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ABSTRACT
Homosexuality within the Islamic faith is deemed as sinful, condemned as such due to the key Quranic passage ‘Story of Lot’. Throughout Islamic history, a traditionalist reading of Lot’s parable has reigned supreme, highlighting that homosexuality is reprimanded, and punishable by death under Sharia Law. With the increasing emergence of LGBT groups during the past decade, an opportunity to re-open a discourse on Islamic holy texts has transpired, with particular regards to sexual diversity. Focusing on a scriptural approach, this thesis argues that a supportive homosexual reading of Lot’s parable is attainable. In order to assess the potentiality of this, an examination of homosexuality throughout the historic Golden Age is conducted, to evaluate how the perceivability of homosexuality has developed, along with an exploration of the Sharia law and its potential compatibility to a homosexual approach. Primarily this thesis draws upon the tools and principles of scriptural interpretation, assessing its complexity, whilst specifically aiming to re-evaluate the classic interpretation of Lot’s parable, to support a homosexual reading. This interpretive analysis is further evaluated through the theological framework of Farid Esack’s Liberation Theology (1997) which argues for a liberative Quranic interpretation, with a specific focus on oppressed communities. This supportive homosexual interpretation of Lot’s parable affirms that one can be queer and Muslim, through an internally legitimate Islamic Quranic reading.











INTRODUCTION
Within the Islamic faith, homosexual[footnoteRef:1] Muslims face a multitude of challenges, distinctly evident in terms of rejection and exclusion (Hendricks, 2010, p.31). This is predominantly anchored by the belief that homosexuality within Islam is a sin; specifically, due to the Quranic passage ‘Story of Lot’[footnoteRef:2], punishable by death under Sharia Law[footnoteRef:3]. Although Islam promotes peace in every aspect of life, homosexuality is criminalised within Sharia, under Hadd punishment, resulting in many homosexual Muslims struggling to find harmony in their religion (Hendricks, 2010, p.32). During the past decade however, Islamic LGBT[footnoteRef:4] groups have begun to emerge, resulting in Muslim orthodoxy attempting to defend their religious texts and perspectives on non-hetero normative sexualities, whilst offering homosexual Muslims the opportunity to revisit Islamic tradition, and attempt to re-interpret the holy texts, to support a sexually sensitive reading (Hendricks, 2010, p.31). The Qur’an, through its poetical form of expression, does offer itself to numerous interpretations, enabling an opportunity for individuals to re-open a discourse on Islam and its sexual diversity (Hendricks, 2010, p.31-32).  [1:  For definition, the term ‘Homosexual’ or ‘Homosexuality’ here encompasses an individual who is sexually attracted to another individual of the same sex. The Institute of Medicine defines the term ‘homosexuality’ as an individual who also identifies as ‘gay’ or ‘lesbian’, with whom one’s attraction and behaviours focus exclusively on members of the same sex (2001, p.10).]  [2:  For definition, the ‘Story of Lot’ represents a holy passage within the Islamic scripture; the Qur’an, which has traditionally come to represent the condemnation of homosexuality within the religion. During the parable, the destruction of the people of Lot is considered to be explicitly associated with their homosexual practices, thus forbidding same sex within Islam (Murray and Roscoe, 1997, p.88).]  [3:  For definition, Sharia law represents the religious law of Islam. Mathias Rohe defines the term as the entirety of all religious and legal norms, along with the Islamic rules of interpretation on prayer, fasting, food, drink, pilgrimage, family and inheritance laws (2015, p.10). Abdulla and Keshavjee define the term further as: Islamic law which is the revealed will of God, and the symbol of permanent divine dispensation (2018, p.xx). ]  [4:  For definition, the term LGBT here refers to ‘homosexuality’, and will be used throughout to represent individuals of ‘homosexual’ nature. Ashley Mardell defines LGBT as a newly developed term to represent ‘homosexuals’, which emerged due to the expression ‘homosexuality’ becoming dated and medicalized during developments of the past decade (2016, p.170).] 


Research Focus
Although a developing field, the area of homosexuality and religion is an exceedingly significant one. Many Muslims seek a theological answer concerning their sexuality, pursuing validation from within Islam, primarily turning to the Qur’an for a solution (Hendricks, 2010, p.31). Study within this field offers an opportunity to re-evaluate the Islamic dialogue on sexual diversity, whilst providing scope for a progressive Muslim thought to emerge (Hendricks, 2010, p.31). My research focus thus concerns the Quranic Story of Lot, as it symbolises the pivotal passage of discussion concerning homosexuality and Islam. Due to the traditional interpretation of this passage, regarding homosexual condemnation, LGBT Muslims feel renounced from their faith, rejected by God and alienated in their life (Hendricks, 2010, p.31). My research therefore focuses on the tools and principles within Islam itself, with the intent to internally legitimise a homosexually supported Quranic interpretation.

Research Aims and Objectives
The core aim of this research is to argue that a supportive homosexual reading of Lot’s parable is possible within the religion Islam. I am adopting a theological and scriptural methodology to analyse the traditional interpretation of this passage, in which homosexuality is considered sinful, by prominent classical scholars such as Pinhas Ben Nahum[footnoteRef:5] and Muhammad ibn Jarir al-Tabari[footnoteRef:6]. I will also examine the contrasting, or open interpretations, which could support a homosexually sensitive reading, through engaging with scholars such as Ibn Hamz[footnoteRef:7] and Holly Toensing[footnoteRef:8]. It is vital to note that although I will be examining contrasting interpretations to the classic belief, I will not be attempting to argue that Lot’s parable cannot, or does not, condemn homosexuality. Rather, I will be arguing that a homosexual interpretation is plausible, through revisiting Islamic tradition, in terms of the Qur’an, and attempting to look beyond the narrowly focused classic interpretation, to a more sexually diverse reading.  [5:  (1993) The Turkish Art of Love.]  [6:  (1991) The History of Al-Tabari, Volume 3.]  [7:  (2017) Al-Muhalla. Vol.1. Part 12.]  [8:  (2005) ‘Women of Sodom and Gomorrah: Collateral Damage in the War against Homosexuality?’] 

I will analyse these contrasting interpretations through using tools within Islam, to internally legitimise and secure a supported homosexual reading. I will be making use of Scott Kugle’s[footnoteRef:9] conceptual theory of Quranic interpretation to argue this, through applying his interpretive Tools and Principles to my Quranic analysis, to analyse whether a homosexual interpretation is plausible. Another core aim of this research is to provide an historical examination of homosexuality within Islam. I will be drawing upon Shoaib Daniyal’s[footnoteRef:10] literature, to explore the key historic period of The Golden Age[footnoteRef:11], whilst also examining the development of homosexuality throughout history, specifically analysing why a change in attitude occurred towards same-sex. This research also aims to examine the Sharia law, and its potential to be compatible with homosexuality. I will specifically be making use of Abu Ishaq al-Shatibi’s[footnoteRef:12] adaption theory of Sharia, applying his five principles to my analyses, to evaluate their wealth in terms of a supportive homosexual perspective.  [9:  (2010) Homosexuality in Islam; Critical Reflection on Gay, Lesbian, and Transgender Muslims.]  [10:  (2018) ‘Orlando Shooting: It’s different now, but Muslims have a long history of accepting homosexuality’.]  [11:  For definition, The Golden Age dates from the mid-8th century to the mid-13th century, representing a period where homosexuality is believed to have been widespread amongst Islamic society  (Daniyal, 2016).]  [12:  See Kugle (2010)] 

In addition, a core aim of this research is to look beyond the orthodox condemnation of Islamic homosexuality, and to rather, extract a liberative reading for homosexual Muslims. I will thus be drawing upon Esack’s[footnoteRef:13] Liberation Theology, which argues that marginalised communities can extract justice from the Qur’an, to liberate themselves from oppression (p.83). As homosexual Muslims represent a marginalised community, I will be drawing upon Esack’s theory to interpret my analysis on a possible homosexual passage reading. [13:  (1997) Qur’an, Liberation and Pluralism.] 


Research Value
The field of homosexuality and religion remains a developing one, due to the consistent evolution of modern society and thus emergent groups, such as LGBT. Religious texts are thus consistently being re-examined, with traditional interpretations being questioned. This enables my research to add to the developing field of sexuality, through a specific focus on a textual Quranic analysis, to support Islamic homosexuality. Ethnographic works are undeniably prominent amongst this field of research, with an array of anthropological literature eminent [footnoteRef:14]. However, there appears to be less literature from a theological perspective, thus, my research will add to the field, being specifically focused on a doctrinal approach. This research will also contribute a narrowly focused study, through analysing one key Quranic passage of debate, resulting in a detailed investigation, with analytic depth. In addition, my research conveys two prominent approaches to the field of homosexuality and Islam. Firstly, I attempt to legitimise a homosexual reading through the religion Islam itself, justifying my argument through use its core holy text, whilst also drawing upon Esack’s Liberation Theology, applying an interpretive lens to extract justice and support the oppressed. [14:  Such as Hunt, R, and Valentine, G. (2006). ‘Love Thy Neighbour; What People of Faith Really Think About Homosexuality’, Boellstorff, T. (2005) ‘Between Religion and Desire; Being Muslim and Gay in Indonesia’, Shah, S. (2018) The Making of a Gay Muslim: Religion, Sexuality and Identity in Malaysia and Britain and Sharma, P. (2017) A Sinner in Mecca: A Gay Muslim’s Hajj of Defiance.] 

Over the next four chapters, I will thus be examining the concept of homosexuality throughout Islamic history, whilst also evaluating the tradition of Sharia, and its potential compatibility with an LGBT perspective. I will then proceed to analyse the issues and complexities of interpretation, as interpretation is key whilst analysing LGBT narratives. Esack’s Liberation Theology will be drawn upon throughout, when applicable, to interpret my findings and support my arguments.

Literature Review
[bookmark: _Hlk17415698]There is a sufficient amount of academic literature available concerning homosexuality within Islam, specifically in the form of scholarly books and journal articles. There are particular scholars who have contributed towards the field that are vital to discuss here. Firstly, is Farid Esack’s prominent literature; Qur’an Liberation and Pluralism (1996). Reading Esack’s work is crucial whilst analysing a sexually sensitive interpretation of the Qur’an, as the scholar argues a liberative theology, in which an oppressed individual is able to extract justice from a text, to become free from all forms of exploitation and religious injustice (1997, p.83). This source has thus equipped me with a theoretical perspective in which to draw upon, whilst also being pivotal towards interpreting my primary findings (Thin, 2014, p.40). Esack’s work is specifically based on the South African apartheid demise of the 1980’s, and the struggle which existed to attain liberation from the oppression of racial hierarchies and other faith intrusions, however it’s theoretical application is not limited to this period (Esack, 1997, p.19). This literature is extremely useful as it not only argues from a social perspective; to liberate marginalised communities, but it also explores this concept through a legalistic and theological lens, with the foundation of this theory lying within the Qur’an and its interpretive prospects. Esack’s central argument is that the Qur’an itself is extremely liberating, if interpreted in the context of the vulnerable, however it is also in need of liberation by Muslims, who can release the holy text from its prior interpretations of persecution (Esack, 1997, p.83). This literature thus offers an excellent theology to draw up during the study of a marginalised community, through offering a lens through which to interpret one’s primary findings in terms of attaining liberation and overcoming oppression.
After gaining a theoretical framework, it is vital to read Scott Siraj al-Haqq Kugle’s (2010) Homosexuality in Islam; Critical Reflection on Gay, Lesbian, and Transgender Muslims. This book is crucial to my argument, as Kugle specially examines how Quranic tools and principles within Islam can be used to argue for a potential homosexual reading. This literature is specifically useful as it highlights the density of scriptural evaluation, illustrating how the process of interpretation is often filled with dispute due to its complex process. This literature thus examines specific Quranic passages and the influence they hold concerning homosexuality in Islam, such as the Story of Lot and its association with the sinful. However, Kugle looks beyond this rigid interpretation, evaluating its condemnation flaws in an excellent in-depth analysis, whilst placing an emphasis on a constant interpretive search for justice. This source also has value within the field as it is one of very few sources to examine the concept of Islamic lesbianism. Kugle examines two key Quranic passages in which scholars interpret as ‘lesbian immorality’, exploring both their wealth and ambiguity. This literature could possibly be criticised through its conservative approach, specifically evident through its discussion of gender as a fixed category, however this gender categorising arguably fits the purpose of this literature. Overall, this source is indispensable to the study of Islamic homosexuality, due to its theological depth and the unique examination of homosexual females. 
Another crucial book to mention is Khaled El-Rouayheb’s (2005) Before Homosexuality in the Arab-Islamic World 1500-1800. This source is vital to the study of Islamic homosexuality, as it offers an historical approach, providing a basis of knowledge on homosexuality amongst Muslims and its development. This literature provides both a legalistic and social approach, with a core discussion of Constructionism versus Essentialism. The author examines the compelling debate of essentialists, whom view the concept of homosexuality as a self-evident fact in the human world, which is shared across historical periods but differs in cultural attitudes, and the constructionists, whom, rather, claim that the concept of homosexuality developed in Europe in the late nineteenth century. This source provided a frame of reference which could be applied to my primary findings as a means of interpretation and analysis. Although El-Rouayheb’s work lacks in a textual, or Quranic, approach, and is thus only useful in terms of an historical approach, it remains a vital source due to its required need as a basis of study within this field.
In addition, it is vital to mention Shoaib Daniyal and his 2016 work A Historical Look at Attitudes to Homosexuality in the Islamic World. This literature also examines homosexuality throughout Islamic history, as it focuses on one of the most crucial periods within Islamic history in terms of homosexuality: The Golden Age. This source is vital whilst considering an LGBT approach to Islam, as it examines the positive attitude towards homosexuality during this age, along with a discussion of historic notable figures and their contribution to the field, in terms of homosexual literature and autobiographies. The source proceeds to explore why the attitude towards homosexuality altered, with an interesting discussion on colonialism, and the development of homosexuality into a negative connotation, rapidly rising to the present day. However, this article is extremely short, and must be critiqued concerning its discussion of Islamic Sharia law, which lacks considerably in terms of depth and analysis. In terms of an analytical and legalistic approach it is thus weak, with a lack of evaluation and an argument in severe need of expansion. Nevertheless, in terms of an informational historic approach, it remains a vital source in the field due to its presence as one of few sources to explore the historic Golden Age, and the influence of colonialism on homosexual attitudes.
It is also crucial to mention Holly Joan Toensing in her 2005 journal article ‘Women of Sodom and Gomorrah: Collateral Damage in the War against Homosexuality?’, as she focuses on the issue of lesbianism within Islam. Toensing provides a significant piece of literature, being one of very few sources dedicated entirely to Islamic female homosexuality. This source thus highlights an area of study which is largely overlooked, providing an essential work to the field. The author examines the wickedness of Sodom, analysing the sin as inhospitality, rather than homosexuality, offering a unique interpretation to draw upon. This source is narrowly focused on a Christian perspective, specifically arguing against the conservative biblical reading of Lot’s parable, however its argument is well grounded and easily applicable to one’s own analysis. Overall, this article provides a key outlook into the field, from an Islamic lesbian perspective, providing an invaluable insight into a topic that is scarcely examined.
The thesis will thus fill a gap within the scholarly field of literature.[footnoteRef:15] As previously discussed, there is a specific lack of literature surrounding women and homosexuality; with the core focus amongst the existing literature relying heavily on the issues of male same sex, thus, this thesis will contribute here to a largely uncovered area of research. Generally, throughout the literature I have engaged with, all scholars seem to have a similar approach to the topic, either an historic approach, or a textual approach heavily reliant on the Story of Lot. This thesis thus contributes a combined historical examination, with a theological Quranic analysis to this field, to argue that homosexuality within Islam is plausible. In addition, Esack’s theory will also contribute towards filling a gap within this Islamic homosexual field of study, as it offers a unique approach to the field, through supporting my argument that homosexuality within Islam is internally legitimate, entirely achievable through Islamic Quranic tools and principles. [15:  The majority of literature concerning homosexuality within Islam appears to be published quite recently, within the past decade or so, as the field remains a rather new and developing area. Nevertheless, there are a sufficient number of sources available which are easily accessible; the most prolific type of material indisputably being chapters within academic books and journal articles, as discussed above.] 








CHAPTER 1 
THEORETICAL FRAMEWORK

I have chosen to draw upon Farid Esack’s Liberation Theology to argue for a potential and supportive homosexual interpretation of the Islamic Qur’an. Esack argues that a Liberation Theology can be applied to any marginalised or oppressed community, to relieve all forms of persecution. Esack weaves an historic rhetoric of liberation that was used during the nineteen-eighties, into a more coherent theological theory and hermeneutic of liberative religious pluralism, developing; the Theology of Liberation (1997, p.82). According to Esack, Liberation Theology is the liberation from all forms of racism, religious injustice, oppression and economic or political exploitation (1997, p.83). 
As Esack defines:
“A theology of liberation, for me, is one that works towards freeing religion from social, political and religious structures and ideas based on uncritical obedience and the freedom of all people from all forms of injustice and exploitation including those of race, gender, class and religion” (1997, p.83).

As homosexual Muslims represent an oppressed community therefore, this theology offers a lens through which to interpret my findings, and to support my argument; that although LGBT Muslims are persecuted, homosexuality within Islam is theologically plausible, through a liberative Quranic interpretation. 
Liberation theology is formulated by, and in solidarity with, those whose personal liberation becomes a reality, through their participation in the process. This liberative objective is thus achieved through a core method; seeking support from the earliest forms of theological legitimisation; the Qur’an (Esack, 1997, p.84).  Esack’s core argument maintains that a Liberation Theology offers an attempt to free the Qur’an from the notion that it is irrevocably tied to the powerful (1997, p.86). Thus, as the core of my argument centres around an interpretive analysis of the Quranic Story of Lot, which is traditionally known to condemn homosexuality, this theology offers a liberative lens through which to analyse and interpret this passage, to support my argument that homosexual Muslims can be liberated from a persecuted scriptural reading. 

Historic applicability
As previously stated, Esack’s theory was originally based on the South African apartheid demise of the nineteen-eighties, where Islam arrived in the country from two different directions during two different time periods.[footnoteRef:16] It is the Muslims of the Cape that offered the basis for Esack’s Liberation Theology; a significantly small community, whom survived against tremendous odds (Esack, 1997, p.20). The most important contributing factor in their survival as both a cultural community and distinct religious society however, lay in their strong sense of being different from, and even superior to, the religious Other (Esack, 1997, p21). Thus, the notion of a liberative theology began to develop, as the concept of being marginalised and even oppressed, did not result in weakness or defeat, but rather, strengthened the community. As Esack maintains; “it is in the Cape that a qur’anic hermeneutic of liberation has been forged” (1997, p.20).  [16:  The first stream of Muslims arrived either with, or shortly after, the first colonialists at the Cape in sixteen fifty-two (Esack, 1997, p.20). These Muslims came from various parts of the East, consisting of prisoners, slaves, labourers and political exiles. In the Cape, they formed a sub-group, which quickly and commonly began to be referred to as the ‘coloured community’ (Esack, 1997, p.20). The second stream of Muslims arrived in eighteen-sixty, consisting of indentured laborers from India, along with some Hindus (Esack, 1997, p.20).] 

As historically, the Liberation Theology originated in South Africa, it has received critiques concerning its application to modern society and its situations. However, Esack argues that this theory can be applied to any community that is suffering, and so, as suffering is not a time-based concept, I argue that I can successfully apply this theology to my research. Similarly, Duderija maintains that Esack held a symbiotic relationship between Liberation Theology and the ideology of apartheid (2017, p.86). Duderija argues that Liberation Theology is entirely contextual, enabling it to become flexible in its application, as it is not a theology which was founded on a set of ahistorical, fixed guidelines (2017, p.83). Duderija refers to the Liberation Theology as an ‘interpreter’s theology’, and so I argue that Esack’s theory remains applicable, as the context of oppression exists in a symbiotic relationship with the nature of theology itself; making it pertinent to the interpreters oppression, during any time period, focusing on any oppressed community (2017, p.83). Rahemtulla also stresses this, maintaining that although the genesis of Esack’s theory lay in the South African apartheid, it cannot possibly be reduced to this struggle alone, as to do so would be to undermine the very conception of justice that it represents (2017, p.10). Rahemtulla argues that Esack’s articulation of liberation should be applied to all Islamic struggles, justifying my application of the Liberation Theology to the study of Islamic homosexuality (2017, p.10).

Utilising a Liberation Theology
As previously mentioned, I will specifically be drawing upon Esack’s theory whilst analysing the Quranic Story of Lot, and its traditional interpretation of homosexual condemnation. I will be examining the flaws and critiques of this classic parable interpretation, whilst utilising Esack’s theology to argue for a potential homosexual reading. Esack argues that an oppressed Muslim can interpret the Qur’an in a way which exposes the traditional interpretation of the text as one which function’s as an ideology, acknowledging that these interpretations are often used to legitimise an unjust order (1997, p.11). The author also maintains that one must extract the religious dimensions from within a situation of injustice, to utilise them as causes for liberation (1997, p.11). I can thus draw upon the Liberation Theology whilst interpreting the Story of Lot, to extract justice from the holy scripture, to argue that a homosexual reading of the Qur’an is not only possible, but entirely legitimate, within Islam. This theory will enable me to argue for a liberative interpretation of Lot’s parable, to support, rather than destroy or condemn an oppressed community; namely, homosexual Muslims.
The scholar Kugle discusses Esack’s theology in terms of Quranic interpretation, maintaining that the theory created a movement of progressive Muslims, which articulated the need for groups of Islamists to interpret the Qur’an anew. Kugle places an emphasis on Esack’s aim to prune old branches of oppressive tradition, maintaining that tradition may have been pivotal long ago, but is now quickly fading, serving only to justify injustice using the name of religion (2010, p.38). As Kugle argues; “In pruning the living tree of Islam, they hope to revive the flow of its life-giving sap, clearing the way for new growth in hopes of future fruit” (2010 P.39). Kugle argues that LGBT Muslims can hear the Qur’ans voice from a particularly sensitive position, enabling them to strive towards equity (2010, p.35). This highlights precisely why I have chosen to draw upon Esack’s theory, as homosexual Muslims are disempowered by the traditional religious system that rules them, however through the application of Esack’s theory, textual justice can be extracted.
Esack also places a great emphasis on hermeneutics, or more specifically, a hermeneutic of liberation. As Esack argues; “the search for a hermeneutic of liberation assumes that there is a group of people who are serious about the reconstruction of society alongside principles of justice, freedom, honesty and integrity” (1997, p.89). Esack argues that although every individual approaches the Qur’an as a bias and tentative interpreter, it is in fact the location of the Muslim which offers the pivotal hermeneutical key. The Liberation Theology thus argues that it is Muslims who stand within a struggle for justice that can gain a raw interpretation of the Qur’an (Esack, 1997, p.82). I will be able to make use of Esack’s theory one again here therefore, whilst drawing upon the ‘interpreter location’ theology, to justify my argument that homosexual Muslims stand within an oppressed but prosperous position, in which they can extract a true reading of the Qur’an. The scholar Duderija also highlights the importance of Esack’s ‘location’ argument, maintaining that Muslims are a social collective of people, who bear the responsibility to carryout God’s will on earth (2017, p.90). He maintains that the hermeneutical key of location highlights that marginalisation was never a product of God’s will, but merely an issue which derives from traditional Quranic exploitation (2017, p.90). The hermeneutical key of liberative interpretation thus provides me with a lens through which to argue an open homosexual Quranic reading, whilst also offering a tool through which to evaluate the traditional approach, and identify its potentially suppressive elements.
Overall, this thesis can make use of Esack’s theory to question the notion that there is never a final authenticity or interpretation to the Islamic scripture. As discussed in the introduction, the aim of this thesis does not lie in a dismissal of a classic approach to Lot’s parable, but rather, aims to portray that there is not one fixed, narrowly focused reading. Rather, there are alternative readings, such as a possible homosexual reading, which can be extracted through the application of Esack’s framework, to overcome the rigid classic interpretive lens. It is now crucial to examine the history of Islamic homosexuality in more detail, and the legal measures which contribute towards same sex attitudes within Islam.
















CHAPTER 2
FOUNDATIONS OF ISLAMIC HOMOSEXUALITY

Islamic Homosexual History
The study of homosexuality throughout history has arguable been one of the most overlooked, and often disregarded fields of research (Murray and Roscoe, 1997, p.3). However, with the increase on human rights and progressive thinking during the past decade, the study of homosexuality has evidently evolved, quickly becoming one of the most intriguing and compelling areas of research, particularly regarding sexuality and religion. As this thesis argues for a supportive homosexual reading of the Islamic holy scripture, it is thus vital to examine how the concept of homosexuality has been portrayed throughout Islamic history, whilst also exploring any changes or developments in terms of Islamic attitudes towards same sex, with the progression of time. In addition, it is also pivotal to examine the Sharia law and its influence on homosexuality within Islam, whilst also exploring the possible compatibility of Sharia and homosexuality. 
The Golden Age 
There is one particularly noteworthy period which is pivotal whilst examining the historical development of Islamic homosexual attitudes: The Golden Age. The Golden Age dates from the mid-8th century to the mid-13th century, and notes a compelling period in history, where Islamic civilisation is believed to have reached its cultural and intellectual zenith[footnoteRef:17] (Daniyal, 2016). It is also the period where it is believed that homosexuality became widespread amongst society, with same-sex love being central to elements such as poetry and literature. Significantly, it is suggested that what cultivated in society during this period, was rather, precisely what Islamic law prohibits (El-Rouayheb, 2005, p.3).  [17:  Bhagdad also became the cultural capital of the world during this time, the height of significance, peaking interest globally; comparable to New York city in present time (Daniyal, 2016).] 

As Bernard Lewis maintains in his literature Music From a Distant Dream; 

“Homosexuality is condemned and forbidden by the holy law of Islam, but there are times and places in Islamic history when the ban on homosexual love seems no stronger than the ban on adultery in, say, Renaissance Italy or seventeenth century France” (2001, p.26).

It is claimed that Muslim societies within the Golden Age openly spoke of same-sex love, whilst literature on homosexuality became pivotal in society (Daniyal, 2016). Through the study of Islam in present day, this statement is almost incomprehensible, however it can certainly be supported. For example, the Muslim Abu Nuwas (756-814) a significant classical Arab poet, wrote publicly concerning homosexuality; specifically, his own homosexual desires and relations[footnoteRef:18]. Nuwas became an extremely important historical figure, greatly revered, with his homoerotic poetry being openly circulated until as late as the 20th century[footnoteRef:19] (Daniyal, 2016). Nuwas was far from being the singularly influential Islamic figure regarding the acceptance of same-sex-love. Mahmud Ghanzi, a sultan of this time was viewed as an ideal for deeply loving another male, whilst Mughal Emperor Babur wrote of his attraction to a male in the camp bazaar, in his sixteenth century autobiography[footnoteRef:20] (Daniyal, 2016). Thus, I argue that until the 19th century, Muslims treated homosexuality as a recognised and accepted part of life[footnoteRef:21]. As Kidwai argues; “Homoerotically inclined men are continuously visible in Muslim medieval histories and are generally described without pejorative comment” (Vanita and Kidwai, 2000, p.107). [18:  Nuwas became a respected figure, as his poetry quickly came to represent the height of Bhagdad culture, influencing other Muslim societies and communities to also embrace the notion of homosexuality (Daniyal, 2016).]  [19:  It was only as late as two thousand-and-one that Arabs began to question, and blush upon Nuwas’s homoerotism. Extreme extents began to take place, including the Egyptian Ministry of Culture, under severe pressure from Islamic fundamentalists, burning six thousand copies of the poetry (Daniyal, 2016).]  [20:  This literature became a celebrated work of art in the Medieval Muslim world, with its homosexual prominence being pivotal to its success (Daniyal, 2016).]  [21:  Islamic scholars and students were even exposed to romantic stories of homosexual love, as Arabic literature became so commonly replete with homosexual references (El-Rouayheb, 2005, p.1).] 

One pivotal question that The Golden Age raises therefore, is how and why Islam now outlaws and criminalises all forms of same sex love, following this historical period of homosexual acceptance. There is certainly no mutual argument or viewpoint, however, the most favoured hypothesis rests on the impact of colonial influence (Daniyal, 2016). One vital concept which scholars specifically address is the existence of five Muslim countries where homosexuality has not become outlawed or forbidden, namely, Jordan, Indonesia, Turkey, Mali and Albania. Interestingly, these five countries that do not condemn homosexuality as a crime, were never colonialised by the British (Daniyal, 2016). I argue that one case in which this is evident, occurred when the Ottoman Empire decriminalised homosexuality. This took place two years before the British Raj created the Indian Penal Code, which proceeded to outlaw homosexuality in Pakistan, Bangladesh and India[footnoteRef:22] (Daniyal, 2016). In nearly seventy years of Independence, Indian Parliament are still unsuccessful when attempting to overturn this law, whilst the right-wing Indian Bharatiya Janata Party have even stretched to the extent of claiming their party position to condemn homosexuality under a genetic disorder. As Daniyal highlights, this law almost borders on bizarre, as Hinduism, unlike Islam, or even Christianity, does not have any scriptural condemnation of homosexuality (2016). This link between homosexuality and a lack of colonialization has never been accurately proved, however through examples such as these, I argue that it is certainly a prominent possibility which must be considered. [22:  This Penal Code has impacted so greatly in India, that conservative Hindus continue to hold homosexuality to be immoral today (Daniyal, 2016).] 

Overall, it is not to be implied here that homosexuality prospered amongst Muslim of this age; that would be an overstatement almost typical of an orientalist discourse, however, it is vital to acknowledge that during Islamic history, homosexuality existed and was accepted (Murray and Roscoe, 1997, p.3). I argue that it was certainly possible to be homosexual and Muslim historically, with poems being openly homosexual, authors being revered for their same-sex literature, and homosexual figures being held as ideals of respect. I thus argue that most Muslims either have little knowledge of what the Golden Age entailed, or they merely choose to overlook it. As Daniyal claims: “till the nineteenth century, Muslims treated homosexuality as a part and parcel of life” (2016). Therefore, from the nineteenth century onwards, homosexuality has quickly grown to be rejected amongst most Muslims within every nation, leading us to our next discussion concerning the legal origin of this condemnation; Sharia Law. 

Sharia Law
A study of homosexuality within Islam would not be justifiable without an examination of the Islamic Sharia law. Sharia entails a duty to submit to the will of Allah, through a system of legal practices and ethical actions, that correctly moulds the identity of a Muslim[footnoteRef:23](Abdulla and Keshavjee, 2018, p.2-3). In Arabic, the term ‘Sharia’ literally translates to ‘pathway’; one which Muslims must follow to deal justly with different affairs (Kugle, 2010, pp.132-133). As Kugle argues; this pathway “refers to the essential message of the Qur’an, the moral worth of life, the consequence of every action, the accounting before God and the life after resurrection” (2010, p.132). The Sharia pathway is not a narrow one however, and is, in contrast, a rather broad trail, which keeps Muslims within the limit of God’s will, but does not insist on a single file route. The scholar Kugle supports this argument, picturing Muslims as an unruly herd of sheep, that are herded by a wise Shepard; the Sharia, towards a source of water; symbolising God and his wishes (2010, pp, 132-133). As Kugle maintains; “divinely given signposts that mark the path that leads to life-sustaining water, which is the presence of God” (2010, p.133). If the end goal lies with God, then the pathway will be accepted. This highlights our core examination during this chapter, therefore; how homosexual Muslims can adhere to the Sharia, through an exploration of its sacred and profane elements, and its possible modification regarding LGBT. [23:  Sharia law demands from all Muslims proper action and correct belief, that accords with the precepts sent down during the Revelation (Abdulla and Keshavjee, 2018, p.2).] 


Why did Sharia law begin?
Before we begin to analyse the Sharia’s influence on Islamic homosexuality, it is firstly pivotal to highlight its origin. There is no denying that Islam had a difficult birth[footnoteRef:24], however, after the Prophet passed away in 632, war broke out on a new, abhorrent level[footnoteRef:25] (Abdulla and Keshavjee, 2018, p.6). It thus became clear that an organised system of rules was needed, in order to define rights under a new socio-political order, specifically one inspired by faith[footnoteRef:26], resulting in the development of Sharia (Abdulla and Keshavjee, 2018, p.6). As Abdulla and Keshavjee argue; “a polity had to be formed that was inspired by a newly received Revelation in whose name the society would be shaped” (2018, p.7).  [24:  In terms of battles, broke treaties and clashing clans. The first Fitna took place; a civil war against the Rashidun Caliphate, followed by a period of internecine wars within early Islam, with issues of succession and power resulting in a difficult irruption for this new faith (Abdulla and Keshavhee, 2018, p.6).]  [25:  The extraordinary emission of a new faith began to expand by ways of conquest into new territories within a short time span of a few years. The old Sasanian and Byzantine empires were quickly overrun by a new and vibrant society of Arabs, who produced valour, martial skills and a political shrewdness (Abdulla and Keshavjee, 2018, p.6).]  [26:  With the number of Muslims joining Islam growing daily, along with the expansion of territories, evidently, new issues arose, and thus new principles of religious governance were required.] 

The source of law was seen to be embodied in the holy text; the Qur’an, and so, interpretations of this text, became central to the development of Sharia (Abdulla and Keshavjee, 2018, p.7). This became known as the process usul al-fiqh; the legal theory through which Muslim jurists and exegetes ‘discovered’ God’s law through a process of appropriate Quranic interpretation. 
Khaled Abou El Fadl defines this process as follows:
“Early Muslims debated and fought over who became the repository of legitimate authority after the Prophet. There were several candidates to receive this formidable authority…..by the eighth century CE, the most serious and formidable candidate had emerged as a coherent and systematic contender; the law of God, the Shari’a” (2001, p.12).

I argue that this brief definition captures the tension that is inherent in Sharia. It is the ‘law of God’, however, historically, was drawn up by professionals, who claimed a unique authority to articulate divine will (Kugle, 2010, p.131). It is thus articulated and represented by an audacious and bold specialised body of jurists, known as the fuqaha.[footnoteRef:27] One significant argument that must be examined here therefore, in terms of homosexuality and Islam, centres around the issue of Sharia’s divine authenticity being contingent on human interpreters. [27:  The fuqaha could assuredly be seen as bold, as they assert that every possible human act is governed by God’s will, whilst they could also be considered as audacious, through claiming that they can use reason to interpret scripture, in order to comprehend God’s will in practical terms.] 

Sharia Law; Sacred or Profane?
As Kugle argues, for Muslims caught in conflict, such as homosexual Muslims, it is almost logical to question whether the Sharia law is an expression of God’s will through revelation, or whether one can simply reduce it to the product of human debate and social evolution (Kugle, 2010, p.132). Neo-traditionalists, along with the majority of Sunni Muslims would argue that Sharia is unquestionably divine. They argue that Islamic law is eternal, indisputable, and above all, represents a symbol of immutability; utterly unchangeable (Kugle, 2010, p.132). I thus argue that a ‘literal’ reading of the Qur’an does not exist, resulting in a questionable ‘divine’ legal system. As Kugle maintains; “it would be intellectually dishonest to obscure the human ingenuity and frailty that went into the creation of the Islamic legal system” (2010, p.132). 
Abubakar supports my argument here in his book Gender Justice in Islamic Law (2018) as he argues that there is a problematic juxtaposition between the divine and human components when it comes to the Sharia (p.9). Abubakar argues that Islamic law is becoming increasingly synonymous with negativity, as what readily comes to mind when discussing Sharia is criminal punishment. However, Abubakar maintains that this negative connotation is partly due to human jurists, as they place such an emphasis on criminal aspects of the law to the detriment of other aspects of the system (2018, p.9). This scholar thus argues for a ‘rethink’ in terms of legal norms produced by jurists, to ensure that the overall purpose of the Sharia promotes prosperity and well-being for all Muslims (2018, p.9). This highlights the impact humanity has had on the Sharia, resulting in an increase in negativity and cynicism, with a blurred boundary concerning the ‘divine’. 
I argue that the profane element within the Sharia law, can be used to support Islamic homosexuality, as one must question whether the law has been greatly altered by humanity over the course of time. The scholar Hallaq also highlights this, maintaining that for colonialist Europe, Sharia law was sacred to Muslims, and so, out of sensitivity and respect, colonial powers left it alone (2009, p.115). However, once the laws began to become culturally marked, they became points of reference to modern politics, and so, subject to the ravages of modernisation and humanity (Hallaq, 2009, p.115). 
As Hallaq maintains:
“While the popular Muslim imagination, even today, appears to hold these remnants of the Shari’a to be an authentic and genuine expression of traditional law, the fact of the matter is that this sphere of law underwent structural and fundamental changes that ultimately resulted in it being severed from the substance of classical religious law” (2009, pp, 115-116).

Thus, although the Sharia is unarguably a divine law, there is no avoiding the human influence that has been contributed to its content; offering an interesting argument to the notion of homosexuality and religion, are LGBT Muslims truly going against God’s will if the Sharia’s profanity is so evident?
Overall, as Abdu and Keshavjee maintain; in theory, Sharia is something given by God, but is something which was made by humanity (2018, p.6). There is clearly no avoiding the human input that has slowly become a part of Sharia, resulting in its divinity becoming questionable. As Kugle maintains; in the debate between profane and sacred, the only answer can be both. It is a system of norms that guides ritual behaviour in the ‘sacred’, but also governs commercial behaviour in the area of ‘profane’ (2010, p.131). However, the profane element does offer a supportive perspective for homosexual Muslims to draw upon, without entirely rejecting the Sharia; offering comfort that they are not as such betraying God, but rather, the word of human interpreters.

Sharia and Homosexuality
It is thus vital to examine Sharia in terms of homosexuality, as, under Islamic law, homosexuality is evidently considered to be sinful, based on Lot’s parable. There is no denying that in countries where Islam is the dominant religion, the approval of homosexuality is extremely unlikely to be achieved (Murray and Roscoe, 1997, p.87). As Khalid Duran points out; any secular arguments concerning the support of homosexuality in Islamic dominant countries is likely to result in backlash against what is classed as an attempt to impose values of the former colonial powers (1993, p.186). Duran argues that the best hope for homosexual Muslims is a form of theological accommodation, in which Islam is based on the development of a new Sharia; one which is entirely detached from the social climate of seventh century Arabia (1993, p.186). 
Maliki jurist, al-Shatibi, argues for such a theory of Sharia which allows for adaption and change.[footnoteRef:28] Al-Shatibit’s theory has been greatly overlooked, and even ignored in the past, however long-term, he is no longer alone in his arguments, specifically attracting the attention of reform and homosexual Muslims (Kugle, 2010, p.174). As Kugle points out; “what begins as an unrealistic idea often gather momentum until, after several generations, it is accepted as common sense” (2010, p.185). Al-Shatibi’s theory identifies five fundamental principles that the Sharia intends to promote to protect human interest: religion, life, reproduction, property, and reason (Kugle, 2010, p.173). These five interests promote both social cohesion and individual existence, whilst also embodying the essential objectives the Qur’an promotes. [28:  Due to word count limits only one prominent theory could be discussed in terms of a Sharia adaption, therefore one of the most historically eminent scholars were selected.] 

I thus argue that a condemnation of homosexuality infringes all five of these focused principles, and in turn, undermines the Sharia itself. To reject homosexuality, it diminishes the core of these principles. The first principle, is Religion, in which countless LGBT Muslims are consistently turned away from their faith, secondly; Life, in which homosexual Muslims are often deprived due to alienation or even execution, thirdly; Reproduction, in which pro-creation is consistently placed as a method of guilt upon LGBT Muslims, fourthly, is Property, in which homosexual Muslims regularly have their houses targeted, and finally; Reason, in which LGBT Muslims are denied the freedom to choose their own path of reasoning (Kugle, 2010, p.181). I thus argue here, that al-Shatibi’s five principles, which are universally recognised amongst all Muslim nations as central to Islamic life, are entirely broken with the condemnation of homosexuality. According to Sharia, every ruling should be just, and if not, rulings need to be changed to secure Muslim welfare, therefore, I argue that through following al-Shatibi’s theoretical reform, it would offer a supportive homosexual lens, whilst also ensuring one stays in accords with the Sharia’s core principles.
It can be summarised that there are numerous possibilities in terms of a homosexually supportive interpretation of the Sharia law, therefore. Firstly, is the lens through which the Sharia is a purposefully broad pathway intended by God to be followed diversely, secondly, is that the Sharia has unquestionably been influenced by humanity, and so holds a profane element, and finally, through al-Shatibi’s adaption interpretation to promote well-being. I argue that a homosexual reading of the Sharia is not only plausible, but one which highlights the core principles of the law. Thus, it is now important to analyse the central text to which the Sharia is thought to be embedded; the Qur’an, through examining how homosexuality may be supported through its tools and principles of interpretation.















CHAPTER 3
QURANIC PRINCIPLES OF INTERPRETATION 

This chapter will begin our Quranic analysis, through analysing the tools and principles of Quranic interpretation. This is vital, as before beginning to analyse our key Quranic passage of debate; The Story of Lot, it is pivotal to specifically examine how the Qur’an is understood, and what tools and principles could be interpreted to support an affirmative homosexual reading. The Qur’an is considered to be ‘the vehicle towards God’s consciousness’, holding the criteria to judge between what is appropriate for Islamic society, and what would be destructive (Hendricks, 2010, p.46). As Ganeri argues; the Qur’an is believed to have always existed in heaven, written in Arabic on a tablet of stone, before Muhammad carried God’s direct message to the earth[footnoteRef:29] (2008, p.7). The Qur’anic scripture thus serves both a personal and social purpose in the everyday lives of Muslims around the world[footnoteRef:30] (Hendricks, 2010, p.46). The Qur’an is often wrongly defined and misunderstood outside of the religion Islam, specifically since September eleven where the religion Islam came under scrutiny around the world[footnoteRef:31] (Kugle, 2010, p.22). However, although the Qur’an is considered to be God’s peaceful teaching, following the death of the Prophets and the passing of time, Quranic interpretation fell to humanity, resulting in varied readings (Kugle, 2010, p.39). This highlights our chapter focus, the tools and principles of Quranic interpretations regarding a potential homosexual reading. [29:  In terms of definition, the Qur’an is a scriptural particle derived from the Arabic root qara’a, which literally translated to; ‘he read’ (Esack, 1997, p.52).]  [30:  The Islamic family, often referred to as the ‘Ummah’, represent the total billion Muslims who exist throughout the world. No matter where each Muslim is situated, and regardless of the language they may speak, the Qur’an is the central aspect which unites all of Islam (Ganeri, 2008, p.7).]  [31:  Following the September 11 terrorist attack on the World Trade Centre, the Qur’an came under scrutiny, often portrayed as promoting ‘evil’ acts. It is vital to note that the holy scripture does not portray or encourage acts of destruction or harm towards society (Kugle, 2010, p.22). In reality, the scripture promotes the opposite; how to live a life of peace, with well-being central for all (Ganeri, 2008, p.7).] 


Significance of the Hadith
It is firstly significant to briefly examine the Islamic Hadith however, as it would be bias to dismiss this literature entirely. The hadith is a collection of the Prophets sayings and traditions, which emerged during the early days of Islam as a compound and remedy to the needs of the Muslim community (Brown, 2011, p.15). In the wake of the Prophet’s death, this collection of teachings began to serve as a source of guidance for the struggling community, in addition to the Qur’an, concerning how to live accordingly to God’s will[footnoteRef:32] (Brown, 2011, p.15). By the end of the tenth century, the hadith had evolved to encompass a deep connection with the Prophet, with an authoritative interrelation (Brown, 2011, p.15).  [32:  In summary, the collection of hadiths involved the gathering and organisation of authoritative statements, along with behavioural practicalities attributed to the Prophet himself.] 

As Brown maintains:
“the development of hadith literature is thus best understood in light of the two general functions that hadiths fulfilled; that of an authoritative maxim used to elaborate Islamic law and dogman, and that of a form of connection to the Prophet’s charismatic legacy” (2011, p.15).

In order to justify my choice on a solely Quranic focus, it is vital here to highlight a few notable issues that lie within the study and reliability of the hadith, and the reasonings behind its rejection. My core argument weighs in on an assured perspective that the Qur’an is an authentic and reliable source. Questions concerning the authenticity of the hadith however, have circled the Islamic world since the start of its collections, with hadith scholars consistently attempting to decipher the Prophet’s authentic statements from the inauthentic (Hamdeh, 2019, p.2). As Hamdeh argues; “this perspective implies that Muslims are commanded to follow the Prophet but that reports about him are unreliable” (2019, p.2).  
Not only is the hadith problematic in terms of its inauthentic statements, its questionability also lies in the issue of its oral transmission. Hadith scholars insisted on the superiority of personal and direct oral transmissions, however, as Brown argues, this leaves room for flaws, due to the complete unreliability concerning word of mouth (1996, p.88). Nevertheless, Hadith scholars believed that the purpose of writing lay only as an aid to memory; neither an essential nor a means of inflating a source in terms of trustworthiness (Brown, 1996, p.88) However, as Brown argues; “in theory then, written collections of hadith are of value only when directly attested to by living transmitters of the tradition who can vouch for their accuracy” (1996, p.88). By the beginning of the nineteenth century, a reversal of this preference quickly became evident, with the flawed transmission highlighted, however, by this time, most of the hadith literature lay corrupt[footnoteRef:33] (Brown, 1996, p.88).  [33:  By the beginning of the nineteenth century, oral transmission was rejected entirely as a reliable source of religious documentation. Rather, manual written recordings became favourable, however, many hadiths were corrupt by this point (Brown, 1996, p.88). ] 

Nevertheless, evidently the hadith cannot be entirely dismissed. Andalusian scholar Ibn Hamz supports the hadith literature, maintaining that God himself offered the command to obey the messenger, and so, if the hadith corpus is to be dismissed, one is dismissing God’s command (1960, pp,121-122). Hamz argues that hadith dismissal results in a frame of reference in which God himself is requiring Muslims to follow that which does not exist, or, a falsified religion (1960, pp,123-124). This perspective holds wealth therefore, in that God would not have commanded Muslims to follow that which is not accurately preserved, as He would not lead His people astray. Hadmeh also offers a counter-argument which must be considered; that problematic hadiths certainly exist, however, they are not always as problematic as people maintain, but rather; are merely misunderstood by the individual interpreter, as the individual lacks in knowledge to contextualise the hadith in question (2019, p.3). As Hamdeh argues; “Not every problematic hadith is actually problematic. It is important to keep in mind that hadith literature was compiled by scholars for scholars” (2019, p.3). Therefore, hadith literature could be considered as problematic as they were written to be understood by scholars, not the average layman.
It cannot be denied that the Hadith remains a pivotal part of Islamic guidance, regardless of its questionable authority. However, I have chosen to focus on the Qur’an here due to its divine authenticity and its central, unquestionable role within Islam. As God’s word, the Qur’an holds the greatest status and respect to Muslims, and so, my analysis will focus primarily on the Qur’an, due to its incontestable role in Islam, for all Muslim societies.

Tools and Principles of Interpretation
Although the Qur’an is the word of God, it does not carry one single traditional message, due to the notion of interpretation. As the fourth caliph Imam Ali argued; “the Qur’an is written in straight lines between two covers. It does not speak by itself. It needs proper interpreters, and the interpreters are human beings” (Fadl, 2001, p.24). Even the earliest Muslims were thus acknowledging the reality that humanity itself would inevitably be responsible to interpret the Qur’an (Esack, 1997, p.49). Despite this however, they were also aware of the unavoidable lack of certainty that would accompany this task. As Esack argues; “interpreters are people who carry the inescapable baggage and conviviality of the human condition” (1997, p.50). It is impossible for a person to approach a text in a non-bias mindset, as every individual who reads a scripture brings their own background and pre-conceived notion to the text.
In this thesis I am arguing that a homosexual interpretation of the Qur’an is possible, from within the religion Islam itself. In this section, I will be examining Kugle, who argues that there are seven principles and tools which must guide Quranic interpretation, in order to truly follow God’s will and become representative as his trusted messenger (2010, p.41). I will be analysing three of these Islamic tools and principles, in terms of how they can be applied to Qur’anic interpretation to achieve a supportive homosexual reading[footnoteRef:34]. [34:  I will not be examining all seven tools and principles due to lack of word count. I have chosen the three most prominent to discuss in terms of significance and applicability, however I justify this choice further on in the chapter.] 

The first Tool of interpretative guidance which is vital to discuss here is thus as follows; “Affirm its (scriptural) integrity; it should not be limited word for word, and should refer back to all meanings within the Qur’an” (Kugle, 2010, p.42). Here therefore, Kugle is arguing that one cannot interpret the Qur’an passage-by-passage, but rather, one must interpret the literature as one scripture. This also ties in with his Principle of ‘pluralism’ which maintains; “an ethic of pluralism; God created diversity”. Thus, this tool and principle here argues for an overall Quranic interpretation, which consistently considers every meaning within the Qur’an, rejecting narrowly focused interpretations on certain extracts. I argue that Kugle’s interpretative tool and principle here, therefore, supports a homosexual Quranic reading. I argue this as a traditional condemnation of homosexuality lies solely on one singular holy passage; The Story of Lot, however, if one avoids narrowly focused passage interpretation, and ‘refer back to all meanings within’, as Kugle argues, the significance of this passage could arguably be outweighed or overridden by other prominent, consistent themes.
One of the most dominant Quranic themes which is vital to mention here is unquestionably the emphasis on Islamic diversity. We see this prominence in Surah 36:36: “Glory be to God who have created all the different pairs/partners from what the earth produces”. Diversity is a consistent thread which runs throughout the Qur’an, and, for example, in this Surah alone we see an emphasis on God’s diverse ‘partners’, which could be interpreted as a homosexual pairing. Hendricks also discusses the prominence of diversity within the Qur’an, maintaining that God created diversity to purposefully highlight the contrast between the nature of human beings and the divine status of God (2010, p.36). However, Hendricks maintains that the Quranic theme of diversity is certainly not limited to this reasoning, maintaining that it also includes languages, cultures, ethnicity, race and most importantly; global diversity, which, arguably, encompasses sexuality (2010, p.36). As Hendricks argues; diversity is unquestionably a divinely intended phenomenon, and so it challenges humanity to pursue a unifying trajectory (2010, p.36). Kugle’s Tool and Principle here therefore, could be used to support my argument of a homosexual Quranic interpretation, as, if one considers the Qur’an as a whole, with the prominent thread of diversity, I argue that the condemnation of homosexuality would not be as straightforward as the narrow traditionalist focus on the one singular passage. 
Another prominent Quranic theme which is pivotal to mention here, is freedom of choice and expression. This is evident in Surah 109:2-6; “I do not worship what you worship. Nor are you worshipers of what I worship. For you is your religion, and for me is my religion”. This Surah conveys that Islam will differ for every Muslim, thus acknowledging religious differentiation. I argue that this freedom of expression here could encompass sexuality, with the freedom to express oneself through love. I can once again draw upon Hendricks to support my argument here, as he maintains that the Qur’an openly offers those with differing beliefs the freedom to responsibly express their difference, whilst also remaining loyal to Islam (2010, p.35). Hendricks also highlights a significant argument, maintaining that Islam itself came into existence through a struggle for freedom of expression (2010, p.36). I argue here therefore, that to deny homosexual Muslims the freedom to exist; the same freedom which enabled Muhammad to undertake his mission from God, would be to reject the Qur’an’s teachings. Thus, Kugle’s Tool and Principle here highlights a supportive homosexual lens of interpretation, if one focuses on the Qur’an as a whole and its prominent themes.
The second tool of interpretative guidance which is significant to discuss here is as follows; “clarifying the Qur’an’s context, whilst noting how the context in which it was revealed has shaped its language and form” (Kugle, 2010, p.42). This tool portrays how one must consistently consider the context through which the text was first revealed, and how society has since changed. This ties in with Kugle’s principle; “God’s message is eternal yet complex; flexibility is needed in ever-changing social circumstances” (2010, p.41). This principle argues for a consideration of the Quran’s origins, whilst also advocating for a mindfulness of a modern context, and the flexibility this will entail. I argue that this interpretive guidance certainly highlights a possible homosexual Quranic reading. This interpretive lens enables one to acknowledge the traditional origins which helped shape the language and form of the Qur’an, thus respecting its traditional development, however it also offers Muslims, specifically homosexual Muslims, a form through which the text can be re-interpreted to suit a modern day society, due to the emphasis on the ‘flexibility’ of God’s message. 
It is vital to draw upon Esack’s Liberation theory here, as he argues that a traditional view of the Qur’an during a modern period, results in a juxtaposition (1997, p.100). Esack maintains that a traditional scriptural reading retains a hold over believers by reducing Islam to former rituals, and thus preventing and almost hindering Muslims to connect with the Qur’an in a modern-day society (1997, p.110). Esack maintains that a modern world is located in, and thus addresses itself, to the secular world, promoting Kugle’s principle here; that the Qur’an needs to be re-interpreted during the time it is being addressed, in order to encompass current Muslims and their situations. Esack’s reasoning of a flexible Quranic approach thus supports my argument here, for a homosexual reading, as, following Kugle’s principle, a traditional reading must be adapted under the social circumstances in which the Qur’an is being read (2010, p.42).
Similarly, Abdullah Saeed discusses how significantly the contemporary world has changed from the one our forefathers knew, at an exceedingly fast pace (2006, p.2). Saeed maintains that a required effort is needed from all Muslims to interpret their scripture in terms of the changed perceptions and structures that have developed with the passing of time, specifically with the emphasis on human rights (2006, p.2). Saeed maintains that those who seek to retain the Quran’s scriptural development are adhering to pre-modern interpretations in the face of inexorable change (2006, p.2-3). As Saeed argues; “unless the issue of refocusing the interpretation of the Qur’an on contemporary circumstances is addressed…..Muslims will lose their connection to the Qur’an in a significant way” (2006, p.3). This once more supports Kugle’s Tool and Principle here regarding Quranic flexibility in an ever-changing social world, thus supporting my argument; that the recent emphasis on human equality must thus result in a religious development, offering a supportive lens for homosexuality. Through this interpretive acknowledgment, God’s message remains eternal, but one can acknowledge the flexibility of the message, which could encompass a homosexual supportive reading.
The third tool of interpretative guidance to consider here is as follows; “embracing moral optimism, as our view of the Qur’an is shaped by our attitude towards life” (Kugle, p.42). This tool thus differs slightly from the two previously discussed, as it focuses on the individual itself, and their personal responsibility, rather than the holy scripture. This also ties in with two of Kugle’s principles; “all persons must pursue the highest spiritual aspiration for well-being” and “love is the goal; friendship, family or partner” (1997, p.41). I argue that this tool and principle could certainly aid a homosexual Quranic interpretation, as LGBT Muslims could be encompassed through this lens of moral optimism, to support the well-being of all, with love being the central goal.
Ziauddin Sardar also argues that the Qur’an must be interpreted in such a way which promotes well-being for all. He refers to each Muslim withholding a ‘God consciousness’, which one must use to promote a life based on justice (2011, p.74-75). As Sardar maintains; “God consciousness is a commitment to a way of living that is, or certainly should be, dedicated to care for justice, equity and the dignity and well-being of all” (2011, p.75). Sardar also maintains that in order for well-being to be meaningful, it must be transformative; therefore it must be lived and actively sought after, to correctly achieve the justice and dignity the Qur’an strives for and promotes (2011, p.74). Similarly, Esack argues that one arrives at belief through action, and thus, one must actively seek to promote well-being for all, to liberate the oppressed (1997, p.107). I argue that Sardar and Esack enrich Kugle’s Tool and Principles here, with the emphasis on an active approach for justice, whilst also further supporting my argument; that this interpretive lens could affirm a homosexual Quranic reading, as it questions the rigid traditional reading of condemnation, resulting in a more open interpretation, centred around equity and love as the highest priority.
Following the above analysis, I argue that these three principles and tools can certainly be applied to the Qur’an to support a possible homosexual reading, therefore. However, I acknowledge that one could argue that I merely chose these three tools and principles of Kugle’s to purposefully support a potential homosexual interpretation. Therefore, it is vital to briefly examine these tools and principles in terms of a broader Quranic reading here, as I argue that they could be applied to support any interpretive approach; not merely a homosexual one. I argue that Kugle’s tools and principles here represent the Qur’ans core teachings globally, and so no matter who may approach the text, these tools and principles will be applicable.
A key example of this is portrayed in Kugle’s third principle discussed here; the promotion of well-being and love as a central goal. This belief is undoubtably pivotal in the Qur’an, highlighted, for example in Surah 16:91; “Allah enjoins justice, and the doing of good to others”, Surah 16:129; “Allah is with those who are righteous and those who do good” and Surah 55:61; “the reward of goodness is nothing but goodness”. This highlights just three examples in which love, and well-being is placed at the heart of Quranic teachings, supporting my argument; that Kugle’s tools and principles support the general, core Quranic teaching. Similarly, Kugle’s ethic of pluralism appears evident as a central Quranic principle, seen in Surah 30:30; “According to the original nature upon which God based humanity, for there is no changing the creation of God". Here, diversity is stressed as God’s will, whilst similarly, in Surah 2:286; “God does not make persons responsible for what is beyond their capacity”, the concept of strength and endurance is stressed as a key feature of humanity. This once again reflects Kugle’s principles, justifying my argument; I did not purposefully choose principles that would support a homosexual reading, as arguably, they reflect a true Quranic interpretation, nevertheless.
This brief examination highlights that although Kugle’s tools and principles may be applied to support a homosexual reading therefore, that was not my intended purpose. Rather, I not only argue that these interpretive tools represent a general Quranic teaching regardless, I also maintains that it is how I have used these interpretive tools, and how I have applied them to my analysis. The Quranic quotes discussed above are unquestionably core teachings, however each Muslim will have their own interpretation and application of them, resulting in a perspective differentiation. As Esack maintains; every individual approaches the Qur’an with a bias mindset, and so each will inadvertently interpret the scripture based on their personal background (1997, p.82). I have applied these tools and principles to argue for a supportive homosexual reading, however these concepts are clearly open to contrasting interpretations, depending on the interpreter. It cannot be contested that any interpretation will be an ambiguous and complicated task, and its complexity has certainly been highlighted here, however, overall, I argue that the three tools and principles discussed here can successfully be applied as an interpretive lens to support a homosexual reading, whilst also remaining securely within the scriptural teachings. This thus leads into the next chapter; an analysis and examination of Lot’s parable; the central passage of interest concerning homosexuality and Islam.
CHAPTER 4
ANALYSING THE STORY OF LOT

This thesis argues that a homosexual reading of the Qur’an can be supported and is entirely legitimate within Islam. Thus far, an examination of homosexuality throughout Islamic history has been conducted, along with an analysis of Sharia law, and the complex principles behind scriptural interpretation. This chapter proceeds to narrowly focus on one Quranic passage; the Story of Lot; in which the Islamic homosexual debate derives. Traditionally, Lot’s parable represents the Islamic condemnation of homosexuality, and is thus used to justify same-sex retribution (Murray and Roscoe, 1997, p.88). The classic interpretation stresses that Lot’s tribe were damned from the heavens due to participation in same-sex acts, resulting in the prohibition of homosexuality (Kugle, 2010, p. p.50). This chapter will thus analyse this classic interpretation, examining both its wealth and critiques, whilst also exploring an open homosexual interpretation, to support a same-sex reading. In addition, this chapter will also highlight other key concepts and the impact they have on a potential homosexual interpretive lens, such as, the Qur’ans lack of sexuality definitions[footnoteRef:35], Lot’s Story narration[footnoteRef:36], and the issue of lesbianism[footnoteRef:37]. [35:  The Qur’ans lack of sexuality clarifications will be examined, and the effect this has on homosexual Muslims, as the Qur’an’s language specifically addressed a heterosexual audience. ]  [36:  An analysis concerning the fragmentation of Lot’s parable will be examined, and how this fractured structure can be used to support a homosexual Quranic reading.]  [37:  Lesbianism is often overlooked during studies of Islamic homosexuality, as male same sex remains the core focus, therefore this chapter will analyse Lot’s parable in terms of lesbianism.] 


The Qur’an and sexuality
It cannot be denied that the Qur’an addresses a heterosexual audience, however, logically, this can be explained (Hendricks, 2010, p.37). Firstly, during the period in which the Qur’an was relayed, heterosexual Muslims constituted most of the community, resulting in the Islamic holy text naturally addressing them specifically. Secondly, whilst heterosexual relationships are held at the utmost importance throughout Islam nowadays due to the significance of procreation, during this historical period, it can be understood that procreation was deemed as almost essential, due to the early Muslim community being so small and thus under considerable threat (Kugle, 2010, p.50). However, as, Hendricks maintains; the lack of sexual definitions within the Qur’an has had a significant influence in justifying homosexual dismissal, due to this void address (2010, p.37). 
Nevertheless, although this general heterosexual address of the Qur’an portrays homosexuality as a non-existent concept, it must be acknowledged that the Qur’an severely lacks in terms of any sexual definition[footnoteRef:38]. The specific term ‘heterosexual’ is not used in the Qur’an, and neither are terms such as ‘bisexual’ or ‘homosexual’, or any other label which is classified under the scope of ‘human sexuality’ (Hendricks, 2010, p.37). I thus argue that although the Qur’an does address a heterosexual audience and is largely silent concerning any form of non-heterosexual sex, it cannot automatically imply condemnation of the latter. Lack of definition or form of address is not an ample stance of complete dismissal. However, arguably, this lack of definitions and address concerning sexuality has provided an instant basis for traditional interpreters to view homosexuality as a concept within which the Qur’an dismisses, justifying a classic interpretation of homosexual condemnation, whilst hindering a supportive same sex reading. [38:  It must be noted that themes of sexuality are prominent in the Qur’an, however not specific definitions (Hendricks, 2010, p.37).] 


The Story of Lot
Before delving into the analyses of Lot’s parable, it is firstly vital to highlight the tale itself, and the core interpretations this chapter will be examining. The parable of Prophet Lot, contained in both the Bible and Qur’an, is the passage in which traditionalists have drawn parallels between the sexual perversities of Lot’s people and homosexuality; thus using this extract to justify the blanket condemnation of Islamic same-sex (Hendricks, 2010, p.37). For clarification, the Prophet Lot’s tribe in the Qur’an refers to the people of Sodom and Gomorrah, as described in the Torah (Kugle, 2010, p.50). According to Surah 15:16 in the Qur’an, the city of Sodom was situated directly on the trade highway, now known as the Arava highway, and was undoubtably one of the wealthiest cities on the biblical Vale of Siddim, Babylon (Hendricks, 2010, p.38). Thus, Sodom is historically and archeologically proved to be a trading highway, and thus a necessary resting point for travellers. Following this summary however, the parable begins to differ, under contrasting interpretations. Traditional, or classic Muslim interpreters maintain that Lot extended warmth and hospitality to the passing travellers, however, in return, Lot’s men quickly become impious, rejecting Lot’s authority to the extent of demanding the use of male travellers to coercive in same-sex acts (Kugle, 2010, p.50). Due to this, it is retained that God chastised the city of Lot for their arrogance and ill deeds, by destroying their land entirely. However, although this reading is undoubtably the most prominent, other interpretations of the text exist, which include; destruction due to infidelity, male rape in contrast to willing same-sex acts, and other crimes or immoralities, all of which I will examine in this chapter to support my argument that a homosexual reading is possible.

The Traditional Interpretation
Firstly, I will examine the traditionalist, or classical, reading of Lot’s parable, analysing its wealth and critiques. The traditionalist approach stresses that the city of Sodom symbolises the first Islamic nation to ever subject powerless men to the wrath of aristocrats in terms of coercive same-sex acts (Hendricks, 2010, p.38). Traditionalist Muslims jurists thus draw a clear link between God’s destruction of Lot’s people and the same sex acts they maintain took place. The first argument which is vital to examine here is one touched upon earlier in this chapter; Qur’anic definitions. Classical Muslim jurist interpreters created a legal term; liwat, to represent ‘the act of the people of Lot’, otherwise translating to ‘same-sex male intercourse’ (Kugle, 2010, p.50). In English, the term liwat translates directly to ‘sodomy’, whilst in addition, a corresponding term was also created; luti, translating to ‘sodomite’. These terms therefore, do not exist in the Qur’an, and were simply created by classical Muslim jurists in order to highlight their unquestionable link between homosexuality and the Story of Lot, and most significantly; to have terms to use legally for retribution. As Kugle maintains; by creating these new terms, it definitively cements Lot’s tribe with male same-sex intercourse, inexplicably linking the two concepts (2010, p.50). These terms were thus created for legal means, under the traditional Quranic interpretive perspective.
The scholar Long supports this classic interpretation, maintaining that the Qur’an is extremely explicit in its condemnation of homosexual sex, due to the Story of lot (2004, p.42). As Long maintains; “the Qur’an clearly understands the sinfulness of the men of Sodom, whom it calls “the people of Lot”, to have included homosexual sex” (2004, p.42). Long thus supports the creation of terms such as ‘liwat’, albeit their non-existence in the Qur’an, as he argues that the holy scripture purposefully avoided terms such as these, to entrust the means of retribution into the hands of its Muslim followers. As Long maintains; there are no terms or punishments specified in the Qur’an, leaving Islamic legal minds to create their own guidance (2004, p.43). Similarly, traditionalist scholar Pinhas Ben Nahum also sees the Story of Lot as applying to homosexual men, as he offered an alternative reading of the Quranic Surah 4:16 which states; “and as for the two of you who are guilty thereof, punish them both”, interpreting it rather as; “if two men commit an unchastity with each other, punish them both” (1933, p.88). Ben Nahum argues that the parable of Lot conveys the Prophet’s ‘obvious’ indifference to homosexuality, and, similarly to Long, claims that jurists are certainly viable to create a punishment deemed as appropriate, due to the Qur’an’s purposeful lack of discussion (1933, p.88).
I can certainly acknowledge this traditionalist argument; that Lot’s Story refers to homosexual condemnation, with lack of punishment being purposefully void, as it is entrusted into Islamic jurist hands, justifying the creation of these terms. However, I argue against this perspective, as ultimately, neither of these terms, ‘liwat’ or ‘luti’ exist in the Qur’an, and so they are entirely man-made, under mere interpretation, and assumption that the Qur’an entrusted its followers to create a punishment. It is vital to mention Esack here and his Liberation Theology. I argue that this traditionalist approach here, along with the creation of these terms certainly highlight precisely what Esack’s theology argues; that a classical Quranic interpretation functions as an ideology, in which the interpretations are used to legitimise unjust orders (1997, p.11). Here, this could certainly be applied to the traditional interpretation of Lot’s parable, as classic jurists have created such terms, in an attempt to to legitimise, or justify, homosexual retribution. Esack maintains that it is always possible to extract the religious dimensions from within a situation of injustice, and to utilise them as a cause for liberation (1997, p.11). I argue that this is possible here therefore, to support a homosexual reading of the Qur’an, as, ultimately, these terms and its punishment are not a holy or divine message from God, as they exist nowhere within the holy scripture. Rather, they were created by man; classical interpreters, with the attempt to justify a certain perspective towards homosexuality, thus highlighting Esack’s argument; there is a deep nature of injustice within a classic approach, lacking a liberative perspective which extracts the unjust elements.
To further expand this argument, it is vital to examine the concept of essentialism verses constructionism, in terms of homosexuality and its definitions. I argue that traditionalists such as Ben Nahum, are essentialists in their thinking. Essentials argue that homosexuality is a self-evident fact which exists in the human world, with which a culture reacts with either a degree of tolerance or repression (El-Rouayheb, 2005, p.5). From this perspective, there is an assumption that the concept of homosexuality is shared across historical periods, however that which differs, is its cultural attitudes. Essentialists thus believe that the concept of homosexuality has always existed throughout history, however that the term ‘homosexuality’ is new (El-Rouayheb, 2005, p.5). For essentialists therefore, this ‘new’ term of ‘homosexuality’ corresponds with the medieval latin; sodomia, and the classical Arabic liwat, as they argue that homosexuality has existed throughout time itself (El-Rouayheb, 2005, p.6). I argue here that traditional Islamic scholars are essentialists in their interpretations therefore, as they also argue that terms such as ‘liwat’ represent the homosexual, and in turn; ‘the people of Lot’.
In contrast to the essentialist argument is that of the constructionists[footnoteRef:39], who argue for a conditioned nature of progressive sexual categories (El-Rouayheb, 2005, p.5). In contrast to essentialists, constructionists claim that the concept of homosexuality was developed in Europe during the late nineteenth century and is not a consistent historical conceptualisation. This perspective was specifically led by the late French philosopher Michael Foucault, who stressed, through a constructionist lens, that the term ‘homosexuality’ may overlap with the term ‘sodomite’ but they should never be classed as synonymous (1990, p.53). I argue that whilst the essentialist view represents a traditional interpretation therefore, this constructionist view could thus support a homosexual reading of the Qur’an. This is specifically prominent as Foucault highlights that the deeper definition of ‘sodomite’ represents a perpetrator, who was only temped to commit sodomy, but refrained and did not (1990. P.57). This would thus contrast a homosexual person, as the term ‘homosexual’ represents a being who has the inclination, as part of their nature. As El-Rouayheb argues; “on this account, homosexuality is no more a synonym for sodomy than heterosexuality is equivalent to fornication” (2005, p.5). These two contrasting perspectives have only been briefly highlighted here, however the argument remains pivotal; that the essentialist lens appears to represent a classical Muslim interpreter, with an attempt to link ‘homosexuality’ with medieval historical terms, whilst the constructionists perspective appears to support a homosexual Quranic reading, as it highlights the issues that lie within the attempt to make certain terms synonymous, regardless of their deeper definition and contextual understanding. This argument highlights how much care is needed whilst interpreting the Story of Lot and the questionable creation of the traditionalist terms, whilst also conveying a possible thought process being the two contrasting interpretive lenses. [39:  Constructionists mainly consist of anthropologists, sociologists and historians however they are not limited to these categories (El-Rouayheb, 2005, p.5).] 

It is vital to analyse one other traditional Islamic scholar here, who supports the condemnation of homosexuality under Lot’s parable; al-Tabari. Early exegete al-Tabari specifically focuses on verse 7:80-81 of the Qur’an, in which Lot reprimands his men for “perpetrating the immorality”. Here, al-Tabari argues that this ‘immorality’, for which the men are being divinely punished, is unquestionably sex amongst males. 
As he argues: 
“The meaning is this: it is as if Lot were saying “you are, all of you, you nation of people coming to men in their rears, rather than coming to those whom God has approved for you and made permissible to you of women” (1991, p.163). 

Firstly here, I argue that this is problematic as al-Tabari has clearly linked the ‘immorality’ which the Qur’an speaks of, with homosexuality. This is controversial, as clearly the term ‘immorality’ does reflect a certain wickedness, or mis-deed, however it encompasses a great range of sins, which indeed, could include sexual acts, however it must be acknowledged that it may not, as it is a general term. I argue that al-Tabari has interpreted the term ‘immorality’ as synonymous with ‘homosexuality’, with little evidence or support. He even goes as far as to rewrite the verse himself, through stating “It is as if Lot were saying…”, highlighting that this definition is integral to the passage, when likewise, it represents a false and thus unjustifiable argument.
Secondly, I argue that, similarly to Long and Ben Nahum, al-Tabari has taken a jurist approach whilst interpreting this passage. Through this traditional scholarly focus on the verse of ‘punishment’, it can be argued that he is specifically seeking a verse which can be interpreted from a jurist perspective, to justify retribution for homosexuality. The scholar Kugle also supports my argument here, as he maintains that al-Tabari; “wanted to link jurists’ rulings about male-on-male sex to the Qur’an, to claim that the Qur’an itself justifies these legal rulings” (2010, p. 53-54). I argue that al-Tabari is interpreting primarily as a jurist and is not pursuing a broader reading of the Qur’an, in terms of its deeper themes or context. Similarly, he has not examined other passages of the Qur’an in which the term ‘immorality’ has been used, of which the term still has no connections to same-sex, thus resulting in a narrow-minded interpretation of ‘immorality’, falsely used to justify punishment for homosexuality.
It is once again vital to highlight Esack’s argument here, as he argues that oppressed Muslims are often disempowered by the traditional religious systems that rule them (1997, p.84). This is clearly reflected here, as homosexual Muslims are being suppressed by this traditional, narrowly focused interpretation of certain Quranic terms, along with the creation of legal terms, that have no explicable Quranic justification, but are still openly used to oppress homosexuality within Islam. Esack highlights that a community is often oppressed by a traditional approach due to scholars placing their own terms into the Qur’an in an attempt to support their own argument (1997, p.85). I argue that this is prominent here, with a strategy of mis-defining and severe ambiguity taking place. Kugle also argues this, as he maintains that al-Tabari has merely substituted the term ‘immorality’ as paradoxical to ‘homosexuality’, and then substituted this back into the Qur’an, to argue a futile point (2010, p.53). However, as Esack argues, through a liberative and open-minded approach, one can acknowledge and dismiss these narrow-minded approaches, as an oppressed interpretation eternally extracts justice (1997, p.86). This thus support a possible homosexual reading, whilst highlighting the flaws of al-Tabari’s argument, as narrowly focused and ambiguous. 

A Homosexually Supportive Interpretation
I will now examine interpretations of Lot’s parable which could be used to support homosexuality within Islam, rather than condemn it. Firstly, I argue that the Story of Lot could be interpreted to represent the sin of infidelity. The pivotal aspect of my argument here focuses on Lot’s wife; an embodiment that is often overlooked whilst analysis of the parable takes place. If, following the traditionalist argument, Lot’s tribe were destroyed purely due to male same sex, one must question how Lot’s wife was also destroyed by God’s divine punishment. Through looking at this passage, we see the Qur’an states: “God strikes an example of those who reject belief in the wife of Noah and the wife of Lot. Both of you enter the fire with those condemned!” (66:10). Here therefore, it could be interpreted that Lot’s wife was also guilty of rejecting Lot’s authority, as were his tribe, and so, was subject to God’s wrath. But how can this be if the sin were male homosexuality? The passage also maintains that God stated: “we are rescuing you and your family, all expect your wife, for she is one of those left behind” (29:33). This once more highlights that the classical argument concerning the destruction of Sodom due to male homosexuality is almost unfeasible, when taking these verses into account concerning Lot’s wife. The scholar Kugle also supports my argument here, as he argues that; “Lot’s wife was guilty of infidelity and betrayal for denying her husband’s role as Prophet, just as the men in her community were guilty, and so she was destroyed with them” (2010, p. 53). Thus, through this interpretive lens, the destruction of Lot’s tribe due to homosexuality is questionable, with the mutual destruction of Lot’s wife offering the potential for a supportive homosexual reading.
My second argument to support a supportive homosexual reading of Lot’s parable draws upon the previous traditional discussion concerning the concept of ‘immorality’, and what precisely this encompasses. As previously argued, it is evident that ‘immorality’ cannot be synonymous with ‘homosexuality’, as the term itself covers a wide range of sinful behaviour. I argue that there is one concept in particular that this ‘immorality’ could represent: a rejection of Prophethood. As the Qur’an states, “Lot warned them of our violent retribution but they obstinately denied their warning. They strived to alienate his guests from him” (54:33-35). I argue, that in this verse, God is stating that Lot’s tribe has disbelieved in his Prophethood, resulting in a storm of stones being sent upon them, which would result in God’s divine punishment being based on prophetic rejection, not homosexuality.
The scholar and Islamic jurist Ibn Hamz supports my argument here, as he also maintains that the Tribe of Lot was destroyed due to their attitude of rejection. As Kugle maintains: the scholar Hamz was no gay activist, however he may certainly have been the first ‘sexually sensitive’ Quranic interpreter, and so he is pivotal to this analysis (2010, p.52). Hamz argues that God’s retribution against Lot’s tribe cannot possibly be due to their homosexual acts, as the punishment was not for one type of immorality, and so, rather, was caused by rejection of the prophet (2017, p.393). Hamz maintains that those who stone others as a punishment for homosexuality, are actually going against God, and are not following His wishes, except in a circumstance in which the guilty person is a rejector of God’s Prophet, as ultimately, that is the sin which lies at the heart of Lot’s parable (2017, p.393). This interpretation interestingly portrays an opposing stance on homosexuality; therefore, that punishing same sex relations is, alternatively going against the Qur’an, rather than following its wishes. As Hamz argues; “the claim that the Qur’an justifies the punishment of stoning [for same-sex acts] is null and void, since their action contradicts the explicit meaning of His words” (2017, p.393). I thus argue that if read and interpreted from this rejection perspective, it would assume that stoning does not refer to homosexuality, and so should not be a viable punishment. Here, unlike al-Tabari, Hamz has thus attempted to find the ethical principle which Lot’s tribe violated, and were punished for, rather than merely offering an ambiguous argument. Hamz differs from the traditional jurists previously discussed therefore, as, rather than creating terms and definitions to support one’s argument, Hamz focuses on the Qur’an’s explicit language to securely argue his perspective. 
It must be acknowledged here however, that if the principle were indeed a rejection of the Prophet and his guidance, it would encompass rejection in a variety of ways. It would be thus bias and incorrect to merely assume that same-sex acts were not included in this. However, even if we consider the assumption that same-sex acts were a part of this rejection, it can be argued that homosexuality was certainly not the core reasoning, or only reason, as traditional Muslims argue. Rather, it would be one expression amongst many, thus, still offering a supportive homosexual interpretation. I argue this with the use of Esack’s theology, specifically, with his argument on liberative hermeneutical keys. Esack maintains that the location of each interpreter offers the pivotal hermeneutical key, in what is referred to as ‘interpreter location theology’ (1997, p.82). Esack argues that an oppressed Muslim is able to gain a truer reading of the Qur’an, as they are consistently able to extract justice (1997, p.82). This could certainly be applied to support my argument here therefore, as through this acknowledgment that indeed, Lot’s parable could have included some same sex acts, but is not solely laden down with condemnation, it is offering an extraction of justice, and thus a supportive interpretation for an oppressed group of Muslims; LGBT. This interpretive lens certainly extracts justice from the passage, as it portrays a reading devoid of oppression, promoting well-being for all, whilst also still acknowledging the traditional perspective. As Kugle argues; “though he [Hamz] accepted that anal sex between men was a crime and was forbidden by Islamic law, he cautioned that it not be exaggerated in importance by homophobic hysteria” (2010, p.52). Following Esack’s theology, a liberative perspective is that which offers the best possible interpretation for all of humanity (1997, p.83). I thus argue that this ‘rejection’ interpretation on the Story of Lot certainly sets a precedent for homosexual Muslims. Through this interpretation homosexual Muslims are neither blindly distorting the reading of Lot’s parable nor rejecting it’s traditional reading, as it still offers an acknowledgment that same-sex acts could indeed be a part of the passage, however, it renews the traditional passage by fuelling a debate, whilst also offering an acceptance into Islam.
Another possible passage interpretation which I argue could support a homosexual reading within Islam, lies with the Story of Lot representing the sin of male rape, rather than male same sex. I argue this through an analysis of the Quran’s language during this passage. One prominent verse which supports this argument is seen in Surah 26: 165-166, which states; “Do you do males from this wide world, leaving the mates God has created for you? Indeed you are a people exceeding in aggression!”. Firstly, the term ‘aggression’ could be interpreted as a sexual attack here, rather than an act of same-sex love or compassion. Secondly, Lot appears to be stating that the men here already have wives, whom ‘God has created for them’, suggesting that they already have their loving spouses. Therefore, I argue that they are dismissing their wives, to ‘aggressively’ attack, or rape, the male travellers. 
The scholar Kugle also supports this argument of male rape, maintaining that the men of Lot’s tribe were actually heterosexual by nature, however they aggressively asserted power against the vulnerable men in terms of sexually forcing themselves upon the people (2010, p. 54). Kugle argues that the vulnerable men whom Lot offered hospitality to, were actually angels, and so the mob’s rape was driven by their wish to reject the Prophetic authority of Lot (2010. P.54). This interpretation links closely to that of Ibn Hamz previously discussed therefore, as he also focused on the notion of Prophetic rejection being the core ‘immorality’ within Lot’s parable. Another quote from this passage which is vital to mention here is; “do the men in lust beside the women” (27:55). I argue that the language here also highlights the concept of male rape, as is states that the tribe are forcing themselves upon ‘the men’ beside ‘the women’ whom, as previously relayed, are their wives. Kugle also analyses this verse, supporting my argument here through maintaining “that the Qur’an makes these nouns definite, alerts the attentive reader to the specificity of Lot’s condemnation” (2010, p.55). 
Duane Olson also plays focus to this verse and the notion of male rape in accordance with the Story of Lot (2011). Olson not only examines this story from a Quranic perspective, but also from a biblical point of view. Similarly, to Kugle, Olson argues that Lot’s story represents the sexually violation of angels, and that the story’s primary focus lies on that of homosexual rape (2011, p.208). This scholar argues that to condemn homosexuality through a narrow-minded reading of this parable would be absurd, specifically due to the argument that in other parts of the Bible[footnoteRef:40], the city of Sodom is specifically highlighted for its failure to show any hospitality, and for its hostility (2011, p.208). I argue here therefore, that this hostility in these passages could also reflect the sexual ‘aggression’ we see evident in Surah 26: 165-166, supporting a thread of male-rape throughout. As Olson argues; viewing the Story of Lot as a condemnation of homosexuality; “would be like building a case for condemning heterosexual sex on the basis of a story that critiques heterosexual rape” (2011. P.208).  [40:  For example, see Matt 10:12-15 and Ezek 16:49.] 

It is vital to examine the possible counterargument here however, as to not merely analyse the verses which purposefully fit my argument. One such verse which could certainly be seen as opposing this interpretation would be Surah 29:28 which states; “committing evil in their gatherings”. This verse appears prominently problematic here due to its placement chronologically. It appears prior to and separate from the intended ‘violation’ of Lot’s people, and so it leads one to question whether the story could focus on rape, as this act of ‘evil’ took place before the tribe aggressively asserted themselves onto the people. Tilo Beckers also focuses on this verse, and stresses that the word ‘gatherings’ here does portray an almost orgiastic undertone, resulting in the possibility of rape become questionable and, rather, conjuring up a scene of same-sex consensual debauchery (2010, p.285). Beckers also highlights another significant point; that the rape thesis is difficult to maintain due to the fact that the same-sex segments of the story do not appear in an accidental light, but rather, is repeatedly stressed throughout (2010, p.285). This holds great wealth, as one would assume that male same sex would be something which is conveyed in an entirely purposeful light, rather than male rape, however, arguably this could also merely be due to one’s personal moral feelings.
Overall, this interpretive lens concerning male-rape over consensual same sex, certainly offers a supportive homosexual reading of Lot’s parable. If indeed the crime here is not homosexuality itself but rather, the evil intention by which this homosexuality was expressed, through the means of sexual assault, it offers a supportive interpretive lens for LGBT Muslims; that the sin was not homosexuality, but rather, the evil intention by which the homosexuality was expressed (Kugle, 2010, p.55). As Kugle maintains; “one can imagine the same story with guests who are female and it would exert the same force and convey the same moral message” (2010, p.56).

The Story’s Narration 
Following an examination of these contrasting interpretations, it is pivotal to discuss the parable’s narrative. It is vital to highlight here that the narrative of Lot is not told in one piece. I therefore argue that this fragmented narrative supports the alternative interpretation of Prophetic rejection and male rape. I argue this, as firstly, the Qur’an refers to Lot’s tribe in various chapters, not merely one, and so there are numerous incidents throughout the scripture where the tribe’s crimes are highlighted, including Prophetic rejection, idolatry and the journey of the angels (Murray and Roscoe, 1997, p.88). Significantly here is Lot’s first mention within the Qur’an, which states; “the people of Lot treated the warning as a lie…..they accosted his guests but we blinded them” (54:33-37). If we translate the key word here; ‘accosted’, it offers no meaning of any sexual or physical acts, but merely aggressively asserting themselves through their address and words. I argue that this first revelation of Lot’s is therefore purposeful, to introduce the meaning behind the parable; that Lot’s tribe were punished for their aggression and prophetic rejection.
Kugle also supports my argument here, as he maintains that “the way it [Qur’an] fragments the narratives of past prophets, like Lot, is part of its beauty and power” (2010, p.57). Kugle discusses how the Qur’an tells of Lot’s story through the context of other Qur’anic stories and passages, specifically; tales of other prophets with similar missions[footnoteRef:41]. (2010, p.57). As Kugle argues; the intention to reject their Prophet is what the Tribe of Lot has in common with all the other Prophetic tales (2010, p.57).  This raises another possible argument therefore, if Kugle’s analysis here rings true; that any mention of Lot and his tribe is consistently embedded within another prophet’s tale with the same underlying intention, then this would support a homosexual reading of Lot’s tale, as, even traditionalist scholars maintain that Lot’s parable is the singular passage which discusses same-sex within the entirety of the Qur’an. This leads one to question how Lot’s tale may be embedded throughout the Qur’an, in amongst other similar prophetic tales, if its sole meaning were to condemn homosexuality? If Lot’s tale is only relayed amongst other Prophet’s due to their similar underlying narratives, if we interpret Lot’s narrative as prophetic rejection, homosexual condemnation here becomes questionable, and a LGBT supportive lens opens. [41:  For example, Prophets such as Noah, Moses, Salih and Hud.] 

I argue that the Qur’an purposefully interrelates the Story of Lot into the stories of past Prophets to make a resounding point; to portray how societies opposed their Prophetic messages, thus leading them to re-evaluate their moral insights and to stay conscious of God (2010, p.60). As Kugle argues; “the narratives purpose is not to legislate about same sex acts but to dramatize an ethical principle – that the powerful in society twist religion to justify their status” (2010, p.57). Thus, I argue that a contextually wider reading of Lot’s parable, and a recognition of its fragmented narrative, offers another supportive lens for homosexual Muslims.

The issue of Lesbianism
The final issue which is vital to discuss during this analysis of Lot’s tale, is the issue of lesbianism. The traditionalist Islamic interpreters discussed in this chapter have all defined the same sex acts in Lot’s tale as principally male, due to their emphasis on the sexual act being that of male penetration (Kugle, 2010, p.64). I argue that this traditionalist argument therefore raises an extremely questionable flaw; if the Story of Lot truly symbolises the condemnation of homosexuality, where do Lesbian Muslims stand? It leads one to question the classical interpretation, as, if the purpose of Lot’s parable were to truly condemn homosexuality within Islam, surely female homosexuality would also be discussed? Holly Toensing supports my argument here, in her article dedicated to the ‘Forgotten Women of Sodom and Gomorrah’ (2005). Toensing refers to these women as “collateral damage” in the Islamic war against homosexuality (2005, p.60). She supports my argument here, by questioning how the dangerous ‘sin’ of Sodom could rest upon the concept of homosexuality, with the complete absence of women mentioned in the passage, besides Lot’s wife (Toensing, 2005, p.62). Similarly to Kugle, Toensing argues that the wickedness of Sodom lies within the complete inhospitable attitude of Lot’s tribe, and more specifically, male rape, whilst also, similarly to Hendricks, focuses her argument on the complete fabrication of the traditionalist terms such as ‘sodomite’, which do not exist in any part of the Qur’an (Toensing, 2005, p.63). As Toensing argues; “I further assent that the sexual orientation of the men and women of Sodom and Gomorrah is heterosexual rather than homosexual” (2005, p.62).
To further support this argument, it is important to highlight that there appears to be only one verse within the Qur’an which could possibly allude to lesbianism; and this itself is questionable. It is Surah 4:15-16, which states; “as for those of your women who commit the immorality, have four from among yourself bear witness against them”. Once again, similarly to al-Tabari’s perspective, the term ‘immorality’ is being interpreted to represent a sexual act. It is Abu al-Faraj al-Isfahani, a tenth century interpreter that appears to have been the first scholar to argue that this verse of ‘immorality’ did indeed represent sexual acts between women (2016, p.42). This interpretation is due to the mention of the ‘four witnesses’, as it is four eyewitnesses that are required by Islamic law to legally punish heterosexual intercourse without a contract (Kugle, 2010, p.64). However, as Kugle argues, this argument is still ‘rather flimsy’ in retrospect (2010, p.65). As I previously argued; this Quranic ‘immorality’ is never specifically defined within the Qur’an, and the holy scripture in fact uses this term throughout its passages to refer to numerous types of dishonour, including, adultery, thieving, idolatry and ignorance. Therefore, although al-Isfahani’s eye-witness argument must be considered, I argue that ultimately, he has interpreted this Quranic term, and simply re-inserted it back into the holy text, to justify the argument. As Kugle maintains; “their efforts illustrate how far interpreters with prejudice will go to find ideas in the Qur’an that are not there in its language and context” (2010, p.65). 
To summarise, this chapter has portrayed the density which exists in terms of Quranic interpretation, though analysing contrasting perspectives of Lot’s parable. A complete rejection of the traditionalist argument concerning homosexual condemnation is certainly not plausible, as elements of homosexuality must be acknowledged in terms of Lot’s parable, nevertheless, a supportive homosexual lens can also be viewed as plausible, specifically through an interpretive lens regarding infidelity, male-rape and a possible rejection of prophethood. In addition, a broader analysis concerning the wider Quranic context of Lot’s tribe, dinstinctly evident in the fragmented narrative of the tale, along with the general ignorance concerning lesbianism can also be used to affirm a possible homosexual parable reading. This leads into our conclusion therefore, in which I will assess the overall analysis, concluding whether a supportive homosexual lens is indeed justifiable within the religion Islam.















CONCLUSION
The purpose of this research was to argue for a supportive homosexual reading of the Quranic Story of Lot, with the intent to internally legitimise a homosexual interpretive lens. Through drawing upon Esack’s Liberation Theology, this thesis has considered homosexuality throughout Islamic history, a re-evaluation of Sharia Law in accordance to an LGBT perspective, the complex tools and principles concerning Quranic interpretation and most significantly, analysed the key Story of Lot, along with an evaluation of its traditional interpretation in accordance to a homosexually supported perspective. It is now crucial to summarise these key findings, to assess whether my research aim was successful.
Having examined the attitudinal development of homosexuality throughout Islamic history, specifically, during The Golden Age, it can be concluded that there has been a significant shift in perspective regarding homosexuality. It was vital to firstly examine homosexuality throughout Islamic history to evaluate its developments to the present day, whilst also offering a background to the reader, explaining how and why this shift in attitude evolved. It can be surmised that it was certainly plausible to be homosexual and Muslim during The Golden Age, as homosexuality was an accepted part of life, evident through elements such as literature and poetry. It must be surmised that although homosexuality was indeed accepted, it did not advance or flourish amongst society, resulting in its influence on the current Islamic homosexual perspective, being weak. With the nineteenth century, and developments such as the concept of colonialization, the Golden Age’s historic influence upon homosexuality was simply surpassed, resulting in a current lack of acknowledgment, and an historic period that alone, cannot justify for an Islamic homosexual approach.
Having evaluated the Sharia Law in relation to Islamic homosexuality, it can be concluded that a supportive perspective is attainable. I chose to draw upon the Sharia due to its centrality in Islamic life, and its foundation as a consistent pathway towards God’s will. It accentuates and outlines the ethical bases of Islam; however, it can be determined that the Sharia has been influenced by humanity, adding an unavoidable profane element to its divinity. There is no denying the input that scholars have had on the Sharia, thus offering a supportive perspective for homosexual Muslims to draw upon, regarding the rejection of human influence, rather than a purely divine authority. In addition, in can be surmised that al-Shatibi’s framework for a Sharia adaption can also be used to support a homosexual approach, as it offers a pathway through which one can securely remain within the Sharia’s accord and principles, whilst also expressing oneself as homosexual.
It can be determined that Kugle’s three Principles and Tools may be applied to a Quranic interpretation, to support a possible homosexual reading, specifically regarding the ethic of pluralism, or diversity, the emphasis on a flexible reading due to the passing of time, and the emphasis on well-being for all. Although this examination highlighted the complexity of Quranic interpretation, regarding how each individual applies these tools differently, it can be concluded that a homosexual application of these tools is both valid and plausible, to support a sexually diverse Quranic reading. Before delving into an analysis of Lot’s parable, it was significant to examine these tools and principals involved in the practice of interpretation, to highlight the depth, and to thus consider this density when conducting and analysing the primary passage.
Having examined the core parable of Lot’s tale, it can be concluded that the traditional argument can be critiqued, specifically regarding the human creation of terms such as liwat, to purposefully link Lot’s parable to homosexuality, regardless of their non-existence in the Qur’an itself. Nevertheless, it must be determined that a traditional reading cannot be rejected entirely, although, a supportive homosexual reading is also possible, through contrasting interpretations such as infidelity, male-rape, and the rejection of prophethood. Having examined the narration of Lot’s tale, the fragmentation can also be used to support a homosexual reading, as it suggests a thematic link between other prophetic tales, thus resulting in a core homosexual condemnation becoming questionable. The issue of lesbianism also remains a pivotal supportive concept, as it questions the classic interpretation, whilst supporting a homosexual interpretation regarding a male-rape perspective. Lot’s parable was unquestionably the core analytical choice whilst considering an affirmative LGBT narrative, as it lies at the centre of Islamic homosexual attitudes and controversy. 
In addition, it can be surmised that Esack’s Liberation Theology can be successfully applied to support a possible homosexual reading of Lot’s parable. This is evident in terms of a flexible Quranic approach, that abides by the social circumstances in which the Qur’an is being addressed, rather than hindering Muslims with a traditional reading. Esack’s ‘location theology’ can also be concluded as supporting a homosexual reading, as Muslims who stand within a location of oppression are able to extract justice from the text, to support their approach. It can also be surmised that Esack’s theology supports a homosexual approach through the evaluation of a classic Quranic interpretation functioning as an ideology, hindering justice, and legitimising unjust orders. My findings supported Esack’s theory that a liberative Quranic interpretation can extract justice from the holy scripture, resulting in the liberation of an oppressed and marginalised community. An application of a liberative theoretical framework was thus crucial whilst considering a possible LGBT Quranic reading, due to its emphasis on the liberation and well-being of the marginalised, through a legitimised scriptural application. 
It can be concluded that a homosexually supportive interpretation of Lot’s parable is thus possible within the Islamic faith, with the concept of homosexuality being internally legitimate through the process of liberative interpretation. This thesis has added to the field of research through contributing a theological approach to the developing field of religion and sexuality, in opposed to the prominent ethnographic works which currently pervade the field. This thesis has also contributed a narrowly focused study of analytical debate, successfully re-evaluating a traditional Islamic approach, whilst conclusively supporting an oppressed community, through a liberative theological framework. Overall, a supportive contribution has been made to an emergent group, LGBT, in the developing field of sexual diversity. 
Regarding the future study of this field, this research could be extended upon in terms of a larger sample size, regarding a broader Quranic examination. This research is narrowly focused on the key Story of Lot, and although it touches upon other aspects of the Qur’an, for example in terms of the parable’s fragmented narration, further research would enable a more detailed analysis, in terms of Lot’s placement amongst the tales of other Prophets. Another recommendation for further research would be an analysis of homosexuality in the Hadith or Sunnah, expanding beyond a Quranic evaluation. Although these texts are not as central to Islam in comparison to the Qur’an, they are still pivotal holy scriptures for Muslims, and would offer a distinct and significant perspective from the viewpoint of the Prophet Muhammad.
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