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ABSTRACLT: Despite 5 considerable amount of research info the pivodal role of masiid
in urban place a5 an image and identify of 3 communify, there remaing 5 divergence
befween the avaiable spacedpizce and userzs’ needs. The predominant architeciura!
and planning perspective is more focused on the archifectural design and plamning of
magid rather than fhe uzers. In order fo deliver befter community places approprafe fo
the neaeds of confemporary users i Iz imperative fo gain the perspeciive of uzers. The
purpose of this research was fo explore and undersfand the phenomencon: physical
and pepchological valussz thal users associale with magid as 2 communify place in
giving characferidentify to the communily place, which gives idenfify fo the whan
piace. An explorafory qualitafive case sludy design wae uzed and dafa were collecfed
by semi-struciured infendews. The inferviews were franscribed verbafim and analy=ed
according fo confend analysiz. It was found that the Singapore Musiim communily i=
prowd of fhe new image of thelr new masjid fo the effect that it projects or manifesiz
a corfemparary cultural, social and religicus identity in fhe confext of 3 confemporany
urban seffing. A number of themes of phyaical and peychological values were generafed
from the analysis fo explain users" views abow! their masid a2 a communily place. The
new image of magiid disseminafes beffer Muslim communily identity to the urban place
which refiects the confemporary urban characier of the commumity.

Keywords: magid, communify place, communily idenfify, religion ideniity, place identily,

Introduction

Place-based theories and ressarch on sense of place, place attachment, and place
identity have assembled a crtical conirbution to the wunderstanding of human being
relationships to place. Images of cities are the socio-cognitive product of individuals
and social groups. They are inter-subjective, can be evaluated and confain emotional
and meaning-related aspects_A city image is constituted by three different components;
identity (the distinctiveness of a place, the gualifies that distinguish it from any other
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place), structure (the mental representation, spatially outined) and meaning (subjective
feglings altached to physically distinctive locales). According fo Relph (1878), o be
huwrman, is to ve in a world that is filled with significant places’. Hence, significant
places can be an important component of a person's or community’s identiy.

Within the urban spaces, religious places can be included as significant places. For a
Muslirm community the significant religious place which is an icon to the community is
the magjid. It is the purpose of this paper to present the preliminary findings of Muslirm
community’'s significant place and icon; the masjid, and its role in fostering Muslim
community identity to the urban place.

The Issue

Mzzid has been built anywhere there is a Muslim population. Mushms around the
world are proud of the contribufions made by the landmark architecture. As such, a
considerable amount of ressarches, talks. discussions, conferences etc has been
going on debating the pivotal role of masgid in urban places as an image and identity
of a community. Many of them discusses on the salutions of architectural designs
and styles of confemporany magid in urban centers which have besn fundamentally
affected by Westam culture and technology and where widespread economic benefits
from development would preclude any major reversal of the trend (Abdelhamid,
2001; Abu, et al, nd; Gulzar. 1888; Roberson, 2004, Mohamad Tajuddin, 2000). And
eversince, many Muslimm countries are facing an architectural crisis with the coming
of latest technological advances and globalization of architectural design in designing

masgid.

A Pakistani-Canadian architect, Syed Gulzar Haidar, in his design of |slamic Society of
Morth America headquarters in Plainfield, Indiana (including a masjid) sought to convey
a mystical dimension of Islam wsing space and forms rather than familiar architectural
designs and motifs. The center devoids of iconic references to fraditional 1slamic
architecture, hoping fo communicate with the inner spirt of Islamic contemplation and
seeking to express ifs |slamic identity through new formis and symbaols. He argued that
... Islamic architecture should be understandable to all...... to indigenous Muslims it
should represent a linkage with Muslims from other parts of the word and showld
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underscore the universality and unity of Islam. To the new Muslims this architecture
should invoke confidence in their new belief. To non-Muslims, it should take the farm of
clearly identifiable buildings which are inviting and cgen, or at least not secretive, closed
or forbidding.” {(Abdelhamid, 2001; Gulzar, 1828, Omar, nd). Zahir-ud Deen Khwaja
{1878) said, “we have to aim at @ modern interpretation of the basic spirit of 1slamic
architecture, reflecting the principles which were adopted by the Muslim builders rather
than the auter forms and symbals_ . the spirif, rather than the substance ™

Im 2003 the government of Singapore in consulfation with representatives of all the
major faiths amd the general public, adopted a Declaratiom on Religious Harmaony
to affirmn the values seem as necessary for maintsining geod relations betwesn the
couniry's religious communifies. This is followed by sirains in racial harmony in the
country fallowing the September 11, 2001 attacks in the United States of America
and the arrest of members of the Jemaah Islamiyah terrorist network in Singapore in
December 2001. The declaration is & basis for Singaporeans to reflect on religiouws
harmony.

The effect of the said sirains has also played a significant impact on the physical image
of religious buildings in Singapore. The physical architecture avoids connotation of
refigious in nature and more universal. For instance, some users commented on the
riew image of Assyafaah's design which won an Architecture Plus Award in 2004 that
the maaziid does not lock like a magiid just because that it does not have am Islamic
identity. The architect Tan Kok Hiang clarifies the magid's deviation from design normis:
“Singapore is a cosmopolitan city, and we want fo imbue and reflect that essence im our
miosques. Our mosgues can be ultra-modern or fraditional. .. Given that we live in a
miult-religicus and mulfiethnic society, there should ke plenty of room for creativity that
does not compromise funciionality.. .the primary objective was that the architeciure
should provide as few bamers as possible fo the community at large. . the mosque’s
design had to sit comfortably in a multiracial, molt-religious cowntry; and yet it had to
retain its idendity as a mosgue in order o appeal to the Muslim commumity.”

However, there remains a divergence between researches on available place and
understanding wsers’ psychological needs. Most archifectural researches are short of
any considerable analysis of behavior and experiences of the people who uses and
visit these places. Hence, recognizing the mentioned issues, this paper focuses on the
aspiration of contemporary mosque as & community place. It aims to explore users'
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perceptions of the meaning, physical and psychaological values of & conternporary
magid as the Muslin community place, which gives identity to the urban place.

ldea of a Commumnity

“People construct community symbaolically, making it a resource and repositary of
meaning and a referent of their idenfity” (Cohen, 1885). According to Azim (2003}
we could construct communities in fwo ways. The place as well as the design may
be conserved or rehabilitated, or new structures which reconsider a hertage may be
inmovated.

The idea of "community’ can be fermed in vanous ways and very flexible. For the
purpose of this paper, ‘community’ has been looked info three different ways: place,
interest and communicn (Willmott, 1888, Crow and Allen, 1825).

1. Communily of & place can be seen where people have something in
common, and this shared elemant is understond geographically. Another
way of maming this as “locality”.

2. Community of an interest where people share a commaon characteristic
other than place. They are linked together by factors such as religious
bedief, cccupation or ethnic arigin,

3. Communily of a communion where sense of attachment fo a place, group
ar idea or where there is a "spirit of comnmunity’.

Swrah Al-Bagarah : 82 rules out the concept of community for any given group: the
Muslims together with other religious groups.

Thaze who befieve [in the Gur'an], and those who follow the Jewish [zoripiurea],
and the Chrizgfians, and Sabianz — whoewver balizves in God and fthe Last Day
and doez whatl iz nghf — shall be rewarded by their Lord; they have nothing fo
fegr or fo regret

Gur'an, Surah Al-Bagarah{2): 62

The Islamic concept of hamonicus community living between Muslims and non-

Muslims can be traced fo the first Islamic government of Medina. Proghet Muharmmad
wrote and dissemimated Medina Charter fo encourage cooperation and solidanty
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amang Muslims, Christians, Jews and other citizen of the city state of Medina in 822
A.D. The charter which was put in writing ensured complete freedom, including the
freedom of worship, eguality and justice for all. The charer consists of 47 clauses,
disseminated for a plural society, giving equal rights and responsibilities to every
citizen or ummah of Medina. According to the charter, not anly did the Prophet vowed
to turm the Ansar and Muhajinin into “an wmmak distinct from all other people of the
world”, but he also referred fo the Jewish clans who allied themsehses to him, as "an
urmmah along with the Believers®, even though each continued to practice its cwn faith.
The accommodative atfitude displayed by Prophet Muharmmad (pbuh), his successors
and their followers, towards non-Muslims living in their midst was so remarkable that
Muslim societies came to be regarded as outstanding models of inter-ethnic and inter-

refigious harmony and amity.

And werse 13, Surah Al-Hujurat franslated thus, "0 mankind! We created you from a
single pair of a male and a famale, and made you info nations and fribes, that you may
know each other (not that you may despise one ancther). Verily the most honoured of
yau in the sight of God is he who is most righteocus of you™.

Place and ldentity

How do we describe an identity? Could it be from the physical? Or could it be from how
people feel ie. the psychology of users?

Ted Relph’s work on Place and Placelessness has been credited as the pioneering
work in the phenomenology of place. "Place is more than mere physical or spatial
location, capable of being framslated into neatly bounded, comparimentalizing
definitions" (Siefanovic, 1808 According to Relph (1878), 'there is no discernable limit
to the diversity of place, and every identfiable place has unigue content and patterns
of relationships that are expressed and endurs in the spint of that place’. Symbals and
lamdmarks in the built envirenment and the culture of place are meant fo enhance the
miemory of place identities and localities (Yuen, 2005).

Omn the other hand, Harmes {nd) describes ‘place’ as “to name some bounded part of

space, occupied by persons and things, where our understanding of thess boundaries,
and therefore of what we want to call a place will change with our concerns and

108



MAZND AN-NAHDHAH, BISHAN, SINGAPORE: MUSLIM IDENTITY WITH A
CONTEMPORARY IMAGE

interests ” He explains that every place has relafively established identity, and those
who would use such a place must understand the place identity. "The ideniity can be
read off facts related to the site structure and landscape, demagraphy, and typology,
economic, social, and polifical issues” (Harries, md].

Sime (1285) identfied a distinct approach to the concept of place. He esplains that
‘the term ‘place’ as opposed fo space. implies a strong emoficnal fie, termporary
or more long-lasiing, between a person and a parficular physical location”. This
phenomenological perspective of place is developad by thearists in both architecture
and humanistic geography (Relph, 1873, 1881; Tuan, 1977). In architecture the
dominant figure in this development has besn Morberg-Schultz (1879) who espoused
a theory of place, which emphasizes the quality of a person’s existential existence or
being in the world. Howewer, the work Morberg-Schuliz was criticized by Sime (1885)
to lack any substantial analysis of behavior and experences of the people whio inhibit
and visit these places.

Abu Ghazzeh (1888) describes 'Place’ as a very rich psychological concept, supporting
Canter's (1877 ) idea of 'place’in his book entifled 'The Psychology of Place’. In the book
Canter pulled together a number of recent psychological studies under the heading of
‘place’. According to Canter (18977, pp. 8 or 158 fo check), "place’is an experiential unity
referring to specific physical seftings and having three main components: “activities,
evaluative conceptualizations and physical properlies’. Sime (1285) had pointed
out that the emotional bond fo place, which is central to the phenomenologists” and
designers’ use of the term "sense of place’. does not figure as an essential component
to Canter's model. Mevertheless, Sime (18925) recognizes that Canter's confribution to
the development of a model of place is that he always emphasizes the necessity of
understanding the perspective of users. Groat (1884} has pointed out that the concept
of place as outlined by Canter may senve to integrate both the phenomenclogical and
empirical appreaches in envircnmental psychology. Also, findings of this study support
Canter's model of place and his contention that actions or behavior are an essential
component of place, and therefore place-reamning.

Breakwell 1828 recommends thatidentity developsthrough aperson's accommodation,
assimilation and evaluation of the social world. Four principles govern the selection of
information for a person fo accommodate, assimilate and evaluate the social world.
They are distincfiveness, continuity, self~esteem and self-efficacy.
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The first principle of identity is the desire to maintain uniqueness. A community has
certain aspirafions about how its identity should be reflected in the built environment.
The st abvicuws impression of a community is atfributed to its physical characteristics.
Hummiocn (12868) defines a place identity as “an interpretation of the self that uses place
— signifizant, symbolic locale — as a sign or locus of identity”. He considers places as
environmental contexts with real consequences for people and lays a great deal of
strass on fies between the place and the people. While Proshansky (1878) discussed
place idenfity refers to conscious and unconscious ties befween the community and
itz residents as these develop over time. Stesle (1881) states that “a sefting that has
some consistent themes fo its forms, materials, items, amangements and symbalism
will be maore likely to produce positive place sxperience” and thus gives a sense of
identity.

Breakwell (1288) recommends that an aspiration fo preserve continuity of the self-
concept is the second principle of identity. It is defined as continuity owver time and
situatiom beiween past and present self-concepis. Czikszentmihalyi and Rochberg-
Halton {1881). Graumann (1883}, Korpela (1828), Giuliani (1981} and Lalli {12882}
show that places act as referents to past selves and acfions and that for some people,
maintenance of a link with that place provides a sense of continuity to their identity. The
term ‘place-referent confinuity’ refers to how a physical environment is conceptualized
as a reference for past acfion and expensnce.

The third principle of identity is self-esteem; an cplimistic beliaf of oneself or the cluster
with which one associates. That is a person's feeling of worth or social value. Horpela
{1888} suggests that preferred environments can support self-esteem, in which the
positive qualities of the place can boost one's self-esteam.

Finally, the fourth principle of identity is self-efficacy; one's belief in their capabilifies fo
effectively perform a respaonsibility. Leibkind {1982) regards self-efficacy as important for
psychological well-being. Twigger-Ross and Uzzsll {1828) suggest that an environment
that facilitates one's daily activities makes a person fesls self-efficacious. According fo
Lynch (1872), and Proshansky, Fabian and Kaminoff (1823}, place identity is important
for the hurnan well-oeing.

Within environmental psycholegical terature, there has been a baffling compilation
of terms used to define a range of relationships between the physical environment
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and identity. There has been no such apparent theory on the relationship betwaen
place and idenfity despite studies using the concepis of place identity (e.g. Lalli, 1582;
Proshansky =t al. 1983) and place attachment (Giuliani, 1981; Altmnan & Low, 1882}
within the field of environmental psychology.

According to Twigger-Ross (1886), place has been related to identity in two modes;
place identfications and place idenfity (a construct promoted by Proshansky et al,
1883, 1887). Place idenfification refers fo a person’s expressed identification with a
place. Place idenfification would express membership of a group of people who are
defined by location.

Place identify as promoted by Proshansky et al. (1883, 1887) is another mode of
identity comparable to social identity that describes the person's socializafion with
the physical world. Place identity may be conceived as "a substruciure of self-identity
which consists of.__cognifions about the physical world in which the individual lives’
{Proshansky et al., 1883, p. 58). Hence, the processes operaling between place and
identity are similar between groups and identity. Af the core of the physical world,
cognitions is 'the environmental past of the person; a past consisting of places, spaces,
and their properfies which have served instrumentally in the satisfaction of the persan’s
biclogical, psychological, social and cultural needs.” (Proshansky et al., 1883, p. 58)
Satisfaction is a dimension of place belongingness or attachment. Much has been
written about place attachment or to which extend individual values or identifies with a
parficular place (Altman & Low, 1892).

Steele (1881) another aspect of identity is the difference in perception of the place by
the residents and those visiting it. The visifors are mormally restricted fo public places
=g for them visual image may be more important. The residents, on the other hand,
have a deeper sense of belonging to the place therefore aspects other than image
are significant for them. We can shape setings so that they will have a strong spint of
place through their sharp identity, human vitality, rich symbolic messages that stimulate
fantasies and memaories, structures that shape people’s experiences in certain patterns
or sequences, and special opporiunities.

Al-Hathloul {1588} points out that the tradificnal city developed incrementally on the

basis of certain “rules of conduwet” backed by a body of legal theory, which in turn was
based on themes and principles derived from religious and cultural ideals. Hence there
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was strong reliance on socic-religicus beliefs that ensured wider acceptance of rules
and provided confinuily of tradition. The imposition of western model of master plan
along with zoning regulations was in tofal disregard to the long established traditions.
The blind application of westem approach has created a contemporary city devoid of
tradifions, styles and identity.

Urban populations are going through a phase of fransition from a traditional to a modern
way of life. People who succeed from diverse sub-culiures are looking for new idemntity
in an wban sefting. Hasan-Uddin (2002} suggested that in the contemporany world,
especially where Muslims are minority, there has been an emergence of "pan-lslamic
miodel” & stamdard mosque architectural vocabulary Le the use of domes and minarst
is increasingly read everywhere by Muslims and non-Muslims alike as Muslim places of
worship. The normative architectural vocabulary is often used in eclectic ways for which
thie use is insignificant sclutions to design but impose challenges to maintain them. The
tradifional mosque icons are mainly used for the purpose of symbalic readability.

Apcording to Abu H. Imarmuoddin (nd), urban populations “require a common language
to communicate and & common place to interact within the community. Here religion
provides the commaon language and the mosque is the common place. The community
migsque is, therefore, much more than a place of warship. In the process of religious
acfivities the community feelings, goals, desires and aspirations are expressed which
eventually help to shape the community by specifying the parameter of sacio-religious
control and order and by defining the code of conduct and behaviour...__the growth and
the physical transformation of the community mosque have a dynamic relaficnship with
the growth pattern and development of the community.”

Korpela (12829) argues on the basis of empincal findings that place identity is part
of the individual’s cn-going processes of emotion- and seff-regulation that may most
involve one's sense of self. In other words, place identity can help fo provide a sense
of stability and continuity, it helps to construct and preserve one’s identity.

Masjid as a Community Place and Community ldemntity

Im the |slamic culiure, the magzjid is an integrated and active element in shaping and
maintaining the Muslim society. The magid played a strong polifical and social role in
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the early Islamic community. For more than fowrteen centuries, the magjid has been an
object of lamdmarks, social space in urban spatial context. There is an increase in the
emphasis on the sanctity of the mosgque and all mosques are commonly regarded as
bayt-Allah or "House of God'.

Im Arabic, magid means a place where one prosirate oneself infromt of Allsh (may
He be exalied). a place where individuals or groups conduct activities for the saks of
pleasing God. The Arabic word aljami” or assembly, is often used with the word masiid
where the magjid is big and Jum’sh prayers are performed. indicating its communal
importance (Spahic, 2002; Mohammad Tajuddin, 1981, 1898, 2000). During the perod
of the Prophet Muhammad (peace be upon him), the magid had served as a meeting
place for the non-Muslhim and Muslion wmimah, for congregational prayers, a place for
celebration, as an education center, a temporary accommaodation, a courthouse, an
administrative center, a military camp and also where he built his residence.

There are two main reasons (iruths) for the need of masgid as a community place for
the Muslim urnmah (Spahic, 2002). As stated by Spahic Cmer (2002), °.. first, the very
nature of man which is destined to deify its Creator and Lord never separating from His
will and wards of guidance; and second, man's insatiable fendency towards socializing
and inferacting so as to procure benefits and ward off injuries for the perfection of his
welfare in this world and the next” God created men as social beings, fram ane arigin,
with the same mission and desfination. Men were then divided info nations and fribes
so that we learn fram each other, explore the universe and make human existence
meaningful. Hence, the need for the magid where men could worship collectively and
perform other ibadah activities was "as old a5 man on earth’ (Spahiz, 2002). °_. Islam,
the only religion before Allah, be He exalied, and porirayed as a natural, rational and
pragmatic worldview, neither disregards nor fries to annul any aspect of these two
truths. Rather, it views the whole thing in the same way as it is chenshing the qualities
and actually recognizing them as man's major asset for his rightly balanced spiritual
and material progress... . Islam carefully strikes a balance between its precepis and
values meant for the personal and family realm, on the one hand, and such as meant
for the whaole society (human-kind}, on the other.” {Spahic, 2002)

A magiid is an icon in @ Muslim society where the collective meeting fo worship and

conduct ibadah acfivities can be performed. It is the magjid where religious as well as
various community activities are being conducted eversince the first prophet, Adam,
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had descended on earth. Maziid has become the nucleus of the Muslim believers’
existence where it has been a designated place for collective worship (ihadsh) and
coordination of varows affairs. During the period of the Prophet Muhammad (peace be
upan him}, the magid was a community place with a variety of activities that took place;
catering spiritual, social and paolitical needs of the expanding commmumnity.

The Prophet Muhammad (pbubh) said, “the sarth has been created for me as a magjid
and a place of purity. and whatever man from my Lmmah finds himself in need of
prayer, ket hirn pray” (anywhere). A devoted Muslim does not require a defined space
or strucfure for divine worship since the whaole earth is his prayer house. Howewver,
magid has been set up whersver there exists a Muslion community as the landmark of
the Islamic life o perform congregational prayers, socic-cultural activities, apart as a
symibal of identity. strength, peace and justice.

The most sacred and iconic magjid to the word of Muslim communities, with their
historical role and position, are the Masjid al-Haram and Masjid al-Aqsa. They were
the first and second magjid built eversince the first prophet, Adam, had descended on
earth, as reported by one hadith (the Prophet's tradition) by Abu Dharr:

“Which masjid was built first on earth? the Prophet (peace be upon him),
answered: "The Masjid al-Haram.” Then | asked: "And which ane thereafter?”
He said: "The Masjid al-Aqsa.”. Then | asked: "What was the interval separating
the two?" The Prophet (peace be upon him) replied: “Forty years.”

Al-Bukhari, Hadith Mo, 3172

As explained by Spahic Omer (2002), 'Mosques are constructed by people and for
people. Thus, at any period of time, their perfformances, as well as the magnifude of
their impact on reality, are determined by people themselves. The way in which the
migsque functons is, as a matter of fact, the true reflection of their overall conduct. The
miore they regard it as the House of their Creator and Provider, plus the meeting site for
His genuine servants, the more prominent and esteemed its position in society is; the
miore they are attached to the normative teachings of Islam in camying out their daily
practices, the larger the sway it holds owver their lives. In short, the functionality of the
miosque is distinctly proportionate to the fidelity and uprighiness of those wha fall heir
to the onus of its utilization and management.’ As Allah says:
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remember We made the Housze a place of assembly for men and & place
of zafefy; and fake ye the Sfation of Abraham a2 a place of prayer; and We
covenamfed with Abraham and lsma'll, that they showld sancilfy My House
for thoze who compaza it round, or use it ag a refreaf, or bow, ar prosfrafe
themaelves (fherein in prayer).”

Al-Bagarah: 125

The following Qur'anic verses extensively summarize the concept of managing the
mission of masgid where the keyword is ‘amara, yamu meaning to establish and
enliven the magiid for the purpose to attain divine:

M Iz not for 2uch join gods with allah, fo mainfain the mosgues of Allah whilz
they wiltneas againat their own sow's fo nfidelily. The works of such bear no fruit;
in Fire zhall they dwell. The mosgues of Alish shal be wvizsited and mainfained
by =zuch as believe in Allah and the Last Day, eatabiizh regulsr prayers, and
pay Zakaf and fear none (af ali) excepd Allah. It iz they who are expected fo
be on frue guidance.”

Al-Tawhah: 17-18

Apcording to Relph (1878), o be human, is to live in a world that is filled with significant
places’. Hemnce, significant places can be an important component of a person’s or
community’s identity.

The magjiid becomss an infegral aspect of the community's identity, serving as its
physical and spiritual center. The magid is an important emblemn to Muslion community.
Magid and other places of gatherng could extend ethnic and family idenfity, meeting
places where relationships can be grounded, maintained, and nurtured. They are
identity markers and permeability for Muslims and the others. Muslims manifest their
presence and power in the form of building masjiid or congregaficnal centers where
religious, social, and cultural identity can be expressed.

Obviously the magid is to serve as the icon of the Muslim unmah's religious and
social ife, with its physical prominence as a landmark, which has been, eversince
the descendent of the Prophet Adam a.s. onto earth. As described by Harries (nd) a
place would need to be understood by users of its elements and use for the place o
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have a place idenfity. Same goes with a magid, when the community understands its
elements and use then a magid is a community place and community identty which
then will develop as an identity fo the local place.

Hasan-Uddin, author of The Mosgue and the Modem Woarld (1887) describes the
magid as an “emblematic building type in Islam”, which is distinguished as a "social”
place rather than a “sacred” space. Theorstically 5 magid marks the direction of prayer
i.e. toward Makkah. Throughout history and until present day, masid has developad
distinctive architectural icons such as “hypostyle”, the “fouwr-iwan™ or Iranian gateway,
thie “domed central space”, the “pavilion” and the “three-domed”.

Zahir-ud Deen Khwaja (1878) emphasizes “that it would be unfair fo assume that the
architecture of the Muslims merely consisted of the dome, the pointed arch, the minarst
or cther similar features. Although the Muslims used these forms freely and with telling
effect, they were no more than solutions fo architectural problems which faced them
at the time. A study of their past work would reveal flezibility in the approach of the
Muslims in treafing the same subject indifferent countries, and sometimes even in the
same country.” Mohamed Tajuddin (20068) describes “the present mosque vocabulary
of Middle Eastarn eclecficism presents the idea of Islam as a regressive and dogmatic
belief system”, "a serous case of Middle Eastern inferiorty complesx.”

Im Singapore the image of a typical fraditional magjiid is reducing in numbers. The
development of new masgjid, designed with modern styles, which leaves magid without
the typical domes and minarets have occurred. Hence, i is the purpose of this paper to
explore and understand the values that users of a contemporary masjid associate the
magid as a community place and community identify; how the new image affects them
as usars of a community place that is an identity fo the Muslim commumity.

Research Methods

The design of this research involves exploratory qualitative descriptive research and
case study applications. The approach taken is to combine professional design and
social theories to create a fransaciional framework fo facilitate greater understanding
of physical and psychological values. it was developed through a terature review on
relevant findings from warious fields of thought, community psychology, environmental
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psychology, urban design, sense of place theones, design professional publications,
human behavioral reseanch studies.

The researcher inferviewed users using the purposive sampling method in order o
understand the parficular case in great detail. The research paricipants were chosen to
give the researcher the greatest possible insight into the topic. A set of semi-structured
interview questions were prepared to explore the physical and psychological values
that users associate with the masgjiid as a community place and community identity. The
interviews were carried out until the saturation point is achieved. The saturation paoint
was determined when the same answers were abtained. The researcher also visited
and observed the mosgue fo cbiain information on the masgid structure and facilities

{Esterbeng, 2001).

The analysis will aim to determine the varicus subjective physical and psychaological
values users associate with the contemporary masjid as a community place, and how
these values have determined the masid with & contemporary image disseminates
better BMuslirn community identity fo the urban place which reflects the conternporary
urban character of the community.

Masgjid Development in Singapaore

There are currenily 69 maagjid in Singapore; 23 magid on freehold wakaf land, 22
new MBF magiid, 11 old and redeveloped magid on D8-year lease and 13 old masjid
an TOL land (MUIS, 2007). Islam is practiced by abouf 15-18% of Singapore’s 4.2
milion populations. It is mainly pracliced by the Malay minority, who constitufe abouwt
14% of Singapore's population. The other Muslim ethnics are Indian, Pakistani, Arab
Muslim, Chinese and Ewrasian. Muslims in Singapore constitute & minority living in
an environment that experiences exfensive changes. Despite being the minarity, the
magid remains as an important bubsrark of Muslim identity and community integration.
Mzzid plays vital and meaningful rodes as centers of religious practices, religious
education and learming and sccial development.
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Singapore Muslim Religious Council [MULS]

Singapore Muslim Religiows Cowncil (MUIS) plays imperative rales in the regulation
of Islamic affairs and Muslim community. It was appointed as the bedy responsible for
all the maajid in Singapore after the institutionalization of the Administration of Muslim
Law Act (AMLA) in 1985,

Between 1870s — 1880s, massive redevelopment ook place in Singapore, and many
magid were removed, and the supporting communities were scattered over new
housing estates. MUIS has assisted the government in recrganizing the magid system
after redeveloprment of Singapore in which in consultation with the government, they
have decided to build large central magiid.

MEF (Mosque Building Fund)

Mzzid in Singapore have been built entirely from money donated by the community
through Mosgue Building Fund (MBF), a valuntary contribution collected along with
the Central Provident Fund deduction paid by all Muslim employses, which has baen
in place since 1875, Mew cenfral masgid could accommodate 1000 — 2000 jemaah
and to provide services such as kindergartens, religious classes, family counseling,
leadership and community development classes, fuition and remedial instruction for
school children, and Arabic language instrucfion. To date the money collected has
successfully built 22 multifunclional magid all over Singapore.

Table 1: The number of new generation masjids built in Singapore using MEBF.
(Source: MUIS, 2007)

Phase 1 Phase 2 Phase 3 Phase 4
Period 187E-1BED 1980-1995 | 1806-2D05 | 2008-2010
Mo. of Mosques Built i 10 Li 2
Axerage Site Area (59 m) 2734 3622 2500 2500
Axerage GFA (Sqm) 3374 3151 3000 3500
Axerage cost 1.56 4.44 7.68 10.5
{Land = Building)
$5 000 D00
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Typology of New “Generation™ Masjid

The consiruction of new “generation” magid was initiated by MUIS, financed by
vaoluntary instilutionalized confributions from Muslims (MEBF), bult on land purchasad
fram the state for a B8-year lease, larger, better equipped and mulfi-functional. They
are equipped with conference rooms, classroom, halls and awditoriums. Members
refer to the new “generation” maszid as centers of excellence, catering a wide range
of activities to meet the need of Muslims of all ages, backgrounds and interesis; a
center for warship, education, and other Islamic aclivities. They are different from the
old “generafion” magid. Thus a large magid is built for each new town and housing
estate. The larger populafion base of the new magid generates various economies
of scale. These are reflecied in both the variety of programmes offered and the high
parficipation rates.

Multi-functionality of the new “generation” magid brought abouwt the idea of having
two major types of spaces in the magid i.e. ikfikaf and maalahat zones. The ikfikaf
zone of the masgid is where the prayer area is. and it is a sacred space which has
to be kept in a state of purity. According to Singapore Mufti Syed Isa Mohd Semait,
“the Arabic term maelzhaf essenfially means for the greater good of society. In the
context of Singapore's mulliculiural society, the concept of masjid maslahat is also
mieant fo promote inclusiveness amang the multicuttural people of Singapore because
non-Muslims have a chance to visit magiid and understand more abowt Muslims and
Islam.” {Greens, 2007). The mazishat area is an andillary or non-prayer area which is
accessible fo public.

The design also takes info account the increasing role of women in society. Facilities
are separated from the praying space to allow women, who play a significant role in
the management of magiid, to work and participate in its activities throughouwt the year.
Each rmasjid is patronized throwughout the day by Muslims of all ages. Adult religiows
classes are usually held after the fajr prayers and at night. Kindergarten and madrasah
classes are also held for children. Welfare senvice include marriage counseling, free
mieals for breaking of fast, exhibitions and talks and marmage solemnization.

The new “generafion” masgid are outstanding for their acfivities and their out-of-the-
ardimary architecturs which transforms them immediataly into landmarks in the housing
estates. Whether the design displays local influences or herald the avant-garde future,
they are the concrete symbols of the strength and soul of the community.
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Currently there are four typologies of MBF masjid built in Singapore. The typologies
are distributed according to the four phases of masjid development in Singapore as
shown in Figure 1-5 [(Gource: MUIS, 2007); Phass 1 (1878-1280), Phase 2 {1880-
1885), Phase 3 (18068-2005) and Phase 4 (2006-2010).
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Mosque Convention 2005: Remodeling Mosques

The agenda for Mosque Convention 2005 is to remodel magjid in Singapore in order
to play & more acfive role in shaping religicus life and forging the Singaporean Muslirm
Iderntity. During the convention maszid act on resolutions were passed. These resolutions
include making the masiid maore youth-, elderly- and family-friendly fo ensure that they
remain relevant and that they address the needs of the Muslim community as it faces
the challemges of the 2 1® century.

Masgjid An-Nahdhah in Bishan

Figure 5: Masjid An-Mahdhah, Bishan, Singapore

Far the purpose of this research, Masjid An-Mahdhah in Bishan was chosen as a case
study. An-Mahdhah was the final magid built under phase three (3) of MBF mosques
development. It is a new “generation” masgiid which was launched in 2006 serving the
refigious and spiritual needs of the Muslim community. It is lecated in the hearfland of
Singapore and readily accessible via public transpaort.

An-Mahdhah, designed to cater for an estimated 4,000 jemash, is an important landmark
in the chronicle of MBF mosques. It was in this period that far more thought were given
to user reguirements, programmes and activities_ All of this meant that function was now
taking priorty ower form. Programmes and acfivities that wouwld take place in the masjid
were considered even before the masid was builf, and these considerafions were
incorporated into the design. Swuch cusfomizations ensure that masgjiid programmes
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will b2 able to run smoothly since the infrastructure provides for them. As described by
Zaini Crsmian, assistant head of the Mosque Development Strategic Unit of MUILS, “that
plan of the programmes will actually influence the dasign.” Amang the faciliies one can
find in An-Mahdhah are: the main prayer hall, exfended prayer halls, women's galleries,
male and female ablutions, an outdoor ablution, a management and reception office, a
theatrette, multipurpose rooms, madrasah classrooms, ateacher's room, kindergarten’s
classrooms, & foyer, pantries, a handicap toilet. a store room, a basement carpark,
exhibition galleries and a lift.

The period of phase three magiid has seen an increased awareness of the need to be
miore professional and more outgoing in terms of public relafions. In order to promote
thie warmth of welcome that visitors showld feel when they enter the magjid, reception
counters are gitached fo administrative offices. The magjid is designed so that miost
areas can be used as extensions fo the praying area. A section of An-Mahdhah is
assigned to be an interfaith harmony center, suttable for Mational Education Learing
Journey programme and for public to understand and know maore about Islam.

Im line with the concept of a magid being a multi-functional instifution with the prime
rode of facilitating the creation of an excellent Mushirn community, the design approach
goes beyond the traditional notion and expectations of a masid. Conceptually, the
magid reflects the Mushm community’s support towards multi racial infegration and
co-existence with the community at large. Masjid An-Mahdhah adopts an open and
interactive approach, more "commercial’ looking, domeless, unique and blends well
with the surmouwndings. i projects a positive image of Islam, contemporany and outward
looking that promates racial awareness within the larger Singapare.

The extensive use of glass curtain wall fagade expresses dynamism signifying modern
day relevance. The minaret is distinclive and fashionable, symbaolizes unificafion of
the five pillars of Islam. The exteror of the prayer hall is essentially & black cubiz
building. which resembles the Kaaba in Makkah, the direction fo which all Buslinns furn
in prayer. An-Mahdhah's look, while unconventional for & magjid. fits comfortably with
the neighbourhood it is in. It is flanked by a sports stadium and swimming complex an
ane side, and a sprawling tertiary educational institufion on the other.
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Results and Discussion

Preliminary lists of physical and psychological values and meanings of mosgue as
community place have been developed from the franscribed interviews. The list has
been crganized into varows categories, mainty divided into meaning. physical values
and psychological values.{Table 2}

Table 2: Physical and psychological values of mosques as community space

Meanings of Masjid as Community Place

Family-friendly mosque

Youth-friendly mosque, youth hub

Convenient for the non-Muslims

Mon-Muslims can get involved foo

A place that | can pray and do good deeds

We entertain visitors to make them feel comfortable

We make friends here, a lot of Muslim friends, we can meet old and new friends
All races can get invalved

House of God

Summary of Physical Values
Ciur mosgue is very sirategic to serve the community’s neseds
The programs are community -friendhy

We strengthen ourselves with these attributes which makes us a very progressive
Muslim, that itsalf is diversity and it is translated in our design and spaces

It's mot about a beautiful mosque, now it's modem and it must lock modenn
We have a lof of programs going on including campings like giyamullail

We hawve English khutbah, not only to encourage the Malays in Singapore, we
are encouraging the Eurcpean Muslims to come becauwse there are many Malay
Singaporeans married fo foreigners
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Here, we have the lift and the children likes it

In terms of facilites of course this is better, you feel the whole new seffing and
everything is new but no matter what, a mosque is a mosque. _.no matter how high
fechitis

Gardening activities

Very imprassive, and dynamic

Flexible

The mosque is very clean

It attracis other races too

The best part is, the youngsters involvement and they open to non-Muslims so they
know what Islam is all about

Aerobic activities
The design is good because the mosgue design is not compulsory to have minarets,
domes — it's not practical in Singapore

Muslimah activities

Summary of Psychological Values

| don't see the need for Islamic architecture in Singapore._.it's more to the spint of
Islam

For me, this is what I've been waiting for
For me. An-MNahdhah is very special and now we get it

This is my second home for even though | don't live here but I'm here everyday and
| spend a few hours everyday and now with Harmony Center, | come here more
often

I'm lucky as His guest

The passion fo voluntesr for the mosque, that's why I'm here to help others

| like my friends hera

It feels like home, | really like being here, | learn a kot from being here

We are all family here
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Conclusion

Im conclusion, the present study indicates that despite the dewoid connotation of
normative architectural magid icons, the local community of Bishan and Singapore at
large are comfortable and proud of the new image of their community place, Masjid An-
Mahdhah, to represent the contemporary Muslim community identily. The new image
of magjiid disseminates better Muslimn community identity to the urban place which
reflects the contemporary urban character of the community.
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