minuscule percentage of our 
national population their vision, ignoring the impact of our actions 
on the vast majority. The change must come from within and with 
conviction. We have to design with people rather than for them. 
We must build what people enjoy and not what we would want 
them to enjoy. In fact, professionals, rather than bureaucrats, can 
play an important role in ascertaining user needs and desires and 
incorporating them into the design process so that they are in tune 
with the needs of Muslim communities. 

Hasan Poerbo 
Talking about architectural space on an urban scale is in essence 

to talk about the processes of the utilization of land as an urban 
resource. This cuts across the problem of poverty, since more and 
more of the urban poor have no access to this resource. Mr. Jaffery 
and Mr. Hasan have talked about the role of the architect and the 
organization of space at the urban level. In developing countries 
such as Indonesia, for instance, the role of the architect as the creator 
of urban space as a built environment is limited. At the most only 
10 percent or even less is directly attributed to his services. This 
is perhaps an outcome of his education; inadvertently he is trained 
to be effective only if he deals with a clearly identifiable, usually 
wealthy, client. But when in reality he has to deal with poor 
communities which are not organized to employ architects, he is 
at a loss as to how to make himself useful. His social effectiveness 
as a professional is thus limited. 

To enhance his role as an architect in developing countries, his 
education should therefore include an understanding of land 
management and conflict management between the actors involved 
in utilization of land as a resource, informal processes in urban 
development, and organization of communities as a client system 
which he can serve. 
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These requirements will become even more important in the future 
as more and more donors and banks such as IBRD ask to use 
community-based development approaches, especially in cases which 
involve poor communities. For that reason architects should also 
have a knowledge of participatory approaches in planning, design, 
and gevelopment. 

Aziz Esmail 
In general I am in agreement with what has been said by Ismail 

Serageldin and then by Arif Hasan about the need of not being 
shy of change, and the futility of a defensive posture, or a posture 
of retreat. But I do have one point on which I disagree with Dr. 
Serageldin and I have sympathy there for the other side of the 
discourse. I do not think the comparison with the period of 
interaction, or encounter of Islamic civilization with Greek 
philosophy, applies today. On the spur of the moment, I can think 
of at least four differences and there are probably more. One is 
that in the historical case Muslim civilization encountered an extinct 
culture, not a living culture, because the original Greek society was 
by then a bygone fact of history. Secondly, the encounter was a 
textual one, a literary rather than a social convergence, precisely 
because of the fact that it was extinct. Thirdly, the impact of Greek 
thought was on a very limited social circle, namely, the intellectual 
elite who were literate and who could understand philosophy. 
Fourthly, there was at that point no fossilization of Muslim tradition 
either, because it was still in its formative phase. None of those 
factors apply today. The Western world is an all too living presence. 
It has encroached on various parts of the Third World in very direct 
ways, sometimes indeed in a violent way. One must therefore 
sympathize with the other side of the discourse. To that is the added 
complication that the Islamic world itself in many areas has a 
fossilized tradition of its own. 

There is undoubtedly the need to leap forward, I agree, a need 
for innovation, but one has to appreciate the difficulties that stand 
in the way. The relationship between Islam and the West today -
whether aggressive or defensive - is partly complicated by the very 
concepts of "Islam" on the one hand, and the "West" on the other. 
Why do we use these rather than other concepts? And what do they 
exactly mean? So long as we formulate the problem by indiscriminate 
use of the term "West", we are in fact conceding to the West's 
idea of itself. We might do well to ask ourselves the question: when 
in the history of the West did the concept of the "West" arise? 
Is this idea something that we should accept today? Indeed, the 
case we happen to be discussing now, that of Greek philosophy, 
is very interesting because Greece, as we know, is today considered 
part of the West. Where, however, does the line of longitude that 
divides the West from the East run, and why should it run there 
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and nowhere else? What historical sense does it make? As we know, 
some of the intellectual sources of the so-called West are also the 
sources of the Islamic tradition, and if we really examine the whole 
concept of the West, we may be in a better position, perhaps, to 
start to be free from an aggressive dependency on the Western world 
itself. I think that is the way to go. Perhaps the best place for people 
to initiate these terminological reconsiderations are Muslims living 
in the West itself, as the "climate" in many other countries tends 
to inhibit a free and critical debate on these kinds of issues. 

Mohammed Arkoun 
Aziz Esmail has just mentioned that the reasons for relating Greek 

thought to the West are questionable. I agree that the cultural 
geography opposing the "West" to the "East" is irrelevant. But 
one must recognize at least two major identifiable "mental spaces" 
commanded by two different logics and conceptions of law. 

Aristotelian logic has imposed for twenty-four centuries the 
principle of identity and the third "excluded" position: if A is B 
and A is not C, B cannot be C. We know the impact of syllogistic 
reasoning on Islamic, Jewish and Christian reasoning, and on Western 
reasoning after the sixteenth century. Weare not yet free from this 
logic strenghtened by a rhetoric, in spite of the discovery of a plural 
logic and plural mathematics. 

Similarly, Roman law has imposed a positive concept of law from 
which a positive law not related to any revelation or divine origin 
has been developed in the "West", especially after the eighteenth 
century. 

On the other hand, we have a logic based on the possibility of 
including a third position in an undecided space between A and 
B. This is illustrated in Buddhist thought and refers to the other 
mental space, in which a reference to a divine origin of law is also 
dominant. 

These two mental spaces are not to be found exclusively in the 
so-called "West" and the so-called "East". Islamic thought has 
occupied an intermediate position as shown with philosophers and 
theologians (Mu'tazilites) on one side, and jurists and Ishraqi thought 
and Sufi experience of the divine on the other. 

Ismail Serageldin 
One aspect of the behaviour of the earlier Muslims was precisely 

their boldness and lack of confinement within a particular intellectual 
or physical space. It is this kind of openness and ijtihad that I think 
we should carryover from that period. I agree fully with Aziz Esmail 
about the difference between that period and the present one, but 
we always measure ourselves to "others". Mohammed Arkoun has 
invited us to deconstruct and analyze modernity as well as tradition, 
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the West as well as the Muslim world. I think we are making a 
start at it and I hope that architects will not be inhibited from 
presenting their own ijtihad, saying we are confronting a new 
problem, which requires a new solution. A Hadith tells us that going 
from Medina to Yemen in the very life span of the Prophet, a 
Messenger of the Prophet was encouraged to use ijtihad in 
confronting whatever new situations there might be. Now that spirit 
is what we should carry with us in our debates here, fourteen hundred 
years later, in a world of micro-computers and immunology and 
high-rise structures and complexes that have seven thousand workers 
in one place, all requiring new architectural solutions to be evolved. 
There is no need to borrow from elsewhere, but our own architects 
could evolve within the context of our own culture as we understand 
it to be with a boldness that could help create a tomorrow rather 
than trying to lock ourselves in the past. This is a plea but I think 
it is very much in the spirit of the whole theme of the seminar, 
of contemporary expressions of Islam in buildings. Contemporary 
expressions can be found also in this willingness to innovate. 

Syed Zaigham Shafiq Jaffery 
Many Muslim countries such as Pakistan, for instance, eagerly 

embrace and adopt indiscriminately the cultural standards, norms, 
and nuances of their former colonial masters. Economic linkages 
have brought development packages calling for a transfer of 
technology, an imposition of expertise and experts from the Western 
donors. Eager to please and happy at being "assisted", we continue 
to let economic and cultural subjugation continue in new "honeyed" 
forms. The methods may have changed but the end result, though 
camouflaged adroitly, is the same. Subjugation continues in another 
form through more subtle, but equally powerful methods. In many 
cases the ruling elite and the practising architects are Western-trained 
"brown sahibs" who hold their own traditions in contempt and 
disdain - in effect the faces have changed but the attitude and 
mentality are still alien. Independence and a change of flags on the 
flagpoles, therefore, did not necessarily mean that "intellectual 
decolonization" had also been achieved. The result has been obvious. 
Dr. Soedjatmoko, an Indonesian philosopher, has called it a loss 
of sense of style, a loss of criteria, and a loss of aesthetic integrity! 

After independence, if this "Soedjatmokon loss" continues to 
be perpetuated, as indeed it has, then the ruling elite in Muslim 
countries is equally and understandably guilty of not establishing 
the required sense of direction or re-establishing Islamic aesthetic 
integrity. Uncritically when we accepted and welcomed Western 
concepts of "progress" and "modernization", we relegated our own 
heritage and tradition to the dungeons of apathy and critical neglect. 
Not only are we embarrassed by our past but by allowing the 
indiscriminate expansion of Western design concepts, we have 
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ourselves threatened, and in some cases become a party to, the 
destruction of the Muslim environment. 

Dogan Kuban 
We have been aware of this decay for a long time, but it is not 

only in architecture and aesthetics, it is a total decay. It is an 
intellectual, economic, cultural, and high technological decay. So 
we should not really have this feeling of guilt. We have to try to 
understand, as Professor Arkoun suggested, why this has happened. 
I think we have to examine ourselves; this is the most important 
thing. We have neglected self-criticism. I believe that only by 
questioning history and redefining Islam can we find solutions, 
architectural or nonarchitectural. Otherwise we are stuck and will 
remain stuck. We cannot go back and try to understand Islam and 
what was said in the Middle Ages; we have to start to write our 
history again. 

Raj Rewal 
I think there has been only one real question posed: when does 

rupture occur? I think this is a very important question. And I think 
perhaps the rupture occurred a long time ago when we were 
conquered, when most of Asia was colonized. And I think it was 
at that point really when we should have started thinking, where 
and how we went wrong and allowed ourselves to be conquered 
by outsiders. I think the architectural expression which stems from 
that is a very serious one because the colonial attitude towards us 
and consequently our own attitude towards ourselves have been at 
the base of a certain loss of vitality. I think we have to recover 
that vitality. How do we do it? I do not know; it is a very difficult 
question to answer in words and it has to be dealt with in our works. 
It has been mentioned that after five storeys there is a disruption. 
Now I can perhaps say that it could be even at one storey that 
disruption occurs, because it is a question of definition. If you 
consider typologies, you may be right, but if you consider attitude, 
then I think it is a totally different thing. The question of disruption 
and metamorphosis is very closely aligned, and I think we have to 
find an answer in terms of physical work, as it cannot be defined 
in words. 

Syed Zaigham Shafiq Jaffery 
In Pakistan and almost all Muslim societies there still remains 

an active traditional building system but only in isolated pockets. 
It is scorned by officialdom, derided by professionals, and is generally 
disappearing under the onslaught of "modernism". The current state 
of events in Pakistan's urban centres is a direct result of this loss. 
The assault is complete and uncompromising. The circularity is being 
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ruptured, the squares have been disbanded, and the hexagons termed 
uneconomic. The linear division of Islamabad, for example, stratifies 
people according to the office they hold in government services. 
Even shopping places are divided. Tucked away on the borders of 
the city, at the mountain's edge, rather than in its centre, the Dalokay 
Mosque paid for by King Faisal of Saudi Arabia communes more 
with the greying Margalla Hills than with the people of the city. 
Even though it was built by a Muslim, it fails to inspire and negates 
principles basic to the Islamic tradition. For many, it has become 
a place for a picnic rather than for prayer. 

On another plane, we have the Bhong Mosque, every inch of whose 
surface is covered by lavish decoration, ornamenting the entire 
complex. An Aga Khan Award to this mosque acknowledges that 
it has an immense significance for ordinary people, even if many 
architects might hate it. Though quite a few architects have criticized 
the decision of the Award, the Bhong Mosque has more meaning 
than the concrete spaceship Columbia, a fantasy in concrete, at 
MargaIla, ready to take off. To experience the Bhong Mosque you 
have to experience the dirt, the flies, and the dusty streets of Rahimyar 
Khan in order to appreciate the peace, the quiet, and the visual 
feast of the mosque's interior and exterior courtyards. The steps 
that rise from the dusty streets are steps that help you transcend 
from the temporal to the permanent. Such an experience is actually 
a change in the state and the frame of mind, from materialism to 
spiritualism. Completed over thirty years, Bhong represents a 
storehouse of symbols and forms for the masses who search for 
familiarity and moorings in a rapidly changing world over which 
they have no control. They search for their identity. They visit and 
internalize these visual symbols to rise above the mundaneness of 
everyday existence. It is, after all, the House of God and therefore 
eternal while the plain simplicity of the surrounding houses built 
for humans is temporal and prone to disappear tomorrow. 



Discussion 

Guizar Haider 
I would like to thank my Indonesian colleagues for showing us 

a wide range of materials. I was especially struck by the Demak 
Mosque because six years ago I had a chance to visit the building 
in an assignment to report on its condition. I have since been telling 
people around the world how significant that monument is. In the 
report we suggested that the prayer area of the mosque be restored. 
From what I see today the building is exactly as it was six years 
ago. For those of you who have not seen the Demak Mosque, I 
would like you to know that not only is it the oldest mosque in 
Southeast Asia but it also has the most incredible plan. It consists 
of twelve columns with the four in the centre higher than the others. 
Many myths and legends are attached to these elements. What has 
happened is that the trusses started to give way because of the sinking 
foundation of one column. First, the Dutch government at the time 
intervened by adding masonry walls to support the settling structure. 
The walls are opaque and covered with white tiles of the kind used 
in the West for public buildings. This was followed by the addition 
of a false ceiling to hide the slightly deflecting structure. The result 
is akin to putting a false ceiling in an Ottoman mosque to hide 
Sinan's dome or to splitting the space of an important building leaving 
a much smaller and lower entity. 

This situation here is important as the Demak Mosque has been 
chosen as the prototype for Indonesian mosques. The hidden and 
"band-aided" structure should be uncovered, as it could be a source 
of pride to the whole of Southeast Asia. It is technically possible 
and I strongly recommend it should be done. 

Sam Hall Kaplan 
I was heartened by the growing consciousness of regional identity 

that I saw and glad that we are beginning to think of space not 
as an object but as an event and an event that tells stories. It is 
interesting that what I saw, what they are trying to do there, simply 
to make people's lives safe, comfortable, and happy, is in many 
ways what we are trying to do in Disneyland. As a consultant to 
Disneyland, I can tell you that we try to tell stories and we try to 
make people's lives happy, safe, and comfortable. It is not the 
buildings themselves that people relate to, but the use of the buildings 
as a backdrop, as a setting for events, happenings, rides, or whatever 
people want to do. What we are learning is that we have to avoid 
abstract paradigms that are arbitrarily imposed from other cultures 
and other places as solutions to be dropped down on communities, 
be it 450 mosques parachuted into the jungle or Disneyland. One 
has to look to regional and site-specific cultures and have designs 
that respond to that culture, to that context, and to its history, be 
it religious, social, or economic. 
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Abdelhalim I. Abdelhalim 
I was very excited to see the images of activities in the settlements, 

and I am particularly interested in identifying whether the kinds 
of events in these images (unlike the events at Disneyland) are basic 
to the culture and life of the community. I would like to inquire 
about the ritual events that constitute the structural feature of that 
community, something that goes way beyond the written history 
of a particular religion, something very deep that I know exists in 
many other cultures. In my culture, for instance, there are rituals 
and events which account for very significant parts of the settlement 
process itself: the laying of the foundation, the marking of the 
boundaries, the organizing of the community. There must be in 
Indonesia, like in any other living society with a cultural heritage, 
events which are not just symbolic but which also embody within 
their structure a possibility for organizing the production and 
maintenance of the settlement. I would appreciate some examples 
regarding these events in the community. 

Gunawan Tjahjono 
Of course the Javanese have a lot of rituals, mainly to do with 

the cycles of life. We have birth, circumcision, wedding, and death 
rituals and a traditional weekly ritual for the rice goddess. But besides 
the life cycle and weekly rituals, there are religious rituals associated 
with Islam three times a year. What I think is very important on 
these occasions is the social gatherings because they always take 
place in the usual pendapa which has at least one open hall. 
Everybody sits down together and nobody mentions his position 
- as a senior or an official. It is a kind of antistructure happening 
inside the structure, as the rituals bind the people in the house. This 
is very important because the house is actually the centre of the 
social network and so it is bound to the society. 

Nowadays we consider rituals an expensive waste, but I think 
the most essential reason for keeping the rituals is the social bond, 
the functional social bonds they create. Each ritual has its own process 
of course, and I will just give you an example of the biggest ritual 
in Javanese life, which is the wedding. It goes back to ancient history 
and the re-creation of the universe. Males and females coming 
together to the wedding are separated: males sit in one group and 
the females in another. Then through the ceremony, the two groups 
are united together in a symbolic meaning. Also through a 
performance of puppet shadow plays, the spirits of the two are shown: 
positive and negative, male and female, heaven and earth. As this 
is the biggest event in Javanese life, the size of a Javanese house 
has to be accordingly related to this event. Because the Javanese 
know about the module system, which is seldom mentioned in 
Javanese architecture, they plan for the seating position in groups 
of four guests, four by four, and this is called rampatan. During 
the wedding ceremony one can understand how the Javanese house 
takes shape, especially thejoglo (typical Javanese house form) which 
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has a very sharply rising roof. Right under that roof the bride and 
bridegroom sit together; and under the heaven point the two groups 
which are separated become joined together and then back up to 
the most sacred place of the house which is the abode of the rice 
goddess Sri. The goddess provides safety, fertility, and prosperity 
for the bridegroom. So after that ritual an anti-climax occurs and 
the world goes back to its routine again. I think there is a very 
deep meaning to rituals if we can understand them. 

Jale Erzen 
My impression of the kampung was that it was not chaotic at 

all, even if the order was not one of pure geometry. There seemed 
to be an absolute neatness and each square inch of space had its 
specific function, although property borders were not marked. The 
sharing of activites was also apparent in the way one was unsure 
where one house ended and the next began. Only the patio seemed 
to indicate the individual house. 

The question that bothers me is whether this communal sharing 
and order in the kampung can survive an increase in the income 
of the family. The other question is whether the kampung can survive 
if Islamic fundamentalism were to be adopted. 

Hariadi 
I am very happy that you mentioned that the kampung is not 

chaotic because actually it is not, if you look at the deep structure 
of the kampung itself. We can look, for instance, at the kampung 
from the perspective of the social network of the people in this place. 
Even in trying to number the houses they have a special system 
that people can understand, which proves that the arrangement is 
totally nonchaotic. 

As for the economic condition in the kampung, I would like to 
say that it is not a very simple question because the kampung is 
not only a place for low-income people but there are also many 
educated people and university graduates who live there. If you go 
to Ratmakan, for instance, the buildings along the main path are 
the houses of the more educated people. So even in this very small 
environment you still have a stratification of people. A doctor, I 
think from Australia, tried to look at the different hierarchies of 
people. In Ratmakan we have different socio-economic levels, which 
have improved conditions in this kampung because the high-income 
people can ask for help from the low-income people, and then perhaps 
the high-income people have to share something with the low-income 
people. A kind of gotong royong (a very popular Indonesian term 
for the spirit of mutually helping each other) exists even between 
the high- and low-income people. 

But one thing that I would like to stress about the social relationship 
in the kampung, which seems to be very united, is that it is actually 
the result of many different factors. I looked into this question in 
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my dissertation on this kampung and found out that much can be 
explained by environmental pressures such as density. The people 
have small houses and sometimes extra family members living there 
and so it becomes a problem because they cannot perform all their 
daily activities in the house. What happens is that they extend their 
activities outside the house to various places such as the guard post, 
the open spaces, the bank of the river, the neighbour's houses, or 
the mosque. The houses in the kampung are very different from 
those in Kotabaru or in a suburb where every activity can be 
accommodated in one place. This has become an important 
implication for decision-makers in trying to look at the essential 
components of the kampung itself. 

Hasan-Uddin Khan 
I was interested to see that in some of the earlier examples the 

question of the direction in the mosques was not a prime concern. 
I am curious to know what has developed; whether this is now in 
fact something that has become normative or is still very flexible. 

Gunawan Tjahjono 
We have really very little knowledge about how the question of 

direction has developed, but I think that the cardinal direction has 
always been, since ancient times, a kind of direct experience, a kind 
of archaic knowledge for the Javanese. After that there is a very 
special classification system based on five, which has four cardinal 
directions and one centre. This classification system is used to arrange 
the location of a village or villages and then each village has a centre 
which is the market. This was the norm before the coming of the 
Hindu influence and before Islam of course. After the coming of 
foreign influences, this element was incorporated into the existing 
classification system. After the coming of Islam, I think it was quite 
possible to apply the existing framework which had already become 
myth and become part of daily life. But now, is it normative or 
is it flexible? I think it is quite flexible but not as normative as 
it used to be. 

Asaduz Zaman 
I would like to ask about your programme of mosques for the 

future. Most of the mosque examples that we have seen are related 
to a Javanese style or culture. But you have many islands besides 
Java, such as Sumatra and Sulawesi, with building traditions of 
their own. How do you expect to take care of the various styles 
if in the future you build mosques on those islands? Could a J avanese
type mosque be built on other islands in Indonesia? 

Gunawan Tjahjono 
Since our presentation was necessarily limited in its coverage, the 
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question of mosques in other parts of Indonesia could not be 
addressed. We had to limit ourselves and focus on one setting which 
would encompass mosque to house to give you a picture of how 
it looks. We could also have given you a panoramic presentation 
of mosques in Indonesia and tried to classify them. But I can tell 
you that at the beginning of the Islamic era, according to some 
writings by de Graaf and others, we learn that several parts of 
Indonesia shared similar mosque shapes. Later Java continued to 
retain this shape while Aceh and North Sumatra no longer retained 
the mosque type with the multilayer roof. Also West Sumatra had 
its own type and Lombok favoured a very simple hut shape. 

Professor Hugh O'Neil here has a very large collection of 
information on mosques in Indonesia. If you would like to have 
more details about the mosque in every part of Indonesia, he is 
the right person to ask. 

Hugh O'Neil 
As an Australian, I am lucky enough to have easy access to this 

fascinating culture. But I cannot help reacting immediately to the 
rather restricted view that is given of the great richness and depth 
of expression in Javanese culture which finds itself ultimately 
expressed within the development of Islamic culture in Java. The 
rituals and the happenings of everyday life in Ratmakan do not 
give any kind of indication of the richness and variety within this 
culture. Shadow plays, on the other hand, are filled with meaning 
for anybody who has spent any time living in this superb place, 
and it is always a wonder to me that so much has been retained 
and given so much meaning in the context of the life of the followers 
of the Prophet Muhammad. If you were to go to a circumcision 
ceremony in Central Java for instance, it is still likely that there 
would be an all-night-Iong performance of the wayang. It would 
be about Gatotkaca, who is the son of Bima, one of the five pandawa 
(the five brothers in Javanese wayang play) - the five wonderful 
brothers of the Mahabratha. Perhaps in Ratmakan there would not 
be any performance from the repertoire of the wayang these days, 
but rather there would be a reinterpretation of the Islamic law through 
the wayang. 

I have been asked to what extent Central Javanese conditions 
of building are used and incorporated throughout Indonesia. I can 
respond only by saying that I am sure that if you were to go to 
West Sumatra as mentioned, with that extraordinary culture where 
the old Indonesian system of inheritance is through women, or to 
Band Aceh, you would get into most intricate discussions about 
the way in which Islam finds its expression in this country. And 
in response to Professor Arkoun's comments, I would just like to 
say that the main reason Islam finds such a rich expression in 
Indonesian culture is that it has been allowed to flow into the laws 
of the islands. 
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Rasem Badran 
From the Indonesian experience we have learned that certain forces 

dictate the basic structure and formation of the urban fabric of 
these settlements. For example, the traditional social behaviour 
expressed in ritual events characterizes the image of the urban fabric 
in its spatial formation. However, there might be other components 
which have had a great impact in initiating human creativity, such 
as the measures implemented to solve climatic conditions or the 
maintenance of adequate local construction methods in formalizing 
the image of these settlements. 

In our Arab-Islamic world diverse models of vernacular urban 
elements distinguish one region from another, which reflect the socio
cultural and ecological factors ruling the structure of the urban 
communities on the macro level. Geoclimatic, technological, and 
economic conditions define particularly the nucleus (the micro unit) 
of a settlement vis-it-vis Jeddah, Riyadh, or Qatif in Saudi Arabia. 
It would be interesting to know to what extent these factors have 
influenced the vernacular architectural expression. 

Hariadi 
The issue of the climate is a very interesting one because we always 

talk about culture, without trying to look at different aspects of 
the environment. I have no idea about the problems of climate here 
but I can recall that when I lived in the kampung for a year, I would 
come from my place of work in the university where it seemed rather 
hot to the kampung where suddenly conditions seemed to be cooler. 
One thing that I would hypothesize about is the narrowness of the 
paths as a possible reason for the decrease of the temperature 
compared with other places. Also the overhang of two houses that 
meet together, creating an umbrella-like effect, may contribute to 
the cooler temperature. Maybe there are other reasons, but in my 
experience narrow lane and narrow path areas help to maintain a 
comfortable climate. 
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General Discussion 

Aziz Esmail 
I would like to make a few remarks in the light of our recent 

discussions. I think that Professor Kuban made a very important 
point that has gone undeveloped. He was saying - and I am 
paraphrasing - that the discontinuity that modernity has ushered 
in was preceded by many such smaller changes, a series of ruptures, 
throughout Islamic history. And it could well be that the historical 
legacies or possibilities of this history have not yet been exhausted. 
Now, I think this is a terribly important point, and I would like 
to elaborate on two of the concepts that have been mentioned. 

First of all, lest we get carried away by the concept of rupture, I 
think we must not overdramatize or exaggerate the notion of a chasm, 
a hiatus between the modern world and the old world. Because, 
if we do, we would be stuck with the very dichotomy between 
modernity and tradition that we are seeking to go beyond. And 
I think we must seriously address the question of what are the intrinsic 
or built-in possibilities of change within history, what are the latent 
or potential possibilities in the historical legacy itself for change. 
And to do that one has to do several things. The most important, 
I think, is to look at symbolic systems, because there is something 
unique and quite distinctive about symbolic language. Symbols have 
within them a certain logic of development, a logic of unfolding, 
of evolution. Symbols modify one another, they supersede one 
another, they grow out of other symbols, and undergo mutations. 

By definition, symbols are open-ended. They are evocative. There 
is a certain inexhaustibility about them. They carry latent meanings. 
And what happens, I think, is that in favourable historical situations 
some of these latencies get a chance to surface. In unfavourable 
historical circumstances, the latencies are lost, and when that happens, 
the symbols turn into fetishes, into idols, and one of the critical 
things that then needs to be done is to try and undo the petrification 
of symbols - to undo the fetishes, not as an end in itself but as 
a means to an end. Because when fetishes are done away with, then 
the way is open for symbols to speak again. And I think if we do 
not do this, then we remain stuck with dichotomies: modernity
tradition; rationality-irrationality, and so on. I think it is tempting 
to speak in terms of dichotomies because it is easier to think that 
way. But then, what is easier is not necessarily better. Sometimes 
it is: at times, the best is the easiest, and one is fortunate when 
that happens. But life is not all good fortune. 

The other issue I wanted to discuss is that when we talk about 
intermediate structures or mediation, there is no direct or easy linkage 
between intellectual discourse and a practice like architecture. On 
the one hand, we have intellectual discourse, which is important 
- I do not think we can do away with philosophical discourse. 
On the other hand, you cannot directly translate philosophical 
discourse into craftsmanship. And if one does not do that, then 
one remains on the level of generalization or speculation. I do not 
think it is a simple matter, just to transfer or translate from the 
intellectual to the craftsman's level. One has to evolve a methodology, 
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a system of transfer, from one plane to the other, from the level 
of generalization to the level of practice. Associated with that is 
the question of the universal and the particular. And I think there 
is also a certain danger in minimizing the value of particularity 
because just as in religion, for instance, you cannot do away with 
particular manifestations, because there is always a particular 
community, a particular institution, or set of institutions, that 
embodies spirituality. The temptation to look for disembodied 
spirituality, the temptation to look for a disembodied philosophy, 
is, I think, a dangerous temptation. Culture always particularizes; 
and the question is not how to do away with particularities and 
to rise to the universal. I do not think that it is possible or desirable. 
The question is how to make the particularity expressive, how to 
make sure that it has windows, and it is not exclusive, and not closed 
in itself. Ideally, I think, universalism should be one's horizon, but 
only the horizon. A horizon is not the landscape, and if you look 
at the horizon and forget the immediate landscape, then you have 
the kind of problem that is mentioned in connection with the Greek 
sage Dionysus, who was so busy studying and looking at the stars 
that he fell into a ditch as he was walking along. 

Now the other important matter I would like to bring up is that 
you need a mediating concept between the realm of the intellectual 
and the philosophical on one hand and that of practice on the other. 
What I find useful here is the Aristotelian concept of phronesis -
in other words, of practical reason, that mediates between pure 
rationality on one hand and communal or professional practice on 
the other. My impression is that this is not happening in architecture. 
I may be wrong, but I have not sensed it. I cannot really speak about 
architecture with any iota of expertise, and I would rather use as 
an illustration something else which I happened to work on several 
years ago, namely, the philosophical or social issues that surround 
the practice of medicine, an area I think one can find an analogy. 

Arthur Kleinman, at Harvard, who is both a physician and a social 
anthropologist, developed an interesting series of concepts in the 
field of social medicine. He distinguishes disease from illness. Disease 
is the biological, the pathological, process that occurs in the body. 
Illness is the social construction of it, because, after all, there is 
here the dimension of meaning: how people interpret it, how people 
think about it, how society and culture react to it. But I think what 
is worthwhile remembering is that the meaning does not replace 
the biological issues. It surrounds them and it broadens them. 
Similarly, in architecture, you need that kind of relationship, where 
there is a larger issue that does not replace the logic of the practice 
itself, that does not act as a substitute for it, but, as it were, surrounds 
it, in the adjoining area, and broadens it to a greater cultural 
discourse. In both fields - medicine as well as architecture - there 
is the temptation to substitute one for the other, just as in medicine 
there is the temptation, for instance, with people who have become 
disillusioned with modern scientific or biological medicine to go back 
to herbal medicine, Ayurveda, or astrology, if not witchcraft, and 
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so on. That is a kind of primitivism or traditionalism. The same 
thing, I suspect, could occur in architecture. One wants to go back 
to the rustic, the simple, the ancient, and the primordial. How to 
avoid that and at the same time have a kind of synthesis between 
what I would call practically informed intellect on one hand, and 
intellectually inspired practice on the other, is the sort of thing we 
need to look at. 

Mohammed Arkoun 
I would like to tell you what I have learned in a few days in 

Indonesia. It is my first visit to this country and I was eager to 
see how Islam is expressed in this country. I am struck by two facts 
on which we have to reflect and which are, to my mind, the main 
results of our inquiry here. 

The first fact, which has been raised several times, is that 
Indonesians have been very flexible about the theological 
requirements of Islam such as directing mosques towards Mecca. 
This has worked during the centuries since Islam entered freely in 
this country. It worked. Indonesians are Muslims and they perform 
their prayers; it has not been a problem for them. This is extremely 
important because Islam historically has been extremely flexible in 
all the societies and throughout the diverse cultures, ethnic groups, 
languages, traditions, and religions into which it has spread. The 
main lesson for me is a lesson of humanism. The humanism of Islam 
is precisely this flexibility to let all cultures remain in the society, 
expressing itself through the society, and giving these various 
expressions a spiritual framework to enhance through what the Quran 
and the Hadith may bring in terms of spiritual values, giving 
dynamism to all these cultures. It has worked up to now. 

Three confrontations, which took place in the classical age of 
Islam from the seventh century to the twelfth century, are known 
as munawara. We have many books relating these confrontations: 
intellectual, theological, legal, and literary confrontations on all levels 
- confrontations among all specialists who assembled in one house in 
all major cities of Islam in the classical age: Baghdad, Isfahan, Fez. 
They had confronted many positions which had given this humanist 
civilization to Islam of which all Muslims are proud today. So we must 
be aware about what is happening today in the expression of Islam. 

I am afraid the standardized theology which is spreading today 
for ideological and political reasons may even come to this country 
which has had the privilege to be free of it so far. One can learn 
in this country a magnificent lesson of tolerance and a magnificent 
lesson of all the possibilities open to Islam to develop today, in 
this violent world in which we are living, to develop a lesson of 
Islamic humanism. This is absolutely precious. 

That being said, I would also like to underline the fact that each 
seminar of the Aga Khan Award for Architecture becomes a search. 
We have always two aims, two goals. One is a theoretical framework 
for thinking, for instance, how to react today to this standard 
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theology which is spreading, which is imposing on us through political 
systems, through states, a kind of oppression on our freedom for 
expression. We need this theoretical framework to know, for example, 
that for all religions, not only for Islam, there is a theoretical position 
discussed by sociologists, anthropologists, philosophers, and theologians 
about the issue of who produces what. Does religion produce the 
society or does the society shape the religion according to the needs 
of the society? This is a theoretical problem but we fail still to move 
ahead in our search to establish an intellectual space for new thinking, 
address new questions which have not been addressed in Islamic 
thought, neither in the classical age nor in our modern age. 

The second observation concerns what is going on in our societies 
regarding architecture and urbanism. We have had a lot of 
presentations, we learned a lot of facts, but, again, what does one 
do with these facts? How does one interpret these facts? We have 
not yet formulated enough clear conclusions about what is really 
happening in the societies to which we go, and I wish so much that 
our Indonesian friends would express themselves more clearly about 
the issues faced here in this country. I hope you will continue to 
think about this and I urge you to write, to express yourself, and 
to send papers to the Office of the Award in Geneva. It will feed 
us, it will nourish our inquiry, and it will be extremely useful. 

Abdelhalim I. Abdelhalim 
The greatest lesson that I have learned in the context of this seminar 

is what I saw and felt in our visit to the informal settlement of 
the kampung. This experience, in addition to what we have learned 
from the Indonesian speakers, has been very profound in crystallizing 
in my mind an important lesson which I would like to reflect on. 

First regarding the discussions about the sacred and the profane: 
I would like to say that the sacred has been defined and actually 
redefined by the heroic acts of the people. I saw and I felt the presence 
of sacredness as a real and living quality in the spaces of the most 
humble; the kampung is full of that quality. One can see, identify, 
and even speak about its properties and attributes in the most 
significant and articulate ways, in the same way one can address 
the sacredness of the historically most sophisticated buildings. 

I believe that sacredness in the context of Islam as a culture, and 
as a faith, is more a quality that can be obtained in material reality, 
in space, or any other artifact through work. The kampung that 
we visited is an example of that, and I would insist it is as an example 
of labour and work that can produce this quality. We need to learn 
more about it. This sacredness or this quality of goodness is 
obtainable through work, and this work needs an apparatus, needs 
a mechanism that lifts it from the ordinary to the extraordinary, 
from the mundane to the excellent. And a very important aspect 
that we need to learn is geometry or geometrical transformation 
which takes the perception of the space from the ordinary experience 
of the people to the extraordinary level. We need to know different 
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kinds of geometry and different kinds of tools to give to our students 
and our colleagues so that the vitality and the dynamism of 
community-shaping disciplines can have a geometrical construct. 
We do not have the geometrical construct but we have the 
technological tools which allow us to do that. 

Now the third lesson which I learned very concretely, even though 
I was aware of it, at least in theory, is that rituals are tools for 
transformation, not a social and cultural transformation of the 
society, but actual physical transformation. There is a particular 
class of ritual events which relates to the activities of settlements; 
these events are known in every society. I think rituals are a living 
geometry; they are a kind of formulation in the space of society 
that we need to learn more about. 

Finally, I feel that I am leaving this seminar with the very real 
knowledge and conviction that sacredness is a concrete quality of 
our time. It is not something that I have to search for in the past. 
I saw something of it here and we see something of it everywhere. 
Also I think we have to develop tools to capture this quality and 
to make spaces. Geometry and rituals are two of these tools. 

Dogan Kuban 
The main topic of the seminar is the architectural expression in 

contemporary Muslim societies. After twelve years of discussions 
within the framework of the Aga Khan Award and forty-one years 
of practice and teaching, I feel that we need to speak more about 
building practice than about theory. But as many colleagues have 
also remarked, we sometimes tend to be more social observers and 
interpreters of religion than architects. Concerning practice, I have 
reached some personal conclusions which I would like to present 
to you as underlying principles of design in Muslim countries. 

1. The first is contextuality. Contextuality means, in our case, 
many things. But it can essentially be reduced to a consciousness 
of the actual physical shape of our cities. A positive contextuality 
demands respect for the historical heritage. An artistic contextuality 
is the consciousness about the aesthetic content of traditional forms. 
A historical contextuality is the consciousness of the historical content 
of the physical environment. We may speak of spiritual and real-life 
context, etc., but these existed before the world of the architects. 

A proper understanding and application of this principle will always 
help to formulate adequate approaches. Evidently this is a universal 
principle in design strategy and methodology, but is often overlooked. 

2. The second principle is appropriateness. Again this has been 
known since Vitruvius but in the case of contemporary Muslim 
societies it needs a specific understanding. I think that appropriateness 
is contemporaneity, that is to say, Muslims like other peoples want 
to be contemporary. They do not want to live in medieval 
environments. This means that our scholarly or professional 
discussions cannot change their vision of the modern world or their 
expectation of being part of the contemporary world. As a result 
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the bulk of present-day architecture in the Muslim countries is a 
direct imitation or interpretation of modern architecture. The context 
is obviously the contemporary architect. To obtain a balance among 
so many interacting contexts in which the conscious architect has 
to work is a difficult task. This is why we are still in search of 
proper expression. 

3. The outcomes of the first and second principles are harmony 
and continuity. These may be regarded as independent principles. 
But it seems that they are rather different appellations of the same 
attitudes. Contextual relationship does not mean a formal, mimetic 
relationship, although it does not exclude it. In essence, sensitive both 
to the past and to the present, the new should be integrated with the 
existing through a careful textural, dimensional, and spatial study. 

4. A final observation or principle is that formal expression cannot 
but express its cultural framework. Accordingly, zealous discussions 
on the nature of contemporary Islam is superfluous for architects. 
What is in their mind will be expressed in their work or else they 
will translate corporate demands into their architectural language. 

Why is it that we find chaos in our environment? And why do 
some of us think that the past was presumably more harmonious? 
First we are more sensitive to our actual situation. The change 
expresses a failure of our society to comprehend the complexity of 
the contemporary world. Our philosophy of life seems helpless vis
a-vis the demand patterns created by the modern world. The idea 
of an ideal past, the desire to go back to some illusory past harmony, 
is the outcome of this incomprehension. 

This has nothing to do with Islam. Societies remain Muslim. But 
when the "Muslimness" is to be defined in past terms, it cannot 
cope with the modern world. We think the past was harmonious 
because we do not know it; this idealized past never existed. But 
in practice, Muslim people today do not even show sympathy for 
yesterday's environment. The past may have been more coherent 
because the number of elements in the life equation was very limited. 
Lack of information resulted, in those days, in very slow changes 
in the demand patterns. The age of information in which we live 
increases enormously the components of modern life. Sheer numbers 
completely close the door of the past. The numbers and information 
are irrevocable elements of the contemporary life context. 
Contextuality in architecture can disregard these elements. 

Information brings another dimension to the Muslim world. Arabs, 
Indonesians, Bosnians, Central Asians lived their own textural 
traditions. A very superficial knowledge about other parts of the 
Muslim world could not bring these different regional traditions 
under a single umbrella. Islamic architecture is an unspecific title 
today. We have more knowledge about the historical traditions of 
the Muslim world. Contextuality within this new domain of 
information is a challenge for the fomulation of a contemporary 
architecture in the Muslim world with more universal traits. This 
tendency exists already. Whether it is an asset or an espace to 
eclecticism remains to be seen. 

209 



Expressions of Islam in Buildings 

210 

William Lim 
As an architect I cannot but agree with the cogent statement made 

by Professor Kuban on some of the basic issues of how design should 
be approached. I would also like to support Professor Arkoun's 
position. 

I would like to present examples of what is happening in Singapore 
and perhaps also in Thailand which may be of relevance. Singapore 
is a secular state, multiracial and multireligious. But the problem 
we face is that there are firm believers of different faiths (Muslim, 
Christian, Buddhist) aggressively preaching their own religion. So 
recently the government passed very strong and thorough laws which 
try to prevent this from happening. Some will view this as a 
constraint, a restriction on freedom, but I think the larger issue 
is communal or religious conflict, which the government is trying 
to avoid. Now this is really quite a fundamental issue until the 
community and the people concerned can understand the fact that 
we have to be tolerant of each other. Otherwise something will have 
to be done, whether by having one dominant religion or maintaining 
a multireligious society. 

In Thailand, a Buddhist country, an organization called Effort 
has been in existence for the last fifteen to twenty years, basically 
funded by different religious groups, dedicated to initiating 
multireligious programmes, whether it be class programmes, youth 
programmes, theological discussions, etc. This type of phenomenon 
may be worthwhile looking into in order to broaden the level of 
understanding between different religions. 

When we look at modern society, it is very interesting to see that 
the Western press is trying to make all world events (China, Europe, 
the Gulf) into a "capitalism versus socialism" debate. I would rather 
say the battle is about freedom, and freedom of choice and tolerance. 
Modernity is moving in a direction in which people want to have 
the freedom of choice, need the freedom of choice, in order to operate 
as individuals, as communities, as groups, to exist and to progress. 

The next point I want to comment on is Aziz Esmail's compa
rison of architecture and medicine. Notwithstanding that in every 
discipline there is a side of art and one of science, I do not think 
it exists to the same extent in architecture: in that realm art and 
science are rather like what the Chinese would call "yin" and "yang", 
both sides of a coin. You are looking at the conscious, subconscious, 
rational, irrational, spiritual, material, etc., and the art side of 
architecture is the spiritual side. No doubt we have to look at 
methodology; we have to try to see how things have been put together. 
However, what is architecture about? 

Architecture is about the relationship with the users, not only 
fulfilling a function, but providing delight to the user. In a religious 
building, spiritual elements count. If I walk into a mosque or a 
church or a temple, the spiritual response that I can get from that 
building tells me whether it has been successfully done or not. All 
the theoretical explanations, by the designer particularly are of very 
little relevance if the experience has not been transmitted to the user. 
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And I think we really have got to put much more emphasis on what 
architecture is about. There is a real danger in most architectural 
meetings, which are focused on talking about methodology, talking 
about style, talking about forms, when we should be talking about 
delight, about the spiritual element. There are experiences that you 
can provide to the users and the way to do it is in line with Professor 
Arkoun's speech: there is a need to be rebellious, to be rebellious 
against the existing position in order to break out of the trap which 
everybody is in. To be rebellious means you do not totally discard, 
but you always review and you are prepared to discuss what is 
acknowledged as acceptable now. 

Kemas Madani 
I would like to express three points. The first, regarding "modern 

and traditional", I would like to introduce a premise declared by 
the mosque ulamas in Indonesia. The premise was written at a meeting 
of Nadhdatul Ulama (formerly a political Islamic party in Indonesia, 
now an Islamic organization) held in Situbondo in East Java in 1984. 
The premise says: "Still use the old traditions which are good and 
useful, while taking the new from modern society which are better." 
I think this premise is not only good for the ulamas but also good 
for Muslim architects. This is an important statement for Muslim 
societies today because in many Muslim countries they tend to throw 
away what is good from the old traditions while taking what is bad 
from modern society. 

Second, Islamic architecture has two meanings for me: Islamic 
architecture is the architecture in Muslim countries; Islamic architecture 
is the architecture suitably designed for Muslim activities according 
to the Quran and the Hadith. When we talk about Islamic architecture, 
we usually prefer to talk in relation to the first meaning. When 
we discussed the mosque, we talked about the minaret, the beautiful 
mihrab, the dome, etc. but we did not talk about the atmosphere 
of the space which can make the believer feel closer to God. 

Thirdly, I want to discuss expressions of Islam. We prefer talking 
about symbols. It is quite right to talk about symbols, but symbols 
are not the most important thing. The important thing is that we 
have to know the essence of Muslim society's problems, including 
what Muslims need, what they think, what they feel, what they want, 
etc. The main point is how we as architects can use our role to 
give them the opportunity to be good Muslims, with good living 
conditions, so they can carry out Muslim activities. 

We should be able to provide for them the living conditions and 
environments that will enable them to live as good Muslims according 
to the Quran and Hadith. 

Afaf Mahfouz 
Is it necessary that only women have to talk about women? If 

Mohammed Arkoun is frustrated, as a Muslim woman I am doubly 
so because I do share his frustration as a Muslim person, but also 
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there is the frustration of being a Muslim woman, even at this 
seminar. I would like to hear some of my brothers talk about the 
issue, for it is not a woman's issue only. It is for both of us and 
we have to discuss it together. 

When it comes to women, discussion of the issue is limited. This 
situation is general: not only does it occur in Muslim society but 
I have been touring the world speaking about women and 
development, and it is always the same. The time is always cut or 
shortened or decreased. 

One last point related to this issue of women and that is it is 
always dealt with by women only. In response to Mohammed 
Arkoun's request for feedback, I would like to draw your attention 
to the fact that in the session on women, the chairperson was a 
woman, the speaker was a woman, the discussant was a woman. 
This has to be changed. We can alternate chairing, discussing, and 
presenting, whether it is a woman's issue or a building issue or any 
other issue. Women and men are co-builders; they are co-architects 
of the future. 

Guizar Haider 
In my seven-member client committee there were no women and 

it is not because I did not try. On a first contact with a client, I 
ask that a long questionnaire be filled out especially by women of 
all ages and backgrounds. I am sorry to report that I never get these 
questionnaires back. 

A recent example from an academic community in Kingston, 
Ontario, is quite revealing. I presented the building committee, mostly 
composed of university professors, with two issues: how many women 
would attend the mosque and where should they be placed. In regard 
to numbers and percentages, the response varied from 10 to 100 
percent. As to placing women within the mosque, the situation was 
so confused that I did not want to get into a theological ijtihad. 
Instead I helped them frame the question by drafting a letter and 
asked them to consult with ulamas or whoever could give them an 
authoritative response. I listed the five possibilities for the physical 
location of women in the mosque: the mezzanine, the basement, 
to the left of men, to the right of men, or behind men. They sent 
these possibilities to thirty-two people in North America considered 
authorities on Islamic subjects: professors, chairmen of religious 
studies, directors of Islamic centres. The answers were rather confused: 
the split was 50/50 for upstairs and downstairs and arguments 
against left, right, or behind were all very interesting. I would 
therefore advise my architect colleagues to be careful not to find 
themselves in situations where they are responsible for the ijtihad. 

Baroroh Barid 
I would like here to speak about the paper of Dr. Afaf Mahfouz. 

I think in Islam, the concept of women is completely stated. The 
first function of women in Islam is the same as that of men; they 
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have the same duties. Only in family life are women different from 
men, according to their qodrat, their potential. When you talk about 
women and space, why do you put the stress on space with women, 
I think it lowers the meaning of women here. 

In Indonesia, as it was stated by my colleagues, women have a 
high position. After the coming of Islam to Indonesia, the ulamas 
did not guide women on Islamic teachings, and therefore they did 
not know their position or their function in the community. After 
the awakening of Indonesian women through nationalism led by 
Kartini (a female leader living around the turn of the century who 
had inspired women to come forward, to at least start learning to 
read, etc.), and through reformism in Indonesia, they improved their 
position. 

I think it is time to stop differentiating between men and women. 
In these modern times we have to put women in the front line along 
with men. Weare brothers and sisters and we have to develop our 
country together as in Indonesia. If we speak about women separately 
from men, it is because the world is dominated by men, and we 
now have to change this. We have to begin now, men and women 
in the same line, to make progress, especially in the Muslim world. 

Abdelhalim I. Abdelhalim 
True, the fundamental thing is the relation between men and 

women, sisters and brothers, but this relationship is problematic, 
so it needs to be actually repaired. But with regard to the architectural 
reference to this relationship, I certainly believe that the mosque 
is not the domain that needs to be revised. Of course it needs to 
be thought of, but since it is a space of ritual, maybe we have to 
subscribe to what the ritual says. More importantly is the public 
space in all Islamic cities. It is the street and the public square and 
everywhere else where we encounter each other as man and woman 
that is disastrously dealt with. And I think that this is not only 
an inhuman and oppressive space for women but also for men. If 
we reconsider that space and how we encounter each other in that 
space, then we might be on the right track on revising the situation. 
I think design can playa very, very significant role in that regard. 

Mohammed Arkoun 
I have to say one thing about this burning, important issue of 

women in Muslim societies today. The case reported in Canada by 
our friend GuIzar Haider and so many other cases cannot be solved 
by using the traditional, theological tools which we use to give a 
fatwa according to the traditional schools. Here we shall lose our 
time, discussing methodology, but we have to lose it; it is an exercise 
we have to go through. But, again, without this intellectual 
framework we cannot really devise solutions for our time. And how 
do we do that? We have to open the whole problem of what we 
call Revelation, how to read the Quran today. But we are not ready 
to do it yet, and all that can be said in the framework of this inherited 
theology is intellectually irrelevant. 
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Ismail Serageldin 
There is much to be said about the notion that the positioning 

of women in society has more to do with societal practice than 
with fundamental issues of Islam and that these societal practices 
are being legitimatized by the manipulation of a terminology of Islam, 
as we have known from other phenomena as well. And there I would 
join Dr. Afaf Mahfouz in her plea that architectural criticism need 
involve intellectual criticism. We should look at gender issues so 
that we can have not just a question of awareness of the presence 
of women, but a liberation of the intellectual process of architectural 
criticism itself. 

Proceeding from this need of criticism, I would like to tie together 
a few threads from the many valuable presentations that have been 
brought under the heading of transformation process. It has been 
pointed out that the metamorphoses required to cope with the change 
of today's world are profound. I think Raj Rewal's examples of 
the buildings that were unthinkable forty years ago (a television 
station, a studio, a centre of immunology, a seven-thousand person 
office complex) require from all of us new creations of architectural 
innovation. But for that, as Mohammed Arkoun has been telling 
us time and again, in architecture as well as in philosophy, we need 
to think the unthinkable. And I emphasize "in architecture as well 
as in philosophy". But for the metamorphosis not to fall into the 
problems mentioned by Aziz Esmail at the beginning of the session, 
we collectively in our discourse must break out of the dichotomies, 
the modern and the traditional. I invite you to reflect again on that 
image of the fifteenth-century calligraphy that, at least in my mind, 
was as "modern" as anything Mondrian has done. And it is breaking 
out of these conventions, these dichotomies, that will create the new 
intellectual space that enables us to bring to bear the critical arsenal 
of contemporary criticism on modernity as well as tradition. And 
this enriched and enriching criticism will be necessary to help us 
hold up a mirror to ourselves as His Highness the Aga Khan has 
invited us to do at the very beginning of this seminar. 

Taking the essence of what Aziz Esmail said earlier on the 
distinction between illness and disease, I believe that adding a 
dimension of meaning is precisely what criticism can do to the physical 
act of architecture. It does not remove it, it does not replace it, 
but it adds dimensions and enables us to understand the deep structure 
of our evolving societies. For while the Muslim communities in exile, 
as GuIzar Haider has pointed out, may contribute to this task, it 
must still be done in the Afro-Asian reality of the Muslim societies 
themselves. This criticism that I am calling for provides echoes to 
the work of art, it adds facets to it, and it enriches the code that 
artists and critics contribute intellectually to resymbolizing the 
contemporary Muslim environment against, I must add, socio
cultural forces that will make it arid and inevitably will lead to a 
degree of manipulation of the symbols of populism. And symbolism, 
therefore, contrary to what some people have implied, is not alien 
to Islam; it is a central part of its legacy; it enriches everything. 
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And I believe that the richness we have seen in the Indonesian 
experience, in the expressions and meanings, gives us much food 
for thought. 

The code that exists between users and artists is an essential part 
for this mediation process of cultural reality, but that code is 
changing. We need to recognize change as desirable; we cannot try 
to freeze the frame; it is healthy and required. I submit that daring 
to be bold in architecture as well as in thinking is a profoundly 
Islamic form of ijtihad. The code must be defined by the users as 
well as by the architects. It is not something that we define ourselves 
and then give to society; it is something that happens through the 
interaction between the society and the architect, and is only partially 
mediated by intellectuals and critics. Hasan-Uddin Khan has given 
us a lot to think about in regard to how truncated the process can 
become when state sponsorship intervenes. 

And I would like to say that while we admire the kampung's 
organic reality and its beauty, I think it is dangerous to fall into 
the trap of romanticizing it. Certainly empowering people to handle 
their environment is essential, but that is not to mean that the role 
of architects is to be denied. They are the ones who will create the 
examples of tomorrow, not as statements to serve their ego, but 
as authentic expressions of their own societies. In some cases there 
is the mediation of the architect as opposed to the force of tradition 
alone, and mediation is expressed in the work of Guizar Haider 
and in Abdelhalim's garden. All help to enrich the code as well 
as the environment. I believe, therefore, that we have to rethink 
that issue in terms of transformation and bring this to bear with 
a new vision. 

Finally I would like to say what I have taken from this seminar. 
I share my colleagues' delight in the discovery of the Indonesian 
experience which gives us much to ponder upon after we leave these 
shores. But I admit to a frustration of my own, that of the different 
discourse and methodology between architect and social scientist. 
I think that Rasem Badran, Raj Rewal, Ali Shuaibi, and GuIzar 
Haider have given us a glimpse, but only a glimpse, of architectural 
creativity in the design process. But a gulf still divides the 
understanding of that design process and the critical philosophical, 
conceptual discourse. But I do hope that in the few days that we 
spent here we have taken a step towards bridging this gulf. 

Abdelhalim I. Abdelhalim 
The kampung is an important experience for the architect. I do 

not think it is romanticizing it at all to call the attention of architects 
and the very formal institution of architects, at the philosophical, 
theoretical, and practical levels, to the informal processes of 
settlements in the same way that physicists are paying attention to 
another layer of light and reality of some atomic level, in the same 
way that biologists are paying attention to very complex dynamics 
of real life. Now we have witnessed the complexity of life in the 
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formal settlements, and we have tools as architects to study this 
ingenious complexity. We have geometry in the formal sense, but 
we need serious investigation into geometry beyond the Euclidean 
geometry that has blocked us for centuries. Also we must consider 
rituals - not in the anthropological sense of a celebration - but 
rather we must look at rituals architecturally, to understand them 
as a programmatic structure of the community, and as a structure 
by itself that embodies a social geometry that we need to identify, 
codify, and map and remap. Making formal efforts about an informal 
reality is the work of architects. 

Hasan Poerbo 
I would like to respond to Professor Arkoun's remark about 

Islamic humanism and tie it to what has been discussed about the 
kampung. I think what we have to face here, and also in many 
developing countries and Islamic societies, is that the architect has 
to be more effective when serving these communities. This places 
him in a very new position and he has to formulate for himself 
an entirely new approach. There is, I think, a need for a translation 
of what is called perhaps humanism into an entirely different process 
of design which places people in the centre of our concern. What 
is needed is a change in our attitude and a change in our vision 
about our role in society. It is this kind of motivation which should 
be developed further and interpreted in terms of methodology. We 
have had quite a debate here in Indonesia, for instance, on the 
implementation of our Kampung Improvement Programmes and 
even more on the implementation of housing programmes where 
very expensive mistakes were made. It is simply that we have been 
working without a concern for and without compassion, perhaps, 
for the people. And it is a reinterpretation of how you actually build 
with people that is so difficult to understand. Therefore I think 
that in the education of architects these dimensions should be taken 
into account as part of the intellectual discourse. 

Suwondo Soetedjo 
I think as architects we have to put the user at the forefront. 

Professor Poerbo spoke about the informal sector: we have to educate 
our users so that we can really interact, and then we have to, as 
Mr. Lim said, make use of our talents to give delight to the people. 

Ardi Pardiman 
Something interesting to me is the relationship between the sacred 

and the profane, the community and symbols. I think there is a 
relationship between these elements and we cannot ask the architect 
to discover a symbol for a community without knowing where it 
will go. Communities are so different: there is our traditional 
community and the modern one, and we do not know yet what 
the next modern community will be like. The one thing we know 
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is that our community now is more divergent than the traditional 
community. The question of sacredness is actually not only connected 
to religion but also to how the community perceives the sacred. 

The people in a village in Bali, for example, perceive space in 
a completely different way than we do in our urban communities. 
They believe, for instance, that their ancestors occupy the same 
time and the same space as themselves and that there is no distinction 
between the world now and the world after death. So it is very difficult 
for us to replicate or maybe to duplicate the community with a set 
of symbols using our traditional ones. Our goal of maybe going 
back to something more settled on a smaller community scale is, 
I think, a very long way from what we are now debating about: 
the symbol of sacredness, the symbol of society, the symbol of 
community, which has become the spirit of the community and the 
driving force of the community. 

Hasan-Uddin Khan 
Throughout this conference we have been using the dualities of 

modernity and tradition, and being left with nationalism and 
internationalism, globalization and particularization in terms of 
building. This leaves us with a set of dichotomies. As an architect 
I found that the question of the reality of building today and the 
question of the intellectual discourse that we considered have not 
yet converged. I got the impression from the discussions that 
somehow the architects were expected to do that, to lay that bridge 
- not only to lay that bridge but to develop the intellectual discourse 
as well. Somehow I feel that you are asking a very tall task from 
an architect. Let the architect build and let the discourse come from 
Mohammed Arkoun and Aziz Esmail and others. Let us be aware 
of what the relationships are, but I now feel you are asking too 
much from the architect. 

We have been talking in terms of dualities but let us rather think 
in terms of plurality. There is space for the modern approach and 
there is space for the traditional approach in our societies; it is not 
an either/or situation. In fact there are multiple approaches and 
I think the richness of our societies will come from that effort. 
Architects can be both: those who want to be modern should be 
modern, those who want to be traditional should be traditional. 
What is important is how we relate to society, what we do, and 
how we can intellectually produce great works of architecture. It 
is a big task to aim for good buildings that inspire and do something 
for us. Do not ask more; that is enough for us. 
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