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إِنَّا ِلِلَّٰهِ وَإِنَّا إِلَيْهِ رَاجِعُونَ

Here I am, in submission to Allah (SWT), blessed by the flesh I embody and the Tawhid (Oneness) among all creation. InshaAllah, everything good in this document comes from Allah, and any mistakes, omissions, or inaccuracies come from me

From Allah we belong and to Allah we return



Abstract

Through Orientalism, EuroAmerican hegemony constructs nature and sexuality to control ideas and resources around Muslims and nonhumans. EuroAmerican colonizers introduced to Islamic theology the very association of sexuality with “natural/unnatural.” As a result, claims by numerous Islamic scholars that homosexuality is forbidden in Islam because it is “unnatural” echo Orientalist constructions of nature and sexuality.
	This thesis draws from intersectional queer Muslim perspectives to question Orientalist constructions of nature. I examine academic literature, artistic mediums, and political realities to theorize Queer Muslim Environmental Futurisms (QMEF). Reckoning with the “paradox” of their identities, queer Muslims offer non-linear temporalities that reject Orientalist binaries between humans and nature, queerness and Muslimness. Dismantling Orientalist binaries, I argue that Queer Muslim Environmental Futurisms (QMEF) instead embrace the barzakh (liminality and paradox) of queer/Muslim and human/nature relationships.  
I first outline a QMEF to facilitate dialogue between queer and Muslim environmental literature over different points of time. I then analyze Saba Taj’s there are gardens at the margins, a mixed-media visual arts exhibition highlighting queer Muslim relationships, to demonstrate how barzakh can negotiate new temporalities and relationships for queer Muslims and nonhumans. I also examine moments of QMEF during the Gezi Park Protests in Turkey, which show queer-Muslim coalition and blips of breakage in linear time. In these examples, I unpack how queer Muslims embrace contradictions, bringing opposites together as a whole. This thesis thus demonstrates how QMEF heals separations between queerness and Muslimness, human and nonhuman creation
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	Orientalism
	Palestinian Edward Said coined the term Orientalism as the characterization of the West as superior to the East (Muslim-majority countries, East and Southeast Asia) going hand-in-hand with colonization. Orientalism demonstrates how, in addition to the control and subversion of Muslim legal and socioeconomic institutions, White colonial supremacy permeated intellectual attitudes and frameworks: for Anglo-Western colonizers, any knowledge of the racialized colonies inherently meant domination, imposition, and denial of autonomy, rather than “understanding and intellectual exchange” (Said, 2003, p. 874). For example, Edward Said wrote that Arthur Balfour’s justification of British occupation in Egypt is associated with British supremacy and “knowledge of Egypt and not principally with military or economic power” (Said, 1979, p. 32).

	Dual-Orientalization
	(1) the subjugation of queer Muslims from both Western-LGBTQ+ and Muslim communities and (2) the romanticization of precolonial times by contemporary Muslim governments, claiming to reverse the harms of colonization while upholding neoliberal social and economic practices. 

	Oriental Environmentalism
	As an extension of Edward’s Said’s (1979) theorization on Orientalism, Oriental Environmentalism imposes an intellectual and socioeconomic binary between the EuroAmerican West and the “Other”, but the “Other” in the environmental context is Nature itself (Lohmann, 1993).

	Linear Time
	Concept defined as a part of Oriental Environmentalism. Through Oriental Environmentalism, humans view time as a natural element they can characterize and control. Instead of respecting time’s cycles, ebbs, and flows, Oriental Environmentalism coerces time into a linear construction, one that satisfies a capitalist need for constant advancement (Park, 1996).

	Futurism
	A futurism by definition complicates conceptions of the past, present, and future, merging and creating dialogue across different temporal planes (Faihney, 2022). 

	Taqwa
	Zainab Alwani (2022) defines taqwa as “critical self-evaluation,” or the “ability to examine oneself internally” regarding their “intentions, beliefs, feelings, attitudes, behaviors, habits, and relationships”; she adds that “cultivating taqwa is a lifelong process that requires constant personal effort” (p. 14). 

	Barzakh
	A mystical Islamic concept, barzakh represents a meeting point between barriers, or a third limit connecting and distinguishing limits (Bashier, 2004). Barzakh is symbolized in the Qur’an as the meeting between freshwater and saltwater (Qur’an 25:53, 55:20) or a barrier of death between the material and spiritual world (Qur’an 23:100). As a paradoxically simultaneous barrier and connector, barzakh also focuses on liminality as a religiously significant experience. 

	Barzakhi-Liminality
	In a QMEF, barzakh can be incorporated as a liminal and connecting entity to negotiate new relationalities between queerness/Muslimness and humans/nature. As queer Muslims navigate the politically constructed impossibility of their identity, they occupy a liminal, barzakhi space.

	Barzakhi Paradox
	Holding queerness and Muslimness simultaneously, queer Muslims embrace a barzakhi paradox that subvert societally imposed binaries. As a result, QMEF approaches to paradox build connection between parts of the self and with others, even when said parts are deemed antithetical by Orientalist hegemony.

	Tawhid
	Tawhid means a Oneness among all creation due to their relationship with Allah. Tawhid inherently contains a paradox balancing the presence of the Divine in all creation and the Divine’s transcendence over all creation.

	Tanzih and Tashbih
	Tashbih (immanence) and tanzih (transcendence) describe the paradox of Allah’s simultaneous omnipotence and closeness with creation. On the one hand, creation will never understand the ultimate transcendence and power of Allah. At the same time, Allah’s presence is still found everywhere, including at an intense closeness with all creation
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My American Muslim upbringing led me to believe that social justice is a core value of Islam, and systemic oppression is among the worst ways to inflict pain on others. In my youth, I helped to prepare Ramadan Iftars[footnoteRef:1] at my local mosque, further cementing my association of Islam with social service. Carrying these values through college, I took part in Muslim-based organizing with Jummah 4 All and Muslim Women For, both of which advocate for queer rights in Muslim communities. [1:  An iftar is the meal during Ramadan in which Muslims break their fast. It occurs after Maghrib time, which is around sunset.] 

This involvement in Muslim social organizing greatly contrasted with my initial understanding of environmentalism. I could not resonate with the secular, white-dominated forms of US environmentalism I was exposed to in high school. The local environmentalist groups that I participated in idealized technological development as a solution to climate change, without adequately examining structural changes needed to truly heal from environmental degradation. I internalized the belief that the United States had the technological superiority to harness solutions to climate change. I also held the misconception that people with racial and class privilege have the most capacity to address environmental issues. I felt disheartened: the spirit, passion, and community I experienced when organizing with Muslims felt missing in science-focused, majority white environment activist groups I tried to take part in. 
Once I became a college student, I learned about environmental justice and could explicate the discomfort I felt in environmentalist spaces during high school. I also gained the language to directly link environmental justice to issues in Muslim community. In reality, Muslim-majority countries experience environmental injustices directly tied to systems of oppression. Koerhson (2021) demonstrates the relevance of environmental justice discourse in Muslim politics, depicting how Muslim-majority countries are most vulnerable to climate change. I witnessed an example of an environmental injustice in one Muslim-majority country, Lebanon, during the country’s “Garbage Politics Scandal” in 2015. In the scandal, the Lebanese government[footnoteRef:2] burned trash, releasing massive amounts of pollution into the air. These trash burnings disproportionately took place in lower-income areas, leaving Lebanon’s socioeconomically marginalized communities environmentally vulnerable. The Lebanese Garbage Politics Scandal is the most striking environmental injustice I have seen in person. Through this, I saw how understanding environmental degradation and social injustice together can help us see how environmentalism is especially relevant to Muslim-majority communities. [2:  While most commentaries in the past few years have labeled the Lebanese government as a Ponzi Scheme, their discussion has overlooked how “Lebanon’s contemporary financial system has also been shaped by colonialism” (Atme, 2022). The Lebanese Garbage Scandal may seem like an internal issue, but it is really a manifestation of colonial environmental injustices within Muslim communities.] 

For my first two years of college, Muslim-environmental justice work fueled me. But when I finally confronted the friction between my Muslim and queer identities, my cynicism of both my religion and organizing work intensified. It felt draining and disappointing to be targeted by my own people for my very existence as a queer Muslim. At the same time, I grew tired of upholding my culture and religion in Western settings. Social organizing within and for Muslim communities felt like an uphill battle, especially when I felt drastic instability within my queer Muslim identity.
Searching for a solution to the gaping hole between my Muslimness and queerness, I gravitated toward Muslim and queer relationships with the environment. I found connections between queer and Muslim environmental works that brought healing to my queer-Muslim dissonance and revived my drive for environmental justice organizing. As I continue my healing journey, I explore these connections in my thesis. 
Over time, I realized that my identities as queer and Muslim could greatly strengthen my commitment to the environment. My queerness and Muslimness motivate my search for an understanding of nature and the environment beyond EuroAmerican accounts, which are often dominated by capitalism, heteropatriarchy, and human exceptionalism. The EuroAmerican consideration of nature as objective and stagnant, at the mercy of human domination, is present in mainstream environmentalist movements and supports “the very relations of power that produce environmental problems” (Whitworth, 2018, 74–75). To unlearn these power relations, I look to perspectives, ones that have been margainalized in environmental discourse, that offer alternative relationalities with nature. More specifically, I find that putting queerness and Muslimness in dialogue could open new possibilities for understanding the environment.
In this thesis, I advocate for taqwa (introspection) of our queer, Muslim, and environmentalist histories, one that reorients human relationships to space and time and promotes healing for queer Muslims and nonhuman creation. I then elaborate on these new time-space orientations to theorize Queer Muslim Environmental Futurisms (QMEF) that dismantle Queer/Muslim and human/nonhuman binaries in tandem. I instead imagine nuanced relationalities among all creation[footnoteRef:3] that challenge binaries by embracing barzakh (paradox and liminality). [3:  Creation is an Islamic theological term encompassing all beings, living and non-living, in the Unvierse. Acknowledging that both humans and nonhumans are creation, I use the word “creation” throughout this thesis to steer away from a human-nature dichotomous framework.] 

[bookmark: _Toc132905640]Project Overview: Key Questions and Methodology

The main questions of this project are as follows: 
(1) What can queer Muslim perspectives contribute to decolonial and environmental justice discourses?
(2) How are environmentalisms reflected in queer Muslim literature, artistic expressions, and political realities? 
(3) How can queer Muslim perspectives dismantle Orientalist binaries between queerness/Muslimness and humans/nature in tandem?

To address these questions, I will examine environmental literature, queer Muslim art, political posts on social media, and news articles as primary sources. Establishing a QMEF in Chapter One, I synthesize academic literature on queer environmentalism, Muslim environmentalism, and queer Muslim issues. Since nearly no literature exists on queer and Muslim perspectives in relation to the environment, I find that putting queer and Muslim environmental literature in dialogue provides a productive starting point to theorize queer Muslim environmentalisms. Given the intensity of synthesizing two bodies of thought to theorize a intersectional framework largely absent in previous literature, I focus on academic literature as my primary resource. However, this analysis poses two limitations, namely that (1) academic literature does not encompass the entirety of queer, Muslim, and/or environmental organizing, and that (2) a combination of queer and Muslim thought does not necessarily constitute an intersectional queer Muslim perspective. Chapter Two and Chapter Three will address these limitations by shifting to intersectional and non-academic primary sources.
	In Chapter Two, I analyze Saba Taj’s there are gardens at the margins, a mixed-media visual arts exhibition highlighting queer Muslims in the Untied States South.  I find artistic expression a fruitful avenue to explore the creativity and imagination required by a QMEF. I do incorporate some semiotic and post-structuralist elements in my visual arts analysis, but I look to how the artwork can inform the QMEF I outlined in Chapter One. For the third chapter, I then demonstrate the relevance of QMEF in Turkey’s Gezi Park Protests. Analyzing online news articles and tweets, I look to politics to demonstrate how a QMEF can manifest in real-world events. 
The remainder of this introduction demonstrates how a queer Muslim perspective fits in literature on environmental discourse. I first review literature on mainstream environmentalism, the responding environmental justice movement, and Orientalism around queer Muslims and nature. After identifying areas in environmental discourse suited to a queer Muslim outlook, I provide a brief overview for following chapters.
[bookmark: _Toc132905641]Literature Review

[bookmark: _Toc132905642]Mainstream Environmentalism and Environmental Justice
While treating the environment with respect has been a recurring priority for many cultures, dating back to at least the 7th century (Long, 2013; Gari, 2002), the mainstream environmental movement originated in EuroAmerican contexts and ultimately globalized in corollary to the Industrial Revolution, colonization, and racial capitalism. Curnow and Helferty (2018) point to the origins of mainstream environmentalism as "techno-administrative projects" that “use environmental discourses as a ruse for the expansion of capital” (p. 147). More specifically, Gregory Allen Barton (2002) claims that mainstream environmentalism began with forest reservations in British India that were “revenue producing” yet “protected the whole ‘household of nature’” (p. 1). From there, an entire “empire forestry movement” emerged throughout the rest of the world (Barton, 2002). These techno-administrative projects were characterized by EuroAmerican hegemony as protective of nature, yet they primarily extracted from natural space and resources. The foundations of globalized mainstream environmentalism were built on the same industrial, racial, and colonial systems of extraction that caused environmental degradation in the first place.
Grassroots movements in the 1800s and 1900s (primarily recorded in EuroAmerican contexts) established some opposition to industrial and imperial capitalism within the environmental movement, demanding a response from governments and corporations. But ultimately, mainstream environmentalist solutions insufficiently hold governments, industries, and corporations accountable. With almost any field containing structural and societal dimensions, environmental discourse has been embedded within the systems of oppression the movement claims to purport. Scholars in decolonial studies refer to this globalized environmentalism as mainstream environmentalism, particularly since it maintains the same EuroAmerican intellectual and socio-economic hegemony that contributes to environmental harm (Curnow and Helferty, 2018). 
Mainstream environmental discourse especially marginalizes Queer, Trans, Black, Indigenous, and Racialized People (QTBIRP): their environmental knowledge is ignored or appropriated (Rodríguez & Inturias, 2018), their homes and communities are cleared out in the name of environmentalism (Curnow & Helferty, 2018), and toxic waste/pollution is dumped in their communities for the benefit of cleaner white, rich neighborhoods (Banzhaf et al., 2019). The systemic socioeconomic marginalization QTBIRP already face renders the capital and tools to combat this mistreatment less accessible to their communities.
In response to the perpetuation of these inequities in mainstream environmentalism, the environmental justice movements emerged around the world. Note that, at least for US contexts, environmental justice departs from mainstream environmentalism even by differences in names: the use of justice within the name of the environmental justice movement prioritizes social justice, whereas the “-ism” of mainstream environmentalism emphasizes a science that can feel removed from the experiences of marginalized people (Banzhaf et al., 2019). Black communities at the forefront of the movement in the United States stressed that “the environment is everything: where we live, work, play, go to school, as well as the physical and natural world. And so we can’t separate the physical environment from the cultural environment.” (Mohai et al., 2009, p. 407). In 1973, when civil rights activists organized against the state of North Carolina’s plan dumping of  “120 million pounds of soil contaminated with polychlorinated biphenyls (PCBs) in the county with the highest proportion of African Americans” (Mohai et al., 2009, p. 406), protests in Warren County first propelled environmental justice into the public consciousness of the United States. Alongside environmental justice organizing, researchers (Mohai et al., 2009) now record disparate environmental impacts across various socioeconomic factors, all in a burgeoning field of environmental justice studies.
Laura Pulido and Juan De Lara (2018) demonstrate how environmental justice movements stems from traditions of Black Radicalism[footnoteRef:4]. Moving beyond state-based solutions, Black Radical Tradition in environmental justice “acknowledge[s] the…  role that nature, space, and the state have played in the entrenchment of racial capitalism” (Pulido and De Lara, 2018, p. 77). Most environmental justice movements would not take their current forms without the efforts of Black communities organizing against environmental racism. The centrality of Black radical thought in numerous justice efforts significantly underscores how “the study of Black people and Blackness as discrete things” are not “limited to Black bodies” (Pulido and De Lara, 2018, p. 77). In a broader sense, demographic factors such as race, class, sexuality, religion, and gender are important to community and coalition. By emphasizing how the Black experience lays the foundation for environmental justice in the United States, Pulido and De Lara (2018) pay respect to how perspectives emerging from power relations are relevant across all aspects of society. [4:  First termed by Cedric Robinson, The Black Radical Tradition is “a rich and vibrant tapestry woven by the blood, sweat, and tears of so many Black people… Beyond highlighting the stories of individual Black radicals… this intellectual tradition seeks not to atomize these individuals as lone heroes defending themselves ffom an amorphous and transhistorical force, such as anti-Blackness or racism. It seeks instead to situate these individuals within a tradition which first determined them as being ‘Black,’ a word that ultimately was a peforative, but which became a clarion call for liberation” (Elnaiem, 2021, p. 1).] 

Indigenous movements, experiences, and perspectives are also integral to environmental justice. As evident in an extensive history of Indigenous environmental organizing (Clapperton & Piper, 2019), Indigenous struggles inspired an explicit decolonial project within the broader environmental justice movement, which “identifies social and environmental injustices as arising from the project of modernity and the continual reproduction of European cultural values” (Rodríguez & Inturias, 2018, p. 90, emphasis added). The explicated “persistence of colonial values (coloniality) as a cause of current injustices and violence” (Rodríguez & Inturias, 2018, p. 91, emphasis added) is particularly important, as it emphasizes the need for non-EuroAmerican perspectives pertaining to the environment.
Building on previous traditions, I present queer Muslim perspectives as one of many that should be highlighted in environmental discourse. I recognize that one cannot begin to unravel queer Muslim perspectives without paying homage to the Black and Indigenous efforts in nearly all justice movements. The queer Muslim frameworks outlined here are intended to contribute to the small but growing movement for queer Muslim coalition with Black and Indigenous people, who are at the foundation of the environmental justice movement. I tentatively propose ways queer Muslim perspectives can be included in environmental justice movements as a starting point for inter-identity cooperation.
To establish the relevance of queer Muslims in environmental justice discourse, I will link the Orientalization of queer Muslims and the environment together. When queer Muslims resist a structural separation between their queerness and Muslimness, I ask how their perspectives can also challenge separations between justice for humans and justice for the environment.
[bookmark: _Toc132905643]Oriental Environmentalism
When discussing the relevance of queer Muslim-based environmental justice, it is important to understand the impact of Orientalist Environmentalism, which pervades mainstream environmentalist thought. As an extension of Edward’s Said’s (1979) theorization on Orientalism[footnoteRef:5], Oriental Environmentalism imposes an intellectual and socioeconomic binary between the EuroAmerican West and the “Other”, but the “Other” in the environmental context is Nature itself (Lohmann, 1993). Nature can also be othered as an “Orientalist” object through Western characterizations of nature as either an “industrial raw material” or pristine and untouchable (Lohmann, 1993). Exemplified through their research on population growth and soil erosion in Nepal, Rishikesh Pandey (2013) writes that “Oriental conservationists have succeeded in implementing their environmental agenda of detaching community people from the wider ecological system. They have made 'human' apart from nature so the harmony between human and nature has been discontinued” (p. 175). Gísli Pálsson (1996) adds that “environmental orientalism not only establishes a fundamental break between nature and society, it also suggests that people are masters of nature, in charge of the world. In this ‘colonial’ regime, the world becomes ‘a tabula rasa for the inscription of human history” (p. 68). Human dominion over nature found in Orientalist frameworks aligns with mainstream environmentalist techno-administrative projects that claim to preserve nature, but in reality control human interaction with the environment and extract from nature as a stagnant object.  [5:   Palestinian Edward Said coined the term Orientalism as the characterization of the West as superior to the East (Muslim-majority countries, East and Southeast Asia) going hand-in-hand with colonization. Orientalism demonstrates how, in addition to the control and subversion of Muslim legal and socioeconomic institutions, White colonial supremacy permeated intellectual attitudes and frameworks: for Anglo-Western colonizers, any knowledge of the racialized colonies inherently meant domination, imposition, and denial of autonomy, rather than “understanding and intellectual exchange” (Said, 2003, p. 874). For example, Edward Said wrote that Arthur Balfour’s justification of British occupation in Egypt is associated with British supremacy and “knowledge of Egypt and not principally with military or economic power” (Said, 1979, p. 32). ] 

EuroAmerican hegemony Orientalizes not only nature but also queer Muslims. While I introduce literature the Orientalization of nature and queer Muslims in this chapter, I will further explore the connections between these forms of Orientalism in upcoming chapters.
[bookmark: _Toc132905644]Orientalization of Queer Muslims[image: ]
Prior to colonization, Murray and Roscoe (1997) contend that “the regions of the world with the most visible and diverse sex-gender practices and identities were North Africa, Africa, and Southeast Asia (p. 6). But, with the start of EuroAmerican colonization in the 19th century, British and French powers criminalized homosexuality throughout the Ottoman Empire and in over 47 now Muslim-majority countries (Falaky, 2018; Ozsoy, 2020; Ahmadi, 2012). Several European sources at the time demonstrated how the laws reflected British Judeo-Christian values and Orientalist attitudes. The British aimed to instill the “needed compulsory re-education in sexual mores” and “inculcate European morality into resistant masses” (Said, 1979, p. 555-556).
Although most Muslim majority countries became independent states in the 20th century, the legacy of colonial rule remains in these countries through the maintenance of homosexual criminalization. (McDonnell, 2010). Meanwhile, the rise of the LGBTQ+ movement in EuroAmerican countries (Faderman and Timmons, 2006) led Western colonial and quasi-colonial powers to position themselves as the sole bearers of gender and sexuality rights, which they needed to disseminate to the rest of the world (Szulc, 2018; Fernandéz, 2021). Jasbir Puar (2013) coins this Orientalist desire to globally inculcate Western gender values as homocolonialism, particularly salient when “Transnational LGBTQ politics have allied themselves with neo-colonial and imperialist military intervention forces” (Fernandéz, 2021, p. 96). The homocolonialist mantra of sexuality and gender liberation justifies anti-terrorism initiatives within Western states and military intervention in foreign countries, including Middle Eastern countries (Haritaworn, 2012).
In response, anti-colonial nationalist discourse in Muslim countries maintains laws criminalizing homosexuality under the guise of homocolonial resistance, even when this perpetuates the colonial legacy of homophobia imposed by the West (A.L., 2018; Dalacoura, 2014; Feki, 2015). In reality, Muslim countries should contend with homophobic criminalization– not queerness or homosexuality– as an ongoing relic of European colonialism. But, the current power structures in the region deem queerness a Western import and dangerously persecute queer Muslim bodies (Chamas and Allouche, 2022).
Through homophobia in Islamic societies and homocolonialist Islamophobia in LGBTQ+ communities, queer Muslims face subjugation from both Muslim and LGBTQ+ spaces. In this thesis, I use the term Dual-Orientalization to describe this two-pronged Oriental violence directed towards queer Muslims. I also define Dual-Orientalization as the romanticization of a time before colonization by contemporary Muslim governments, even when they uphold colonial and neoliberal social and economic practices. Dual-Orientalization weighs on the lives of queer Muslims, contributing to a dissonance they often experience regarding integral aspects of their existence. For example, Khalida-Saed, an Iranian-American, said this of her mother’s reaction to her queerness: “The most compelling argument she came up with was that I was far too Americanized and that my sexuality was an offspring of the American values I had internalized.  This last argument may or may not have a ring of truth to it. I’m not sure I would have had the balls to discuss my sexuality at all, or even consider it, if my American side hadn’t told me I had the right'' (Saed, 2005: 86). Dual-Orientalization represents the frictions queer Muslims face from societal separations between parts of their identity.
How can queer Muslims and nonhuman nature come together to resist Orientalist subjugation? I outline how my thesis will investigate this question in the next section.  
[bookmark: _Toc132905645]Outline of Chapters

In Chapter One, I demonstrate how the Orientalization of queer Muslims and nonhuman creation is linked through constructions of linear time. I then show that through taqwa (introspection), queer Muslims resist linear time by attaching the self to a rich dialogue between different temporal eras. This offers new temporalities that engender QMEF. I finally argue that through a QMEF, queer Muslims refute Orientalist binaries, instead embracing the barzakh (liminality and paradox) at the boundaries of queer/Muslim and human/nature relationships.
In Chapter Two, I argue that through there are gardens at the margins, artist Saba Taj’s incorporation of barzakh priotizes nonlinear time, liminality, and paradox, to invoke a QMEF, one that decenters the human to foster nuanced co-construction among queer Muslims and non-human creation. I first analyze the motifs in the paintings of cyclical light and mirage in formulating a QMEF. I then discuss motifs of bees and gardens that symbolize a decentering of the human, toward co-construction among all creation.
In Chapter Three, I utilize my theories on dual-Orientalization and QMEF in contemporary politics. Analyzing the Gezi Park Protests in Turkey, I argue that the AKP, Turkey’s leading political party, subjugates both queer Muslims and nonhuman creation through dual-Orientalization. I then discuss the responding intersectionality within the alliance between Turkey’s LGBTQ+ community and Anti-Capitalist Muslims, which disrupts (albeit imperfectly) Orientalist space and time to pose a futurism uniting queerness and Muslimness over environmental issues.


2
Queer Muslim Environmental Futurisms
I will demonstrate the collective applications of a QMEF, but this topic also remains extremely personal to me. As I write, I myself navigate my relationalities with my queerness, Muslimness, and with other creation. Because it is impossible to separate myself from this work, I will often use the first person singular or plural. I at times refer to my self-exploration, or to my feelings in community with other queer Muslims, Muslims, and queer people– my Ummah[footnoteRef:6]. Nonetheless, I believe that this thesis is relevant to any reader. We all have aspects of ourselves we compartmentalize. How do these separations deny our exploration, care, community and fulfillment? [6:  The word “Ummah is a Qur’anic word that refers to the global Muslim community. Many Muslims use the word to feel companionship with Muslims all around the world.] 

[bookmark: _Toc132905646]Chapter One: Theorizing Queer Muslim Environmental Futurisms from Academic Literature

As discussed in the previous chapter, Oriental Environmentalism imposes a human/nature binary, in which humans control nature.  Here, I extend the binary’s “nature” category to include time. Through Oriental Environmentalism, humans view time as a natural element they can characterize and control. Instead of respecting time’s cycles, ebbs, and flows, Oriental Environmentalism coerces time into a linear construction, one that satisfies a capitalist need for constant advancement (Park, 1996). The insinuation that we must always grow and advance encourages extraction and exploitation, which in turn propels environmental degradation (Park, 1996).
In turn, linear time upholds Orientalist human/nature, queer/Muslim, and West/East binaries. When humans in an Orientalist framework modernize and progress, they increase their objectification, control and dominion of nature. Furthermore, Oriental human advancement lies primarily with Western hegemony, characterized as advancing over linear time in contrast to temporally regressive Muslim societies. As Western homocolonialism and Muslim anti-colonial homophobia[footnoteRef:7] lead to an exclusive association between queerness and Westernization, queerness and Muslimness also further separate over linear time. [7:  See an explanation of Western homocolonialism and Muslim anti-colonial homophobia in the previous chapter.] 

Figure 2 (below) demonstrates how the “Human,” “West,” and “Queer” part of the Orientalist binaries advance through linear time, while the “Nature,” “East,” and “Muslim” parts remain at a standstill. In this framework, nature is only a resource used by humans, so it cannot advance. The Muslim “East” supposedly can advance under EuroAmerican colonial occupation. However, Orientalism characterizes Muslims as fundamentally regressive without EuroAmerican control, unable to progress through linear time. The linear timeframe of these separations imply that queer Muslims are stuck between a regressive Muslim past and a modernized LGBTQ future.[image: ]
But queer Muslim integration contradicts Orientalist binaries. Their very existence refutes any imposed separation between queerness and Muslimness. How do queer Muslims deal with a global Orientalist framework that rejects their full embodiment? In reckoning with this rejection, I argue that queer Muslims subvert linear time. Their taqwa (introspective search) for self-exploration brings precolonial, colonial, and post colonial histories in conversation to contend with Orientalist harm.  By putting different points of time in dialogue, queer Muslims break the separations between precolonial, colonial, and postcolonial eras separated by Orientalist linear time. I then argue that this break in linear time offers non-linear temporalities that contribute to futurisms.  From these new futurisms, which I term as Queer Muslim Environmental Futurisms (QMEF), I advocate for a barzakh (liminality and paradox) in queer/Muslim and human/nature relationships.
[bookmark: _Toc132905647]Taqwa (Introspection) to Break Linear Time

[image: ]	Queer Muslim searches for belonging and identity are messy, contradictory, and paradoxical. They often involve cycles of dissonance and integration, forgetting and remembering, that are anything but linear. Synthesizing interviews with queer Muslims in the United States, Musbah Shaheen (2023) charts patterns towards queer and Muslim integration. He notes that “we don’t arrive at identity integration. We rather work toward integration by continuously incorporating external influences, making meaning of those influences, and then expressing our identities in ways that solicit external feedback, and so forth” (Shaheen, 2023). Note that in Shaheen’s (2023) chart (depicted below), there are multiple loops, fluctuations, and points of dissonance. This demonstrates how queer Muslim taqwa is not linear, but always in flux.
	The queer Muslim integration described by Shaheen (2023) builds on a larger Islamic tradition of taqwa. Zainab Alwani (2022) defines taqwa as “critical self-evaluation,” or the “ability to examine oneself internally” regarding their “intentions, beliefs, feelings, attitudes, behaviors, habits, and relationships”; she adds that “cultivating taqwa is a lifelong process that requires constant personal effort” (p. 14). Shaheen’s charting of queer Muslim integration is an example of taqwa, because it is perpetual journey toward self-introspection. Because they merge parts of themselves together deemed paradoxical by society, I argue that queer Muslims have an intimate familiarity with taqwa (introspection).
Through their taqwa, queer Muslims also interact with external influence in non-linear temporalities. When engaging with queer and Muslim histories, they bring different points of historic time in conversation with their exploration. As a result, they ascribe new meanings to queer and Muslim histories that depart from Orientalist constructions of linear time. This is best exemplified by Abdellah Taïa, a gay Moroccan writer (1973-present) who writes auto-fictional works yearning for a home country that he never had– a Morocco liberating its queer people. According to Carbajal (2019), the melancholia Taïa feels over Morocco’s “negation of the homosexual citizen,” “triggers religious doubt in Taïa’s autobiographical self,” resulting in an introspective search for re-discovery (p. 183). Interestingly, Taïa’s search pulls from an Arab-Islamic “cultural tradition of unrequited love and spiritual wandering” (Carbajal, 2019, p.196). His present queer Muslim context converses with a past historic continuum of Arab and Islamicate traditions to imagine a future that fully integrates his queerness and Muslimness. Involving cycles of dissonance, integration, forgetting, and remembering, queer Muslim spiritual wandering interacts ith the past, present, and future in a non-linear manner.
	As opposed to controlling time, queer Muslim taqwa accepts the ebbs, flows, and cycles of time in relation to understanding their identities. When we consider time as a natural element, we can see queer Muslims as more environmentally symbiotic with time. As queer Muslims incorporate systemic histories into non-linear temporalities, they reject Orientalist frameworks that operate on linear time and essentialist binaries. Thus, queer Muslim taqwa provides alternative time scales that break queer/Muslim, human/nature, and East/West binaries. 
	When queer Muslims explore new temporalities, they engender futurisms. A futurism by definition complicates conceptions of the past, present, and future, merging and creating dialogue across different temporal planes (Faichney, 2022). Because the queer Muslim temporalities explored here invoke new relationships between queerness and Muslimness, humans and nature, I term the futurisms they engender as Queer Muslim Environmental Futurisms (QMEF).
	This thesis expands on existing scholarship on Queer Muslim Futurisms, discussing their potential reimaginings of relationships with the environment. Queer Muslim Futurisms, a term used by Zulfikar Ali Bhutto (2021), Zeynep K. Korkman (2021), and Sherene Halida Razack (2021) and inspired by Afrofuturism[footnoteRef:8], centers the imaginary and resilient potential of queer Muslim stories in envisioning society unbound by systems of oppression. In particular, queer Muslim futurisms imagines a Muslim world not intervened by Third world and Non-Aligned movements; “complicates the rigid binaries that construct East and West and reaffirms that queer identity is neither static nor apolitical” (Bhutto, 2021, p. 461-462); and destabilizes “linear/straight time of modernity and heteronormativity” (Korkman & Razack, 2021, p 267-268).  [8:  Afrofuturism, coined by Mark Dery in 1993 but present in Black thought before then, “can be understood as a wide-ranging social, political and artistic movement that dares to imagine a world where African-descended peoples and their cultures play a central role in the creation of that world… the point is to challenge what is means for Black people to be free on our [their] own terms” (Bruce, 2020).] 

	Dismantling Orientalist binaries, I argue that Queer Muslim Environmental Futurisms (QMEF) embrace barzakh (liminality and paradox) of queer/Muslim and human/nature relationships. In this chapter, I ask what a QMEF framework can contribute to Muslim and queer environmental literatures. From a place of queer Muslim liminality, I will first introspect queer and Muslim environmental literatures, focusing on the perpetuation of Orientalism in these bodies of scholarship. After articulating a place of liminality in queer and Muslim environmental scholarship, I will then embrace barzakhi paradox, bringing queer and Muslim environmental perspectives in conversation and negotiating new human/nature relationalities. 
[bookmark: _Toc132905648]Barzakhi Liminality & Taqwa: Introspecting Queer & Muslim Environmental Literatures

	Liminality is environmentally represented in Islamic theology and philosophy through barzakh. A mystical Islamic concept, barzakh represents a meeting point between barriers, or a third limit connecting and distinguishing limits (Bashier, 2004). Barzakh is symbolized in the Qur’an as the meeting between freshwater and saltwater (Qur’an 25:53, 55:20) or a barrier of death between the material and spiritual world (Qur’an 23:100). As a paradoxically simultaneous barrier and connector, barzakh also focuses on liminality as a religiously significant experience. In a QMEF, barzakh can be incorporated as a liminal and connecting entity to negotiate new relationalities between queerness/Muslimness and humans/nature. As queer Muslims navigate the politically constructed impossibility of their identity, they occupy a liminal, barzakhi space. 
At the margins of LGBTQ and Muslim institutions, which are constrained along different points of linear time, the queer Muslim existence is spatially and temporally liminal. Among queer theorists, liminality is “characterized by indeterminacy, ambiguity, hybridity, the potential for subversion and change” (Chakraborty, 2016, p. 145). This interpretation stems from an understanding of liminality as “the in-between location of cultural action, in which according to various cultural theorists, anthropologists, and psychologists meaning is produced” (Chakraborty, 2016, p. 145). While liminality has been understood in multiple situations, Homi Bhabha interprets liminality as “Individuals who are caught in between two stages of development, who do not hold clearly defined positions within their social system, feel marginal, excluded, without identity or influence… This interstitial passage between fixed identifications opens up the possibilities of a cultural hybridity that entertains difference without an assumed or imposed hierarchy” (Bhabha, 2012, p. 4). As bodies at the margins of opposing LGBTQ+ and Muslim structures, queer Muslims come to embrace the uncertainty and ambiguity of their existence, opening up new possibilities beyond prescriptive dogma. Van Gennep associates the uncertainty in liminality with crisis, on psychological, social, and religious dimensions. For queer Muslims, finding comfort in the liminality of their being can bring particular dissonance that (speaking from experience) could be described as a crisis. But ultimately finding comfort in liminal uncertainty “questions the established notions of culture and identity” and “provides new forms of cultural meaning” (Chakraborty, 2016, p. 149). Victor Turner (2010) develops the idea that liminal forms of cultural meaning creates an anti-structure, where “human beings can gain an understanding of their humanity and spirituality”; Linked dialectically with structure, anti-structure is “an essential feature of human existence (Chakraborty, 2016, p. 147-148). While queer Muslims constantly face persecution and struggle, their resistance and perspective can create new cultural meaning. 
As beings who have never been fully respected in either Islamic or LGBTQ institutions, we are positioned to question both entities from a liminal standpoint. When constantly subjected to doubt regarding their identity, being queer and Muslim means an intense taqwa (introspection) of the self and community, leading to a post-structuralist[footnoteRef:9] understanding of Islam as a living and breathing institution, subject to imperfection and entrenched in oppression. Rather than accepting Islamic theology at face value, the queer Muslim approach is post-structuralist because it questions the people– and oppression– behind scholarly opinions.  [9:  A post-structuralist approach, recognizes that the “validity of knowledge, or truth [i.e. defined systems and structures], is ‘historically contingent’ and that texts also have a social-political function” (Kersten, 2015, p. 48). Arab-Islamic philosopher Muhammad Abid Al-Jabiri takes a similar approach when discussing the integration of Islamic ethics into post-structuralist thought: “In al-Jabiri’s view, a return to the tradition is not a matter of picking and choosing. It consists in the appropriation of a tradition in order to interpret it … holistically [not definitely or statically, as in structuralist or semiotic methods]—beginning with its theological, linguistic, and juristic aspects all the way to the philosophical and mystical ones (Kersten, 2015, p. 480). Post-structuralist Gilles Deleuze shares this sentiment of appropriation or re-envisioning, arguing that with post-structuralism, “we are given the opportunity to invent, create, and experiment. Deleuze asks us to grasp this opportunity, to accept the challenge to transform life” (Colebrook, 2001, p. 2).] 

	Thus, queer Muslim barzakhi liminality also directs post-structuralist understandings toward conceptions of queerness. While queer theory developed in tandem with LGBTQ+ activism, people, communities, and ideas associated with the term LGBTQ+ are not inherently anti-normative or queer. Daniel Ahmed Fernandez (2021) emphasizes a particular definition of queer theory especially relevant to queer Muslims, one that “not only challenges the social ordering of identities and subjectivities typical of the sex-gender binarism but also reveals the fundamental role of sexual and gender normativity when it comes to organizing social relations and preserving the hegemonic order” (p. 89). To this extent, LGBTQ+ people themselves can and do take part in preserving hegemonic order, only apparent when an array of socioeconomic and historical factors are taken into consideration. More specifically, being queer and Muslim entails awareness and subversion of Western secular exclusivity around queerness as a concept.
	As a framework embracing barzakhi liminality, QMEF questions Muslim and queer insitutions, particularly in terms of how they uphold systems of oppression in their treatment of the environment. Even as queerness and Muslimness themselves have been oppressed by Orientalism and white supremacy, the institutions that make meaning around these identities can also be complicit in oppression. The post-structuralism of QMEF works to disentangle the queer Muslim self from the oppression embedded within queer and Muslim insitutions, imagining new relationalities for queer Muslims and nonhuman creation. From a point of barzakhi liminality, I will introspect our queer and Muslim environmental literatures and experiences, working to disentangle the oppression that positioned these respective institutions as antithetical in the first place.
[bookmark: _Toc132905649]Introspection of Muslim Environmental Literature
Muslim environmental literature generally draws from the Qur’an, hadith, and the Seerah. While these fundamental sources do not establish nature or the environment as singular entities, they preach reverence and respect for fellow nonhuman creation (Cebeci, 2020). Additionally, medieval and classical Islamic texts do not explicitly name environmentalism, but they are classified as such by modern environmental literature for demonstrating an intimate connection with all creation.[footnoteRef:10] [10:  Rumi’s Masnavi is a prime example of a classical Islamic text that prioritizes and respects relationships with nonhuman creation, but without using the word environmentalism explicitly (Rumi, 2008).] 

Muslim environmentalism emerged as an official school of thought through the writings of Seyyed Hossein Nasr.[footnoteRef:11] Dubbed the founder of Muslim environmentalism (Deniz & Borgerding, 2018), Seyyed Hossein Nasr (1968) wrote that the cause of the environmental crisis is the secular treatment of nature as having only material aspects, justifying a machination and domination of nature by man. Nasr (1968) also critiques scientism, the conviction that technology and human progress are the only solutions to environmental degradation. Instead, Nasr (1968) advocates for a religious reorientation to nature, one that recognizes an intimate and sacred connection between humans and their environment. Since Nasr’s work, many other authors, including Sara Tlili (2012), Jihad Brown (2013), and Ali Rizvi (2010) have written criticisms of EuroAmerican anthropocentrism contributing to human domination over nature; they instead offer Muslim-based relationalities with animals and the environment. [11:  Although Seyyed Hossein Nasr is one of the biggest names in Islamic Environmentalism, I choose to not cover his work in depth. Within some Muslim communities I take part in, there has been talk about sexual abuse allegations against Nasr. However, because of Nasr’s power and status, it has been difficult for these allegations to come to light. Given this knowledge, I cannot comfortably read or discuss Nasr’s works. I will discuss works inspired by Nasr’s scholarship (particularly those of Brown and Rizvi), but only in conversation with queer environmental scholarship.] 

While early authors positioned Muslim environmentalism in opposition to secular and EuroAmerican hegemony, a stream of Muslim environmental literature emerged in conjunction with mainstream environmentalism. This “Islam and the Environment” discourse grabs buzzwords from the Qur’an that corresponds or adapts to “universalist ideologies as well as programs of states and nongovernmental organizations” (Gade, 2019, p. 37). For example, Koerhsen (2020) cites a reforestation case study in Indonesia started by outside orgnizations that instruct Muslim authorities to “stick to international climate goals” in their public messaging (p. 9). Both the media around this case study and Koerhson’s (2020) subsequent scholarship are rife with the idea of khalifa, or stewardship. To Koerhsen (2020) and actors involved in the project, khalifa signifies humanity’s responsibility to steward over and preserve the Earth. While this interpretation implies protection over the Earth, it also suggests a human exceptionalism and anthropocentric control of nature reminiscent of Oriental Environmentalism. 
Moreover, a deeper search of the etymology of the word khalifa reveals a more nuanced and complicated understanding around the concept. In contemporary Muslim literature, queer and feminist scholars recall the complexity of khalifa. For instance, amina wadud (2008) emphasizes khalifa as human responsibility towards justice: “khalifah is a social justice paradigm which states that human beings are answerable to Allah for all their actions” (p. 15). wadud (2009) focuses on the gendered aspects of restoring justice, but they add that khalifah generally “means to establish relationships of human equality” (p. 99). Rather than the anthropocentric sense that we must intervene to protect all creation, wadud views khalifa as a duty to uphold our end of justice in our relationships with other creation. This shifts an understanding of khalifa from a Orientalist/mainstream environmental context to an environemntal justice framework; it challenges any idea of protective domination over other creation and instead promotes a clear conscience in our relationships, should we have them in the first place. Thus, queer readings of Muslim concepts present oppportunities to disentangle Orientalism from Muslim environmental scholarship. From a point of barzakhi liminality, I can introspect and put Muslim and queer concepts in dialogue to imagine an academic form of QMEF.
A second point for critique in Muslim environmental scholarship entails the pervasion of Salafism[footnoteRef:12] (and its offshoot of Wahhabism[footnoteRef:13]). I argue that the globalization of Salafism, itself a byproduct of colonization due to its reactionary nature (Mahmood, 2011), removes exploratory complexity and nuance from Muslim relationships with the environment. For example, the complexity behind Sufi understandings of Allah’s tashbih (immanence) and tanzih (transcendence) among all creation is dismissed by Salafi scholars as pantheistic or “extreme Sufism” (Dien, 2013, p. 36). Because Salafi teachings have permeated through Muslim societies via processes of standardization (Darwich, 2022), these dismissals erase an opportunity for a spiritual connection with all other creation that decenters humans. Restricting their Islamic sources to only literal interpretations of Qur’an, Sunnah and ‘ljma (consensus of Salafi scholars), Salafis romanticize precolonial Muslim times (Anzalone, 2022). However, I argue that this approach does not contend with a long history (since the Prophet’s passing) of Oriental and colonial harm inflicted against and perpetuated by Muslims. Salafi romanticization instead only exacerbates linear time and its West (EuroAmerican)/East (Muslim) dichotomy.[footnoteRef:14]  [12:  In a book review of Mohamed-Ali Adraoui’s (2020) Salafism Goes Global, Christopher Anzalone (2022) defines Salafism as a “as a ‘fundamentalist’ Sunni Muslim movement seeking to ‘return’ to the ‘original model’ of Islam as a lived religion in its ‘correct’ form” (p. 290). As relevant to the temporal discussions within this thesis, “Adraoui points out that Salafis (and fundamentalisms in general) are primarily engaged in a discourse about the present day in relation to a highly idealized (and usually ahistorical) sacred past” (Anzalone, 2022, p. 290).]  [13:  According to Darwich (2022), “Wahhabism is a puritanical form of Sunni Islam advocated by a Muslim scholar, Muhammad bin Abd al Wahhab, who lived in the Arabian Peninsula during the eighteenth century (1703–91) and called on true believers to purify Islam of any innovations or practices that deviated from the seventh-century teachings of the Prophet Muhammad and his companions” (p. 1515). Saudi Arabia remains as the center of Wahhabi teachings, even when many Muslims within the country consider themselves as Salafis, not Wahhabis (Darwich, 2022). However, “no one can deny the impact of the Saudi export of Wahhabism on the Muslim World and beyond” (Darwich, 2022, p. 1515).]  [14:  In Chapter Three, I will explore Salafi romanticization of precolonial Muslim societies as a form of Dual-Orientalization, as it works consolidates Islamist power rather than dealing with the harms of colonization.] 

On the other hand, local Muslim environmental practices subvert Salafi insitutions from a point of liminality. For example, Anand Vivek Taneja (2018) conducts an ethnography on the veneration of Jinn-saints is linked to caring for ecological landscapes in Delhi’s Firoz Shah Kotla, Taneja (2018) demonstrates a state-administered erasure of local Muslim environmental spiritualities, owing to Hindu-nationalist sentiment and globalized Salafism. The once vibrant jinn-saint traditions exemplify an exploratory form of Muslim environmental and spiritual practice, which departs from the “Islamic discursive tradition [that] focuses exclusively on the prescriptive… produced within the four walls of the methods and norms of the academy of tafsir” (Taneja, 2018, p. 140-142). As such, these traditions are seen as “ambiguously Islamic”-- and less legitimate– by the wider contemporary Islamic community. However, Taneja (2018) argues that these local traditions are legitimate forms of Islamic meaning-making; this ambiguity has historically been inherent to Islamic tradition, as “Alternative visions and understandings of Islam have always challenged and coexisted with prescriptive legal norms… fundamentally constitutive of the Islamic tradition rather than outside of it” (Taneja, 2018, p. 142-143). As Salafi norms are imposed throughout contemporary Muslim communities, local Jinn-Saint traditions in Delhi resist as liminal, yet legitimate, forms of Islamic environmental knowledge. 
Taneja (2018) also positions these exploratory practices as anti-patriarchal, contrasting the patriarchal discursive Islamic establishments and in conjunction with secular, queer ecofeminist academia. He describes the matrilineal lineage shared by both jinn-saints and the prophets and connects the bonds between jinn-saints and Muslims to theories of multi-species kinship, proposed by queer environmentalists like Donna Haraway (p. 224-225). This example of exploratory practices also challenges Orientalist time.  Jinn, a kind of spiritual creation, link multiple eras of history together through the sheer length of their lives: “long-lived jinns serve as interlocutors connecting figures as distant in time as Moses, Jesus, and Muhammad or, in a story directly linked to Firoz Shah Kotla, the Prophet and the famed theologian Shah Waliullah of eighteenth-century Delhi” (Taneja, 2018, p. 10-11). These understandings of time, mediated by God and nonhuman creation, put the past, present, and future in a dialogue more nuanced than a Salfi romanticization of Western temporal eras, having little to no communication with each other. Since this example of local Muslim traditions contains an environmental dimension, I present this work here as an opportunity to consider queer-affirming, time-subversive, liminal Muslim environmental practices. Alternative approaches to Muslim environmental practices, beyond the Islamic discursive establishment, can be more fully represented, lending to a more pluralistic and comprehensive picture of Muslim environmentalisms. 
[bookmark: _Toc132905650]Introspection of Queer Environmental Literature
        	Because the explicit conceptualization of “queer” is fairly new, queer environmentalisms do not contain the same extensive history as Muslim environmentalisms. While there is an abundance of contemporary queer environmentalists in organizing spaces, direct theorizing on queer environmentalisms mostly originates and remains in academic literature. Some of the earliest works that are regarded as a “Queer Environmentality” by academic scholars include those of Henry David Thoreau, Herman Melville, Willa Cather, and Djuna Barnes, figures of the American tradition (Azzarello, 2013). There are likely queer environmental sensibilities in many racialized and colonized societies, but they are not as explicitly constructed until they are brought into Western academic contexts.
Although the lives of racialized communities have been considered in queer environmental literature, many scholars have criticized queer environmentalisms as being a historically white-dominated and Eurocentric space. In their review of the seminal text Queer Ecologies, Greta Gaard (2011) pointedly asks, “‘is the production of ‘queer ecology’ a decidedly Euroamerican project?” and “is the privileging of Euroamerican stories of environmentalism— even for the purpose of critical examination— complicit with the agendas of empire, and American imperialism in particular?’” (p. 125). While several pieces of literature criticize heteronormative nation-building, queer environmental literature has yet to adequately consider whether homocolonialism needs to be introspectively dismantled in eco-queer spaces. For example, previous literature focuses on pinkwashing (Byrne, 2013) and greenwashing (Hughes et al., 2022) when discussing the settler colonialism of Palestine by Israel, but separately. When it comes to Palestine, a Muslim issue in some respects, talking about both forms of “washing” in tandem can bring queer and environmental discourses into conversation. This is just one example of Muslim-leaning interests that could be incorporated into queer environmentalisms, resulting in a more expanded and intersectional turf for the queer environmental field.
From a point of barzakhi liminality, I introspected queer and Muslim environmental literatures. Within Muslim environmental scholarship, I critiqued the presence of Orientalist anthropocentrism and Salafi standardization. Within queer environmental scholarship, I then pointed to the dearth of literature analyzing homocolonialism. Instead, I advocated for approaches that queer Muslim environmentalism (i.e. wadud’s (2008) interpretation of khalifa and Taneja’s (2018) emphasis of liminal, exploratory practices) or add Muslim perspectives (i.e. an incorporation of pinkwashing and greenwashing) to queer environmental literatures. These interventions serve as a starting point to imagining scholarship within a QMEF. In the next section, I build on the role of barzakh for new queer Muslim and creation relationships within a QMEF. I demonstrate how barzakhi paradox can pull opposites together to dismantle queer/Muslim and human/nature binaries.
[bookmark: _Toc132905651]Barzakhi Paradox: Merging Queer & Muslim Environmental Literatures

As a third limit connecting and distinguishing limits, Barzakh is also defined as “an activity or an active entity that differentiates between two things and (paradoxically) through that very act of differentiation provides for their unity.” (Bashier, 2004). Ibn Arabi focuses on the paradoxical aspects of barzakh, how it produces dissonance within our sensory perception and intellectual understanding: “When you grasp it, being intelligent, you will know that you have grasped an existent thing (adrakta shayʾan wujūdiyyan) on which your gaze has fallen, while you [also] know categorically, with proof (qaṭʽan bi-dalīl), that there is nothing there to begin with” (Sviri, 2017). Logic inadequately comprehends barzakh, instead requiring the use of our imaginative faculties (Sviri, 2017).
By embracing paradox, queer Muslims are especially positioned to negotiate more nuanced relationships with their queerness and Muslimness and with nonhuman creation. Rather than seeing queerness and Muslimness, or humans and nature, as rigid dichotomies, embracing paradox suspends assumptions of mutual exclusivity, allowing one to sit with the contradictions and frictions inherent in any relationship. This corresponds to Sa’diyya Shaikh’s (2021) writings on barzakh: “I am developing the ideas of humanity as barazakhi creatures and the knowledge project as a barzakhi enterprise to represent a both/and perspective, or the notion of a third space of intermediacy that holds two things simultaneously without becoming either, thus more capaciously embracing multiplicity” (p. 33-34). Holding queerness and Muslimness simultaneously, queer Muslims embrace a barzakhi paradox that subvert societally imposed binaries. As a result, QMEF approaches to paradox build connection between parts of the self and with others, even when said parts are deemed antithetical by Orientalist hegemony. I will apply barzakhi paradox to bring queer and Muslim environmental literature in dialogue, particularly around human/nature relationships. Note that both this section’s methods (queer + Muslim) and topic (human + nature) brings binaries together.
[bookmark: _Toc132905652]Tawhid and The Creator-Created Framework
Barzakhi paradox is essential to not only reimagining queer/Muslim but also human/nature relationships, particularly through the concept of Tawhid. While it remains an incredibly nuanced concept, Tawhid means a Oneness among all creation due to their relationship with Allah. Tawhid inherently contains a paradox balancing the presence of the Divine in all creation and the Divine’s transcendence over all creation. It also encompasses paradoxical dimensions of unity among creation and differentiation among creation at Allah’s will (Bashier, 2004). Tashbih (immanence) and tanzih (transcendence) describe the paradox of Allah’s simultaneous omnipotence and closeness with creation. On the one hand, creation will never understand the ultimate transcendence and power of Allah. At the same time, Allah’s presence is still found everywhere, including at an intense closeness with all creation; the Qur’an says that Allah is “closer to you than your jugular vein” (50:16).
Rather than maintaining a rigid binary, Tawhid considers humans and nonhumans under the umbrella of creation. Tawhid lends to what Anna Gade (2019) describes as a Creator (Allah) - creation framework, where humans are positioned among all other creations. In accordance with a Creator-created framework, DeHanas (2009) writes that Islamic theology departs from Judeo-Christian tradition through the Qur’anic doctrine that “natural creation, rather than humankind, is God’s crowning achievement” (p. 144). Humans share the attribute of being God’s creations with all other beings, which makes them just as creature-ly, ”internally related to every other being, indeed to every single entity in this universe” (Rizvi, 2010, p. 54). Avoiding the anthropocentrism of the Orientalist human-nature dichotomy, Allah (SWT) is centered in a Creator-Created Framework. 
I argue that the Creator-Created Framework can address concerns of anthropocentrism within queer environmental scholarship. Queer environmental scholars propose deconstructions of the human/nature binary but concede that their attempts inadvertently anthropomorphizes the nonhumans. For example, The Ecosex Manifesto, which incorporates LGBTQ identities into relationships with the Earth, declares that “we are all part of, not separate from, nature. Thus, all sex is Ecosex” (Chow, 2020, p. 46). Annee Sprinkle and Beth Stephens (2021), prominent figures of the Ecosex movement, call for the treatment of the Earth as our lover to deconstruct anthropocentric relationships with sex and nature. However, Sprinkle and Stephens (2021) acknowledge how the Ecosex movement is largely a white, middle-class movement and mention concerns about how “‘Earth as lover’” is a metaphor that anthropomorphizes our planet” (p. 44). They feel that the metaphor can serve as a starting point for dismantling a systemic separation and domination of nature, but also ask: “as humans, what other terms can we employ given that the Earth is so much more than simply human?” (p. 44-45).
By incorporating a sense of Tawhid in new relationalities among all creation, we can dismantle the human-nature binary while avoiding an anthropomorphization of nature. Instead, the very act of dismantling the human-nature binary is defined by Allah, not humans. But decentering humans for a Creator-Created Framework inherently means that we cannot fully understand our relationality with other creation. This is addressed in both Muslim and queer environmental thought. Although the Qur’an does mention the uses and responsibilities humans can have in their relationship with nature, the infinite omnipotence of Allah means that “the use value of a thing, however, does not exhaust its essence. Since the reasons for God’s creation cannot be comprehended in their entirety, no thing can be reduced to mere use value” (Rivzi, 2020, p.57). This matches with Sprinke and Stephen’s (2021) consideration of the “Earth as a lover” metaphor as something “beyond human understanding” (p. 44-45). The Qur’an specifically states that Allah (SWT) has a relationship with all other creation in many ways unknown to humanity (Rizvi, 2010). How can we contend with this uncertainty? I argue that the paradox found in the Muslim concept of barzakh and the queer concept of naturecultures embrace a more nuanced and ambiguous grafting between all creation.
[bookmark: _Toc132905653]Paradox in Barzakhi Naturecultures
Queer ecological thinkers see the concept of naturecultures as a more sensitive human-nature merging (Sandilands & Erickson, 2010, p. 31). Donna Haraway, who created the term naturecultures, stresses the importance of nuance when employing the term. It would be inappropriate to dismiss all of culture as nature, and “it would be inappropriate to dismiss all of nature as culture. Instead, naturecultures is an intertwining, grafting, balancing act” (Bell, 2010). The intertwining and balancing of naturecultures connect to Pinar Türer’s (2020) theory on trans-corporeality: “a place where corporeal theories and environmental theories meet and mingle in productive ways,” necessitating “rich, complex modes of analysis that travel through the entangled territories of material and discursive, natural and cultural, biological and textual” (Türer, 2020, p. 8). Rather than assimilating all of humanness into nature, or vice versa, naturecultures and trans-corporeality dismantle the human-nature binary while challenging anthropocentrism and accepting human responsibility for unprecedented environmental degradation.
I argue that the push and pull of naturecultures and trans-corporeality share commonalities with the Muslim concept of barzakh. By blurring boundaries, barzakh paradoxically distinguishes and merges opposites, favoring dialectics over dichotomies or binaries. Barzakh is reflected in Muslim understandings of Creator-created relationships through the tension between tashbih (immanence) and tanzih (transcendence). I find that the push and pull of barzakh shares commonalities with the intermingling and balancing associated with naturecultures and trans-corporeality. All the terms offer alternatives to a human-nature dichotomy, instead adding paradox and nuance to the positioning of humans among all other creation. 
[bookmark: _Toc132905654]Conclusion

This chapter theorizes one of many Queer Muslim Environmental Futurism(s) (QMEF). By breaking linear time, QMEF dismantle Orientalist binaries, instead favoring a barzakh (liminality and paradox) of queer/Muslim and human/nature relationships. Focusing on how academia can make space for a QMEF, I explore the role of barzakhi liminality in introspecting queer and Muslim environmental literatures. After critiquing the presence of Orientalism in queer and Muslim environmental scholarships, I use barzakhi paradox to bring these bodies of literature together in dialogue, negotiating new relationalities for human and non-human creation. 
Although a QMEF is theorized and applied in an analysis of queer and Muslim environmental literatures, queer Muslim expressions and experiences have yet to inform this framework. In the following chapters I explore what queer Muslim art (Chapter Two) and queer Muslim environmental politics (Chapter Three) can reveal about QMEF. Future chapters also consider the importance of intersectionality: conversation between queer and Muslim perspectives does not equate to being queer and Muslim at the same time. Thus, Chapter Two and Chapter Three address QMEF outside of academia and from an intersectional standpoint.


[bookmark: _Toc132905655]Chapter Two: QMEF In Saba Taj’s there are gardens at the margins


As awe enveloped my body, my eyes gravitated towards two paintings in Saba Taj’s (2021) there are gardens at the margins, a mixed-media visual arts exhibition displayed at the Duke University Nasher Museum. In the first painting, a middle-aged person, whose figure is immersed in coral-colored smoke, steps into a mihrab-shaped[footnoteRef:15] portal into outer space. A rainbow outlines the portal, and a gold-glitter shadow in the same mihrab shape lies just behind. As the person steps into the portal, an Islamic geometric design in silver glitter illuminates on the person’s leg. Their shoes develop wings, matching the bees that flutter around the person and portal. As I shift my focus to the next painting, a golden figure lounges on what seems to be their reflection. Half of the figure’s upper body is wrapped in a shadow of gold glitter, which also trails slightly around the figure’s feet. Purple and gold smoke surround the entire image; bees, Hamsa hands[footnoteRef:16], and liquid drops disperse themselves throughout the painting. As a whole, the paintings exude vibrance, applique, and color, precise in their patterns yet cloaked in mystery. My entire being resonated with the art – they capture the acceptance of uncertainty, fixation to detail, and chaotic exuberance I have felt during my college years, especially as I continue to grow into myself, my relationship with others, and my relationship with Allah (SWT)[footnoteRef:17]. [15:  A mihrab is a “niche that indicates the direction of Mecca, the Muslim holy pilgrimage site in Arabia, which Muslims face when praying” (Mihrab, 1354). The Mihrab shape is designed on nearly every Muslim prayer rug.]  [16:  The hamsa hand is a symbol of “an open right hand with 5 digits,” “especially popular in the Middle East and North Africa,” interpreted as a “ward off aggressors and to blind evil” (Afshar & Ahmadi, 2013).]  [17:  SWT stands for Subhana wa ta’ala, an Arabic phrase translating to “Glory be to Allah.” For Islamic texts in English, SWT often follows Allah’s name.] 

[image: ]
In the exhibition, Saba Taj, a queer Muslim themself, highlights queer Muslims in the American South. While the description of the paintings are not explicitly environmentalist, I knew they contained an environmental dimension that I could not quite articulate at the time. After my first encounter with the exhibition, I engaged Saba Taj’s interviews and commentary surrounding the exhibition, drew from environmental implications of Muslim and queer symbols in the paintings, and reflected on my own relationality to the paintings. In particular, I focus on what there are gardens at the margins can reveal about Queer Muslim Environmental Futurisms (QMEF). 
In this chapter, I argue that Saba Taj’s emphasis on nonlinear time encapsulates a QMEF on an aesthetic medium. I then demonstrate how the QMEF imagined in there are gardens at the margins prioritizes barzakh (liminality and paradox) and taqwa (introspection) to negotiate new queer/Muslim and human/nature relationalities. The first section shows how Saba Taj alludes to Muslim conceptions of nonlinear time from the 11th century (particularly from Al-Jazari and Ibn Arabi), breaking linear time by creating dialogue about time across different temporal planes. In the following two sections, I the discuss what Taj’s portrayal of barzakh and taqwa respectively means for queer Muslims and human/nature relationhips.
[bookmark: _Toc132905656]Conversations about Nonlinear Time, Across Temporal Eras

Ibn Arabi, a prominent Muslim scholar from the 11th century, wrote extensively on barzakh. He used a barzakhi definition of the limit[footnoteRef:18] to theorize that Allah’s time is a circle, with zero and infinite beginning and ends: “God’s time . . . resembles any point that we may suppose on the circumference of the critical, and which can be considered both the beginning and the end of the circle. Every point on the circumference of the circle resembles a limit between a preceding point and a following one. The circle itself has neither a beginning nor an end, but on its circumference there can be found endless points, as there can be found endless beginnings and ends” (Bashier, 2004, p. 4).  [18:  With barzakh, Ibn Arabi arrived at a paradoxical definition of the limit, in which “the existence of another limit [barzakh] will be called for to provide for the unity of the posited duality. This process can go on indefinitely until we arrive at a concept of the Limit that meets the two limited things, between which it differentiates, with two faces that are one (Bashier, 2004 page 7).] 

Saba Taj references Ibn Arabi’s theory on barzakhi cyclical time through their painting “Honeyed Gardens.” In this painting, a circle of light takes the focal point. Because light serves as a timekeeper for all creation[footnoteRef:19], we can deduce that this circle of light also refers to time. All points of time are connected, and because they are barzakhi, they are paradoxically distinguished through that connection. This understanding of time puts the past, present, and future in a dialogue more nuanced than Western categorization of eras having little to no communication with each other. When all points of time are in conversation, all actions we take– particularly environmentally significant actions– bear importance throughout all aspects of time. Note that in the painting, Taj decenters the human relative to the circle of light. This insinuates that humans are vulnerable to and cannot control time’s cycles. Taj’s allusion to barzakhi cyclical time upends Orientalist claims over linear time.[image: ] [19:   Light is a timekeeper from a Western scientific point of view, “many organisms can also detect cycles of light and darkness, which are exploited for seasonal and time-of-day responses” (Neff et al., 2000, p. 257)] 

The use of light in “Honeyed Gardens” not only connects to time, but it also directly connects to a queer Muslim understanding of barzakh. For one thing, light itself can be seen as an example of barzakh through its duality as waves and particles. Amrou Al-Kahdi, a Muslim drag queen, navigated their queer and Muslim intersections through a contemplation of barzakhi light as both waves and particles. In reckoning with the supposed impossibility of their queer Muslim identity, Al-Kahdi found beauty in the contradiction of quantum physics; the duality of light as simultaneous particles and waves helped them revel in their paradoxical existence as an intentional part of Allah’s creation (Al-Kahdi, 2022). Saba Taj’s painting could be seen as bringing this queer Muslim perspective on light in, as it positions the queer Muslim in the painting reaching towards the circle of light. Saba Taj’s choice to center light in time-based fluctuations wrestles coercions of time from anthropocentric temporal linearity. 
“Honeyed Gardens” references another 11th century Islamic conception of nonlinear time through the portrayal of peacock feathers. In the painting, peacock feathers allude to Al-Jazari’s peacock clock, which functions on water-propelled cycles (al-Jazari, 1315). Water and time have an intimate relationship in Muslim technology: records dating back to the ninth century demonstrate that “water allocation was measured in units of time” in Muslim majorities areas of modern-day Syria, Spain, and Yemen (Ruggles, 2008, p. 23). Taj’s invoking of water and time through peacock feathers allude to a time vulnerable to ebbs and flows, unable to be coerced towards linear modernity. The idea that humans are vulnerable to time’s ebbs and flows challenges the anthropocentric framing of humans as too advanced for adaptation. Queer environmental scholar Noël Sturgeon writes that the “element of integration with and dependence upon environmental particularities is something we are comfortable with when thinking about animals, but not when we are thinking about human societies, because our dominant frameworks see us as separate from and in control of nature” (Mortimer-Sandilands et al., 2010, p. 114). With a conception of time analogized as water’s flows, humans must adapt to time and cannot anthropocentrically force time into linearity.
	Saba Taj directly references nonlinear time, but their very appropriation of Muslim thought in the 11th century itself also subverts linear time. By pulling from an extensive Islamic tradition, encompassing various time periods, there are gardens at the margins brings the Post-Classical Muslim past and contemporary queer Muslim into conversation. Taj’s appropriation of nonlinear Muslim time finds queer Muslim belonging, even at the margins of queer and Muslim institutions. Instead of attempting to perfectly imitate precolonial Muslim traditions, Taj applies the concept for their own healing and belonging. 
	Through motifs of peacocks, water, cycles, light, and gardens, Taj subverts EuroAmerican conceptions of time dominant in mainstream environmentalist discourse. While Western, colonial thought conceptualizes time as linearity towards progress and modernity (McClintock, 1992), Taj alludes to the nuances and multiplicities of time in Islamic history, portrayed as ebbs and flows of water, cycles of light, or branches from a tree in a garden. These conceptions complicate colonial impositions of linear time because they put the past, present, and future into dialectical dialogue. By emphasizing nonlinear time and bringing different temporal eras in conversation, I argue that Saba Taj subverts linear time to imagine a  Queer Muslim Environmental Futurism (QMEF). This has implications for both queer Muslims and nonhuman creation. The use of Muslim nonlinear time in there are gardens at the margins prompts questions about a decolonial healing between queerness and Muslimness: instead of replicating or romanticizing precolonial Muslims, how can we respect Islamic tradition while applying them to our current contexts?  Additionally, this placement of time in dialogue (Strong, 2020) holds people accountable to environmental degradation not felt in the present. 
	While writing the first chapter, I separated discourse on the temporal formations of a QMEF from the characteristics of a QMEF. Because I did not exhaust examples of how queer Muslims attach the self to different temporal eras of Muslim traditions, I did not significantly mention barzakh when writing about nonlinear subversions of time to form a QMEF. However, Saba Taj’s specific case of attaching the queer Muslim self across temporal eras does use barzakh. Thus, Taj demonstrates how the construction of a QMEF can be built on the same characteristics of a QMEF. 
there are gardens at the margins offers an opportunity to imagine new futurisms, ones not based on linear progressive time. But what about these futurisms are distinctly queer Muslim or environmental? In the next section, I will discuss how the QMEF posed in the paintings brings together queerness and Muslimness through taqwa (introspection) and barzakh (liminality and paradox). 
[bookmark: _Toc132905657]Implications of a QMEF for Queer Muslims

	The portrayal of mirage in Taj’s painting “Miraj” places queer Muslim imagination and taqwa (introspection) as foundational to QMEF. The reflection of the person in “Miraj” is a mountain dissipating to a mirage. This references verses in the Qur’an on how mountains will dissipate into a mirage on the Day of Judgment (81:3, 78:30). The fact that a final and future-facing event such as the Day of Judgement is reflected from a queer Muslim body implies the futuristic perspective of queer Muslims. This rendering of mirage connects to a legacy of queer and Muslim thinkers, who view mirage as a symbol of imagination. In “Precariousness and the Queer Politics of Imagination in China,” Ana Huang (2017) writes that the queer politics of imagination “functions like a mirage in the desert that never quite materialises, but inspires radical action and hope” (p. 226). The volatility of the mirage towards a queer politics of radical hope and love necessitates a barzakhi imagination. Marveling its finicky qualities, Ibn Arabi describes an understanding of barzakh similar to a dissipating mirage: 
“When you grasp it, being intelligent, you will know that you have grasped an existent thing on which your gaze has fallen, while you [also] know categorically, with proof, that there is nothing there to begin with and in principle; what is this thing for which you have affirmed an ontic existence and at the moment of your affirmation you have denied it?” (Srivi, 2017, p. 388).

 Pursuing the queer politics of imagination and the barzakhi imagination, represented by the mirage in there are gardens at the margins, is inherently paradoxical, perhaps unattainable. Yet, both queer and Muslim thought advocates for seeking imagination. Even though the queer politics of imagination is perhaps unreachable, Ann Huang (2017) maintains that the very act of imagination still inspires radical love, action, and hope. For Ibn Arabi, barzakhi imagination can feel convoluted, frustrating, and impossible, but it is also the “most powerful cognitive function in the human make-up” that can bring us closer to Allah (Srivi, 2017, p. 385). Paradoxically, chasing the mirage of barzakhi imagination helps us escape the mirage we are trapped in, yearning towards the origin of the universe (Jamshidian et al., 2020, p. 139). In these– nearly impossible– imaginings, we can grasp at a QMEF, one embracing the paradox of barzakh.
[image: ]	By placing the mirage as a reflection of a queer Muslim body, Taj emphasizes that by looking inward– having taqwa (introspection)– of our queer Muslimness, we can reach towards a futurism. At the margins of both queer and Muslim institutions, the queer Muslim body is a portal to introspect our personal and systemic entanglings with oppression (particularly Orientalism and colonization). From there, we can find healing by imagining new relationships with religion and sexuality. Comparing this imagination to a spiritual ascension, Taj pairs the mirage in their painting with its title, “Miraj.” Miraj (or Mi’raj) is a night described in the Qur’an when the Prophet Muhammad (PBUH)[footnoteRef:20] ascended the seven heavens to see Allah (SWT) (Colby, 2002). Miraj is considered the ultimate mystical experience for Muslims. The association of Miraj with a mirage emanating from a queer Muslim emphasizes an ascendant aspect of queer Muslim imagination and introspection in Taj’s painting. [20:  PBUH stands for Peace Be Upon Him. Islamic works in English often follow the Prophet Muhammad’s name with this acronym.] 

	there are gardens at the margins focuses on queer Muslim taqwa, but it also casts a sense of ambiguity to the queer Muslim body. In interviews, Saba Taj names this as a portrayal of relational subjectivity. As an alternative to anthropocentrism, relational subjectivity “positions the self in a web of social interaction and emotional connectivity”, suggesting “that the self is continually partial, open, and constantly under construction” (Cannella, 2014, p. 1). Relational subjectivity decenters the human by focusing on the relationship itself, serving as a barzakhi liminal space that connects and distinguishes two beings. In interviews, Saba Taj mentions that the relational subjectivity between themself and the queer Muslims highlighted in the paintings subverts scrutiny, veiling the people involved in loving mystery (Bartunek, 2022). Relational subjectivity presents itself in the process behind there are gardens at the margins, as the subjects actively participate in creating the works, encouraged to pose and gaze in a manner that emphasizes dignity and agency; for their part, Taj makes no attempt for objectivity in their paintings: “I seek to engage with a version of truth that is consciously subjective, emotional, and connected. I cannot be an objective observer, but am a part of the work that I create” (Bartunek, 2022, p. 2). Seeing oneself among others as relationally constituted puts the focus on love and community. It pays respect to our interconnectedness and acknowledges the inability to ever capture another person fully[footnoteRef:21]. [21:  This idea is particularly important for queer Muslims frequently picked apart as objects for the “impossibility” of their existence. Rather than answering the question of who they are, Taj and their loved ones display a process “full of feeling and grounded in relationship” (Bartunek, 2022). In an interview with The Georgia Review, Taj says that they painted their loved ones “emerging from dreamscapes, cloaked with color and glitter, partial concealments which serve to maintain, rather than rectify, the mystery of their identities in mainstream American discourse” (Bartunek, 2022).] 

	The emphasis on relational subjectivity renders significance for queer Muslim being and relationships with nonhuman creation. On the one hand, it casts doubt on prescriptive and objective understandings around Muslimness and queerness, which are often perpetuated by contemporary Islamic and LGBTQ+ insitutions. Instead, there are gardens at the margins imagines a shift in importance to subjective views and relationalities, which require a sense of taqwa to thrive. A focus on relationalities also allows one to accept nuance and blur boundaries with connections: for example, rather than focusing on queer and Muslim as separate entities, a QMEF in relational subjectivity would focus on the connections and liminality between queer and Muslim insitutions. Relational subjectivity is portrayed in Taj’s “Borders/Portals are So Gay.” In the painting, a queer Muslim body is in both sides of a portal. Their in liminality within the portal represents a blurring of queer and Muslim, East and West[footnoteRef:22], humans and nature. Rather than perceiving these concepts as dichotomies, queer Muslim existence nuances these ideas into dialectics with paradoxical tension and symbiosis. As a result, queer Muslim existence particularly subverts Western dichotomous thinking, replacing binary, objective logic with a barzakhi push and pull based in relational subjectivity.  [22:  The Orientalist East-West binary is theoretically established in the introduction chapter. For more, see Edward Said’s Orientalism.] 






How does the introspection and relational subjectivity envisioned by this QMEF impact relationalities between humans and nature. In the next section, I will discuss how the QMEF created in there are gardens at the margins imagines new relationalities for queer Muslims and nonhuman creation.
[bookmark: _Toc132905658]Implications of a QMEF for Relationships Among Creation

Within a QMEF that blurs binaries, the juxtaposition of queer Muslims with nonhuman creation also nuances their relationalities. Motifs of gardens and bees, accompanied by their symbolism in Muslim and queer traditions, represent co-construction between humans and nature. As suggested by the exhibition title, there are gardens at the margins employs gardens as a site of liminality. Gardens serve as a place to reflect on Creator-created and created-created relationships. Muslim gardens, designed to imitate descriptions of paradise gardens in the Qur’an, “combine artificiality with naturalness,” where a “close relation with nature is obtained in a simple manner and there is no interval or boundary line between the mansion and the rest of the garden” (Rahaei, 2015, p. 101). In gardens, humans and nature instead embody a barzakhi push in pull in which both are shaped and shaping each other. As a result, humans and nature are positioned as mutual creation of Allah implicated in a network of relationally-based moralities. Instead of the Oriental environmentalist characterization of nature as a single entity, a barzakhi co-construction upends the human-nature binary by focusing on the liminal dialectic between humans and nature. Thus, morality can be connected to whether that dialectical relationship is rooted in love and care. The co-construction of creation in there are gardens at the margins greatly departs from Oriental environmentalist dominations of nature; it alternatively encourages us to marvel at the beauty of our barzakhi connection with all creation, striving towards a cultivation of relationality rooted in care. 
Saba Taj invokes gardens for new relationalities between humans and nature. In “Laila’s Orchids (Interstitial Lush),” Taj imagines human-nature relations that celebrate our interdependence. Instead of crushing the orchid, the person’s hand in the painting dissipates into the orchid bed. While a garden is conventionally understood as a place where humans manufacture nature, nature controls humans in “Laila’s Orchids.” Here, Saba Taj considers a garden where humans and nature co-construct, but nature is in control. Nature takes the lead, but not as fetishized wilderness: gardens are the “‘the middle space,’ which humans and nature co-construct, because gardens offer a more reciprocal and interactive relationship between human and environment than does the “fetishized wilderness adventure that has been the domain of straight white men” (Mortimer-Sandilands et al., 2010, p. 295). Rather than enforcing a binary separation of humans and nature common in mainstream environmental discourse, Taj’s understanding of the garden embraces the barzakhi push and pull of the “middle space” between humans and nature, allowing for deeper interconnectedness and diversity among Allah’s creation.
 In the paintings “Springtime in Barzakh,” “Baby King,” and “The Meeting of the Two Seas,” the positioning of the clothing resembles rivers. Rivers are placed in the middle of Iranian and Mughal Islamic gardens to symbolize both the four rivers of water, honey, wine, and milk in paradise and the four holy elements of water, wind, soil, and fire (Rahaei, 2015). Interestingly, the association between clothing and rivers in “Springtime in Barzakh,” “Baby King,” and “The Meeting of the Two Seas,” insinuates that a human-made object can be natural, upending what we define as natural in the first place. Separating the elements of the garden as purely person-made vs. natural denies opportunity for connection between Allah’s creatures. One could see the entirety of the garden as natural because humans are just as natural as Allah’s creation, so all human constructs are natural as well. But the concept of nature itself is manmade, the entire garden could also be seen as a cultural entity. A fluid, barzakhi understanding of the garden as both uniting and distinguishing humans and nature allows for an intertwining of naturecultures. Thus, new relationalities among all creation are formed under a fluidity of barzakhi [image: ]naturecultures.
For queer Muslims, upending the nature-culture binary renders particular significance. The onset of EuroAmerican colonization in Muslim countries imposed a justification of criminalizing homosexuality through Islamic jurisprudence characterizing homosexuality as unnatural (Zaharin, 2022). By destabilizing the nature-culture binary, Taj’s work upends Orientally imposed definitions of natural and unnatural, which are a part of systemic homophobia against queer Muslims. Alternatively, a grappling of the barzakhi complexities among queer Muslims and non-human creation serves as the focal point for love and care. 
	Through depictions of bees in the paintings, new relatoinalities are formed not only among creation, but also between all creation and their Creator, Allah (SWT). The details of the bees in there are gardens at the margins are particularly pronounced in Taj’s artworks. Throughout many of the paintings, bees and humans coexist peacefully. In “Borders/Portals are So Gay”, “Liminal Beings,” “Miraj”, and “Honeyed Gardens,” bees flutter among human figures, rest on flowers, and surround golden shadows. Taj’s choice to depict bees brings in a Creator-Created Framework because it alludes to “Surah An-Nahl”, a Qur’anic chapter titled “The Bee.” Through a portrayal of bees reflective of the Qur’anic chapter, Saba Taj represents a barzakhi paradox between tashbih (immanence) and tanzih (transcendence)[footnoteRef:23] in our relationship with the Creator and among creation. While the paintings illustrate some points of convergence between humans and bees, their forms are still distinguishable. This reflects Allah’s differentiation between creation when guiding bees to build hives and make honey from nectar, described in “Surah An-Nahl” as “a procedure that humans cannot understand” with a perfection that “far surpasses human abilities” (Bees for Peace). Bees’ distinct abilities indicate Allah’s tanzih in fostering different relationships with all creation, various aspects of which are beyond our knowledge and comprehension. With respect to the relationship between Allah and bees described in the chapter, humans are irrelevant and decentered in Creator-created[footnoteRef:24] relationships. Instead of an anthropocentric view, “Surah An-Nahl” affirms the transcendence of Allah, positioning humans among– not above– other creations in relation to Allah. Taj’s painting conveys this transcendence, as the clear differences between human and bee bodies, even with certain places of convergence, points to Allah’s tanzih in creating diverse beings.  [23:  Tashbih and tanzih describe the paradox of Allah’s simultaneous omnipotence and closeness with creation. On the one hand, creation will never understand the ultimate transcendence and power of Allah. At the same time, Allah’s presence is still found everywhere, including at an intense closeness with all creation; the Qur’an says that Allah is “closer to you than your jugular vein” (50:16).]  [24:  Creator-created relationships refer to relationships between Allah (the Creator) and all other beings (the created). Created-created relationships are among or between Allah’s creation.] 






On the other hand, there are gardens at the margins also depicts certain forms of joining between bees and humans. For instance, in “Borders/Portals are So Gay,” a person’s shoes sprout bee-like wings, and an Islamic geometric pattern resembling a bee-hive forms on their leg. This alludes to a strong sense of tashbih Muslims feel with bees, especially since honey takes a significant role in Muslim societies on both medicinal and intellectual fronts. For example, in Sub-Saharan Muslim communities, drinking honey and water is associated with intelligence, thus honey was mixed with ink in Islamic writings (Van Huis, 2021, p. 2229). However, the paintings do not portray a complete merging between humans and bees: the person in “Borders/Portals are so Gay” does not fully take on a bee form. The painting’s teasing convergence and divergence between people and bees relates to how human relationships with honey embodies both tashbih and tanzih. While humans feel strong interconnectedness with bees as creations of Allah, “Surah an-Nahl” makes it clear that “honey does not heal because of its inherent powers, but because God works through it. Thus, honey is understood to have healing power if combined with the belief in God’s power” (Bees for Peace). The fact that any creature cannot heal without Allah’s power demonstrates tanzih. Put together, the paintings model after Allah as most transcendent but paradoxically emanating an immanence inherent within all creation. 
Note that in “Borders/Portals are So Gay,” the person embodying bee-like characteristics as they step into a portal is specifically a queer Muslim. Here, the queer Muslim takes the barzakhi liminal space. As the queer Muslim steps towards a portal of ultimate immanence, or Tawhid (Oneness)[footnoteRef:25] with Allah, they upend the binary between tanzih and tashbih, queer and Muslim, East and West[footnoteRef:26], feminine and masculine. Rather than perceiving these concepts as dichotomies, queer Muslim existence nuances these ideas into dialectics with paradoxical tension and symbiosis. As a result, queer Muslim existence particularly subverts Western dichotomous thinking, replacing binary, objective logic with a barzakhi push and pull based in relational subjectivity. there are gardens at the margins applies barzakhi aspect of relational subjectivity to fully capture the complexity of Creator-created interconnectedness [25:  While it remains an incredibly nuanced concept, Tawhid means a Oneness among all creation due to their relationship with Allah. Tawhid inherently contains a paradox balancing the presence of the Divine in all creation and the Divine’s transcendence over all creation. It also encompasses paradoxical dimensions of unity among creation and differentiation among creation at Allah’s will. Understanding the paradox of Tawhid is important to avoid conflations of Islam with pantheism (Bashier, 2004). ]  [26:  The Orientalist East-West binary is theoretically established in the introduction chapter. For more, see Edward Said’s Orientalism.] 

Although tanzih and tashbih may feel contradictory, their simultaneous tension and symbiosis adds a barzakhi nuance to describing Creator-created relationships. The barzakhi tanzih-tashbih dialectic connects creation as stemming from and reflecting an immanence with Allah, while containing clear demarcations maintained at Allah’s will. Rather than shying away from nuance, there are gardens at the margins encourages us to reflect on the dialectical nature between tanzih and tashbih in our relationship with Allah and bees, where we can feel a decentering and interconnectedness with nonhuman creation that fosters a healthier relationship with nature, one that is not dissociative or anthropocentric.
[bookmark: _Toc132905659]Conclusion

This chapter demonstrates how Saba Taj’s there are gardens at the margins can inform a QMEF from an aesthetic medium. Because Taj’s references to nonlinear Muslim time places queer Muslim care in a rich Islamic tradition, I argue that there are gardens at the margins breaks linear time. From there, the paintings set a QMEF based on taqwa and barzakh (liminality and paradox). I then discuss how the paintings form new relationalities for queerness and Muslimness, among human and nonhuman creation, and between all creation and the Creator.
In the paintings, motifs of peacocks, light, water, and gardens refer to cyclical and branched time found in Muslim tradition, which subvert colonial coercions of time into linear progress towards modernity. Symbols of mirage and bees set the stage for a QMEF rooted in relational subjectivity and introspection. Gardens represent co-construction between human nonhuman creation that upends the Orientalist nature-culture binary; ultimately, co-construction seeks a queered natureculture, nuancing differentiation among humans and nonhumans to position them as equal creation in front of Allah. Depictions of bees allude to the interplay between transcendence and immanence, decentering humans in a reframing of Creator-created and creation-creation relationships. 
The paintings directly implicate queer Muslim bodies and relationships within these concepts, demonstrating how queer Muslim experiences can hold a special place in Islamic environmental tradition. Exploring the complexity of barzakh, Taj imagines a precolonial Islamic concept in the present day; significantly, this offers a path to healing for a modern Muslim context imbued with colonized framings of a scientific or logical Islam (Bashir, 2014). Leaving objectivity to embrace paradox and subjective relationality, I argue that Taj’s work strikes at a groundedness and vulnerability at the core of being human.
[bookmark: _Toc132905660]Chapter Three: QMEF in Turkey’s Gezi Park Protests


Prescript: While this chapter focuses on events in Turkey from 2012-2014, the ideas presented here are relevant in tragedies currently unfolding in Turkey. In February 2023, a magnitude 7.8 earthquake struck South-East Turkey, decimating infrastructure and killing thousands (Ghosh, 2010). The earthquake’s effects were particularly disastrous because the Turksih government did not take proactive natural disaster measures. The Turkish government, dominated by the AKP party since the early 21st century, never actually allocated funds toward earthquake prevention, even after collecting an Earthquake Tax since 1999 (Ozturk & Wright, 2023). Once again, the AKP demonstrates a neoliberal hoarding of wealth, even when they position themselves as the antithesis of Western liberalism.

Initially an outcry against the Turkish government's plan to demolish a park in Istanbul, the Gezi Park Protests encompassed grievances over Turkey’s majority Adalet ve Kalkınma Partisi (AKP), also known as the Islamist Justice and Development Party. Recep Tayyip Erdogan, the president of Turkey and chairman of the AKP (2014-present), claims that the Gezi Park Protests were an elitist, foreign, secular opposition to the Islamist[footnoteRef:27] values the AKP championed in Turkey. However, scholars and journalists argue that Erdogan’s secularist vs. religious rhetoric intentionally undermines the novelty of Gezi Park (Damar, 2014). The protests brought unlikely coalitions among Turkey’s environmentalists, socialists, Alevis[footnoteRef:28], Kemalists[footnoteRef:29], Kurds[footnoteRef:30], feminists, Anti-capitalist Muslims, and the LGBTQ community. These historically significant alliances in Gezi Park– and Erdogan’s attempts to dismiss them– are the focus of this chapter.  [27:  Distinguished from the words Islam or Muslim, Islamism is a religio-political movement “seeking to revive Islam to its past assertiveness and glory, purifying it of foreign elements, and reasserting its role into social and political as well as personal life” (Berman, 2003). Islamism is a broader term including Salafism and Wahhabism. Salafism originated in Saudi Arabia, but it has arguably impacted Islamist movements in other governments as well.]  [28:  Alevis are a highly persecuted minority Sufi-Shia group in Turkey.]  [29:  Kemalists constitute the second largest party in Turkey. They have a neoliberal, secularist agenda, supporting Ataturrk’s modernization reforms. Substantial controversy and suspicion has evolved over the involvement of Kemalists They symbolize neoliberal values just as much as the AKP does, and they are perceived as hypocritical for capitalizing on the protests when they also voted for the demolition of Gezi Park in parliament.]  [30:  The Kurds are a persecuted ethnic group living in Iran, Syria, and Turkey.] 

	The Gezi Park Protests have environmental, queer, and Muslim dimensions relevant to this thesis. The protests initiated from anxieties over the demolition of nature (especially the trees) for the government’s neoliberal aspirations, including plans to build a shopping mall or a large mosque. The responding resistance forged an improbable alliance between the Gezi Park LGBTQ community and Anti-Capitalist Muslims. Put together, these protests illustrate a potential for queer and Muslim coalition over environmental issues. 
	In this chapter, I argue that the AKP’s plans to build over Gezi Park and their responses to subsequent protests exemplify a Dual-Orientalization that subjugate both queer Muslimness and nonhuman creation. I then discuss the responding coalition-building between Turkey's LGBTQ community and anti-capitalist Muslims, which disrupts (albeit imperfectly) neoliberal space and Orientalist time to pose a Queer Muslim Environmental Futurism (QMEF). In furthering a QMEF, I finally argue that the moments of queer Muslim intersectionality in Gezi Park address the limitations of the Anti-Capitalist and LGBTQ+ alliance. 
I focus on relevant news articles, political speeches, images, and banners as primary sources of the protests. It operationalizes the theoretical foundations of dual-Orientalization, illustrating its role in modern politics. In the thesis Introduction, I defined dual-Orientalization as (1) the subjugation of queer Muslims from both Western-LGBTQ+ and Muslim communities and (2) the romanticization of precolonial times by contemporary Muslim governments, claiming to reverse the harms of colonization while upholding neoliberal social and economic practices. When describing the AKP, I will focus on how they perpetuate the second part of this definition. I argue that part of the AKP’s dual-Orientalization entails an upholding of neoliberal policies, which maintains a Western style of government contradictory to their Pro-Islamist messaging. It may be argued that, due to the globalization of neoliberalism (Kotz, 2002), any modern government must maintain some neoliberal policies to survive in a global market. However, my critique mainly lies with the contradictory messaging between the AKP’s Western-colonial policies, encapsulated both by their perpetuation of neoliberalism and persecution of queer Muslims[footnoteRef:31], and their pro-Islamist messaging. Because neoliberalism has historically harmed the environment (McCarthy & Prudham, 2004), the AKP’s perpetuation of neoliberalism also imposes a type of dual-Orientalization on the environment as well. The Turkish government idealizes an Islamic society that would theoretically care for nature, all while furthering neoliberal policies that in reality harm nonhuman creation. Thus, when discussing the AKP’s complacency neoliberalism, I consider it a part of Dual-Orientalization that in turn harms the environment. As a result, resistance to the AKP’s neoliberalism aligns with care for nonhuman creation. I argue that the alliance between the LGBTQ+ community and Anti-Capitalism Muslims benefits both queer Muslimness and nonhuman creation. Breaking Orientalist binaries and supported by linear progressive time, these alliances formulate beginnings of a QMEF.  [31:  Recall that the Introduction demonstrates how a persecution of queer Muslims by contemporary Muslim governments is actually a colonial relic, as the criminalization of homosexuality in Muslim countries began with EuroAmerican colonization.] 

The next section demonstrates how the AKP’s plans to build over Gezi Park and their responses to subsequent protests exemplify a neoliberalism and Dual-Orientalization that subjugate both queer Muslimness and nonhuman creation. In following sections, I then discuss the responding moments of LGBTQ-Muslim coalition and queer Muslim intersectionality in the Gezi Park Protests. 


[bookmark: _Toc132905661]The AKP and Dual-Orientalization

	An understanding of the AKP requires contextualizing the previous political landscape in Turkey. Before the rise of the AKP, Turkey underwent around 75 years of reform, transitioning from part of the Ottoman Empire to an independent nation-state. These reforms began with Ataturk secularization, a movement to modernize and Westernize Turkey in order to assimilate to EuroAmerican hegemonic power. Initiated by Ataturk, Turkey’s president from 1920-1921, the movement erased and destroyed Turkey’s religious, literary, historical, and cultural ties to the Islamic tradition (Rahman et al., 2015). The push to secularization resulted in the establishment of factories, industries, and banks, many of which enabled Turkey to compete in a global neoliberal market (Rahman et al., 2015). Ataturk also attempted to imitate Western prohibitions of non-heterosexual relationships at the time and furthered the stigmatization of LGBTQ+ people, but did not enforce legal rulings (Hawkins, 2018). However, as Turkey’s Republican People’s Party (CHP), the party started by Ataturk, continued their consolidation of power in the 1960s, they established policies that targeted queer communities (Çetin, 2015). 
	The rise of the Islamist Justice and Development Party (AKP) marks a turn to revivalist Islamic Piety lost after Ataturk secularization. The AKP’s platform primarily recalls a nostalgic and romanticized Ottoman period, where Turkish Muslims had power before they were harmed by colonization, and claims that a return to Ottoman power requires a return to Islamist values. One would think that AKP’s intended reversal of Ataturk policies would extend to a dismantling of industrial policies, freedoms for LGBTQ+ persons, or even a recall to precolonial Turkish economies or queer expressions. At first, it appeared so. In 2002, the AKP passed reforms to increase healthcare and housing accessibility, increase school funding, improve inequities in infrastructure, and distribute food subsidies (Taşpınar, 2012), and the AKP chairman Recep Tayyip Erdogan said in 2002 that “homosexuals must be legally protected within the framework of their rights and freedoms” (Kaos GL, 2012). 
However, the AKP’s platform would eventually come to embrace the same homophobic and neoliberal policies emblematic of the Ataturk Era. While the AKP instituted some social reforms, they also deepened a commitment to neoliberalism via privatization and bank reinforcement (Özdemir, 2020). Yonca Özdemir (2020) writes that while the impoverishment and instability of Turkey’s 2001 economic crisis were a result of Ataturk neoliberalism, the AKP perpetuated neoliberal policies while placating lower classes through populist social reforms. But their efforts to assuage the wider society would run short: the lack of liability assumed by the AKP around the death of 301 miners in a Western Turkey coal pit on May 13, 2014 has led some to accuse the AKP as “crony capitalists” (Gurhanli, 2014). The AKP also did not deliver on LGBT rights, as they rejected a minority party proposal to recognize “sexual orientation” and “gender identity” in the Equality Article of the Constitution (Kaos GL, 2012). Erdogan doubled down on the party’s homophobia, stating that LGBTQ+ rights were “against the values of our nation” (Fishwick, 2017) and banning the Istanbul Pride Parade since 2017 (Ankara, 2017).
What does it mean for the AKP to oppose against Ataturk secularization yet further the same forms of neoliberalism and homophobia? I argue that this contradiction of AKP messaging and actions perpetuates Dual-Orientalization. On the one hand, the AKP’s move toward Islamism is itself a reactionary manifestation of Orientalism, as it pressures Turkish society to form values based on an antithesis of Westernization, rather than organizing society based on the people’s own values. Instead of envisioning healing from colonization, the AKP platform falls right into the Orientalist West-Muslim binary it claims to challenge. On the other hand, the AKP government still endorses Ataturk-era neoliberalism and homophobia when it enforces the wealth and power of the party’s elites.
The AKP exemplifies dual-Orientalization through their actions leading to the Gezi Park Protests. In 2012, Erdogan announced plans to build a “giant mosque” over Gezi Park, one “that will be visible from all across Istanbul” (Robinson & Toksabay, 2012). Multiple news sources during the time corroborate that this plan intends to acclaim Turkey’s Ottoman past, referencing a line in one of Erdogan’s speeches: “We must go everywhere our ancestors have been... Those who toy with these values should be taught a lesson within the bounds of the law" (Robinson & Toksabay, 2012).  In this speech, Erdogan not only heralds the Ottoman imperial era, but also he positions himself and the AKP as the agents of a return to Ottoman values. Erdogan additionally considers “anyone who toys with these values” as those against his mission to de-Westernize– and instead Islamicize– Turkey. Through his rhetoric, Erdogan hints to an undercurrent of colonial harm imposed on Turkey’s Islamic heritage, especially through Ataturk secularization (Robinson & Toksabay, 2012). 
But instead of wholistically reckoning with colonial harm across Muslim histories, or parsing out the triumphs from the mistakes of our Muslim past, Erdogan and the AKP romanticize the Ottoman empire on absolute terms. This romanticization is not meant to improve Muslim quality of life in Turkey; rather, it nationalizes a Muslim identity based on reactionary anti-colonialism. This nationalistic, reactionary anti-colonialism does not foster healing from colonization– it instead imposes an uncritical antithesis against Westernization, where the AKP maintains power as chief defenders. Ironically, the AKP's reactionary anti-colonialism fits right into the West-Muslim Oriental binary created by processes of colonization. Because it is formulated based around an identity that only serves to oppose the West, the AKP’s form of nationalism only upholds, not dismantles, the West-Muslim Oriental binary. Thus, the AKP’s Islamist nationalism demonstrates a dual-Orientalization that claims to oppose yet furthers colonization.
And yet, the nationalistic romanticization of pre-Westernized Turkey is only on symbolic– not economic– terms. While the “giant mosque” supposedly serves as a symbol of anti-Westernization, it is funded by Western-style neoliberal hegemony. A news article at the time estimates that the cost of “over 100 million lira, or 43 million euros” would be paid for by “donors…businessmen out to curry favour with the government” (Robinson & Toksabay, 2012). This demonstrates how the anti-Westernization of the AKP stops when it fails to serve the financial and hegemonic interests of the elite party members. Here, we see how dual-Orientalization presents as an ideological battle, but it is really a hegemonic battle. Those perpetuating dual-Orientalization, Western and Islamist elites, prop ideology in ways that best fit their interests. As mentioned previously, neoliberalism in Turkey is understandably a symptom of near-total dominance of market capitalism globally. While Turkey may need to take steps to survive in a global market, it would arguably less damaging if the government were honest about their reality. Instead, the AKP’s hypocritical messaging harms Turkey’s most vulnerable members, including queer Muslims and non-human creation.
Erdogan’s messaging fabricates an Islamist-Western dichotomy that upholds dual-Orientalization, while masking his financial complacency in Western neoliberalism. The AKP may characterize themselves as objectors to Westernization, but they align with the Ataturk secularization to reproduce neoliberalism. As discussed in the next section, the AKP’s dual-Orientalization and neoliberalism marginalizes queer Muslimness and nonhuman creation.

[bookmark: _Toc132905662]The AKP in Gezi Park: Controlling Queerness, Muslimness, and Nature

	As Dual-Orientalization permeates the AKP’s statements on the Gezi Park Protests, queer Muslims and nature are most subjugated. In this section, I argue that the secular vs. religious dichotomy reproduced by Erdogans’s response to Gezi park forces a barrier between queerness and Muslimness, in which queerness is characterized as a secular challenge to Islam. But the AKP’s secular vs. religious fallacy is especially revealed in relation to the environment. Even while Erdogan characterizes the AKP as the antithesis of secular protest riots, his treatment of the trees in Gezi Park reveals a neoliberal control of nature. 
	Secular vs. religious dichotomies pervade Erdogan’s statements during the Gezi Park Protests. Positioning himself as leading God’s message to restore Islamic Imperial power, Erdogan says in a speech “‘Nobody can intimidate us. We take no orders or instruction from anyone but God’” (BBC News, 2013). Erdogan then places the CHP (party from the legacy of Ataturk) as the opposition to the AKP’s religiously informed platform and claims that people of Turkey side with him: “‘We cannot just watch some çapulcu inciting our people. […] Yes, we will also build a mosque. I do not need permission for this; neither from the head of the Republican People’s Party (CHP) nor from a few çapulcu. I took permission from the fifty percent of the citizens who elected us as the governing party’” (Safi, 2013). Erdogan claims that the protests are a summation of conflicts between the religiosity of the AKP and the secularism of the CHP. Because the CHP historically emulates Westernization, Erdogan associates the secularism of the CHP with Westernization. Regardless of whether secularization is a Western phenomenon, these assertions do not illustrate the true nature of the Gezi Park protests. As discussed in the following section, Gezi Park constituted a grassroots movement bringing together historically divided factions of Turkish society. 
	Erdogan’s rhetoric becomes dangerous for queer Muslims when he positions LGBTQ rights as CHP Westernized opposition to the Islamic values of his “giant mosque” (Safi, 2013). At an AKP meeting in 2013, Erdogan warns families of the “looting” Gezi Park protesters: “I say to the mothers and fathers, please take your children in hand and bring them out” (BBC News, 2013). The president’s deliberate use of “mothers” and “fathers” appeals to the gender binary and heterosexual family; through this language, Erdogan casts himself as a Muslim protector of heterosexual families, against the secular, Westernized, and probably not heterosexual Gezi Park protestors. Thus, Erdogan links heterosexuality with Islam and non-heterosexuality, or queerness, with secular Westernization. Pitting queerness as antithetical to Muslim values dangerously denies the existence of queer Muslims. It further subjugates queer Muslims in the dual-Orientalist binary of Westernization vs. Islamism. 
	While Erdogan characterizes his party as an Islamic challenge to Westernization, his response to the environmentalist origins of the Gezi Park Protests reveals a neoliberal attempt to control nature. Erdogan asserts himself as an environmentalist, proclaiming that the AKP planted almost 2.5 billion trees in Turkey from 2003 to 2013 (Özkaynak, et al., 2015). Given this record, Erdogan incredulously expressed to the protestors, “Your issue is really planting trees?” (Maly, 2017). According to Erdogan, protests for environmentalism are pointless because “as long as people are interested in planting trees, there will be no problem. We assign them places. Here is a 500,000 square-meter plot. Come here and plant your tree!” (Özkaynak, et al., 2015). Erdogan’s attempts to reduce the protests to an insignificant fuss over trees not only ignores the other qualms protestors harbor against the AKP, but it also equates trees as a commodity that can be placed at the whims of the government. This administrative control over nature, at the behest of profit, is what scholars such as McCarthy and Prudham (2004) consider as neoliberal[footnoteRef:32] approaches to the environment, where nature is a “fictitious commodity.” The AKP might herald itself as a rebellion against Westernization and secularization, but the party adopts Western neoliberal policies to their benefit, and to the detriment of the environment. This is materially exemplified in the assertion that they can control where trees grow.  [32:  Scholarship on neoliberalism and the environment clarify that in idealized neoliberalism, commodities like nature are “detached from complex social constraints and placed under the auspices of the self-regulating market” (McCarth & Prudham, 2004, p. 277). However, “actually existing neoliberalism” entails government restructure to uphold free market competition (McCarth & Prudham, 2004).] 

Through his response to Gezi Park, Erdogan dismisses the lives of trees and the ecosystems they form with other creation. He claims that the AKP resists secularization, but his government benefits from the same neoliberal structures that marginalize queer people, nonhuman creation, and people on the outskirts of AKP’s Turkey. By defending the trees, the protesters assert that justice inextricably links their lives with the lives of trees.
Given that the AKP’s dual-Orientalist and neoliberal responses to the Gezi Park Protests subjugate queer Muslimness and nonhuman creation in tandem, one can deduce a political connection between the interests of Nature[footnoteRef:33] and the interests of Queer Muslims. In the next section I explore the potential of coalition between queer and Muslim protestors, as it relates to Gezi Park’s environmentally originated challenge to the AKP’s dual-Orientalization and neoliberalism. [33:  Refers to Nature as a poiltical subject, so the word “Nature” is capitalized (Mert, 2016)] 

[bookmark: _Toc132905663]Anti-Capitalist Muslim and LGBTQ+ Coalition: Challenging AKP Space and Time

Despite Ataturk’s claim that the Gezi Park protests were the result of secular, foreign interference, the actual make-up of the protestors proved more nuanced than a religious vs. secular binary. Gezi Park brought together groups such as environmentalists, socialists, feminists, the LGBTQ+ community, and Anti-Capitalist Muslims. Given that the AKP’s dual-Orientalization imposes a dichotomy between queerness and Islam, the alliance forged between the Gezi LGBTQ+ community and the Anti-Capitalist Muslims is particularly interesting. In addition to how imagery from the protests positively juxtaposes LGBTQ+ and Anti-capitalist Muslim signage, numerous tweets during the protests highlight the alliance between Turkey’s LGBT community and the anti-capitalist Muslims.
In this section, I examine the relationship between LGBTQ+ people and Anti-Capitalist Muslims in Turkey, demonstrating how that relationship, albeit imperfect, can destabilize AKP hegemony. Challenging the AKP’s neoliberal treatment of the environment and their dual-Orientalist secular/queer vs. religious/Muslim dichotomy, the Anti-Capitalist Muslim and LGBTQ+ coalition makes futurist claims to space and time. 
Both the LGBTQ+ community and the Anti-Capitalist Muslims entered into the Gezi Park protests based on qualms against the AKP’s neoliberal treatment of the environment. To the LGBTQ+ community, Gezi Park served as a significant place for queer cruising[footnoteRef:34] and companionship (Erol, 2017). Before the AKP announced plans to demolish Gezi Park, government police already arrested and inflicted violence on those who were caught gay cruising at the park. Since cruising brings the intimacy of human sex in proximity with nonhuman elements (Erol, 2017), it symbolizes a rejection of the ideology that queerness is “unnatural,” which is commonly pushed by Islamist messaging (Kugle, 2003). Cruising also enables the LGBTQ+ community recreates a more harmonious relationship with nature. This contrasts with the AKP’s neoliberal allocation of nature as a resource, which can be moved for human financial benefit. At the same time, the Anti-Capitalist Muslims also gathered around Gezi Park to protest against the neoliberal and capitalist policies of the AKP. The group entered the protests with a banner reading “Mulk[footnoteRef:35] is of Allah, capital get out!” (Tomac, 2020). The banner depicts a core Anti-Capitalist Muslim assertion that being Muslim necessitates an understanding that “all property in the earth and in the heavens belongs to Allah” (Antikapitalist Müslümanlar Manifestosu, 2012). Thus, the Anti-Capitalists find the neoliberal policies of the AKP, which has adversely impacted God’s Earth, is antithetical to the social justice[footnoteRef:36] message of Islam. In their protests, the Anti-Capitalist Muslims started “Earth Iftars”, which promotes a breaking fast during Ramadan based on environmentally concious principles. These Earth Iftars greatly contrasted the elite, waste-consuimg iftars the AKP held during Ramadan (Tomac, 2020). Both the LGBTQ+ community and Anti-capitalist Muslims sought to destabilize the neoliberal hegemony of the AKP, based on a shared goal to forge new relationships with the environment. [34:  Cruising is public sex. Queer communities at Gezi Park to part in cruising because they often were not safe to have sex at homes with family members. ]  [35:  Mulk is a word in the Qur’an meaning sovereignty, commodity, or property. In the Qur’an a surah (chapter) called Mulk stresses that no individual can impose their will on another.]  [36:  Note that this Muslim social justice message is historical: the Muhammadi Revolution introduced religious, spiritual, and social change to Pre-Islamic Arabia (Safi, 2003).] 

By refuting the AKP’s neoliberal control of nonhuman creation in Gezi Park, the LGBTQ+ community and Anti-Capitalist Muslims make futurist claims to public space. Through public cruising at Gezi Park, LGBTQ+ people rewrite how communal spaces can be used. When queer bodies in Turkey are subject to policing and violence, these LGBTQ+ protestors find safe spaces for themselves within nonhuman creation. In making that space, Turkey’s LGBTQ+ community imagines a new futurism, where they embrace the fullness of their queerness. Predicated on a prioritization of queer well-being, these futurisms can imagine new relationaties with nonhuman creation. Instead of the neoliberalist demarcation of nature as a commodity, queer cruising expresses a vulnerability with nature that is not extractive. Anti-Capitalist Muslims also stake a new futurism on environmental and Islamic terms. These Muslims re-envision a space and relationality with nature on the tenant that all creation belongs to Allah (SWT). Anti-Capitalist Muslims also carve out a futuristic approach to religion, one that adheres to the social justice message of the Muhammadi revolution even in the modern context of colonialism, capitalism, and the nation–state. Put together, LGBTQ+ and Anti-Capitalist Muslim Gezi Protests reimagine relationalities with nonhuman creation, queerness, and Muslimness, all contributing to various futurisms.
Given their shared attitudes against the AKP’s neoliberal policies toward the environment, the LGBTQ+ community and Anti-Capitalist Muslims have forged an unprecedented alliance during the Gezi Park protests. Contradictory to prevailing attitudes Muslim scholars harbor around homosexuality, Anti-Capitalist Muslims explicitly expressed support for the LGBTQ+ population in Turkey. At the very least, the Anti-Capitalist Muslim twitter account condemned gay honor kilings in Turkey, many of which occurred around the Gezi Park protests. On a more explicit level, the Anti-Capitalist Muslims pledged to attend Istanbul Pride Week to support their queer counterparts (vocativ, 2013). Indeed, 2013 saw the largest turn out for Istanbul pride in Turkish history. Anti-Capitalist Muslims also made efforts to engage with LGBT platforms: Hebun LGBT, a prominent LGBTQ organization in Turkey, tweeted an interview they conducted with Ihsan Eliacik (see Figure 3), but the interview has since been unavailable. Nevertheless, this level of public engagement between Muslims and queer groups in Turkey remains unprecedented, demonstrating the transformative nature of the Gezi Park protests.
The LGBTQ+ Gezi Park community also helped Muslim protestors. In a 2013 interview with BBC, Eliciak says that “When we [Anti-Capitalist Muslims] did our Friday prayers in Gezi Park under the rain, the gays were holding umbrellas for us (Azizlerli, 2013). LGBT support for the Anti-Capitalist Muslims renders particularly meaningful given the association of LGBT activism with Westernization, modernization, and secularization, as propped up by both Turkish and EuroAmerican hegemony. The camaraderie LGBTQ groups display towards the Anti-Capitalist Muslims refute the neo-Orientalist idea that queerness only thrives in EuroAmerican contexts. Instead, solidarity between LGBTQ and Muslim groups during the Gezi Park Protests open possibilities for diverse, non-Eurocentric expressions of queerness. 
	The dichotomy between LGBT/secularism and Islamism further dissipates through the respect protestors had for the Mirac Kandili, a Muslim celebration of the Prophet Muhammad’s ascension to speak with Allah. An online chronicle of the protests writes that, during the holiday, “many of the folks there passed out special simit ‘kandil simit’” (sesame bagels) made for this occasion (Safi, 2013). Even though many of the “secular” protestors advocated for a right to drink alcohol, posters circulating during Mirac Kandili asked protestors to avoid alcohol consumption out of respect for the occasion. The alliance depicted through these actions disprove common rhetoric dichotomizing secularism and Islamism. Instead, protestors with varying religious beliefs and sexualities reject Orientalist imposition over their history.
By rejecting the secular (queer) vs. religious (Muslim) dichotomy imposed by Erdogan, the alliance between the LGBTQ+ community and Anti-Capitalist Muslims also distorts an Orientalist linear time that deepens the binary between queer and Muslim, precolonial and colonial, humans and nature. In this linear time, Muslims are rendered as regressive and incompatible with the LGBTQ+ rights of the West, who are “ahead of time” due to their modern, human rights framework. Linear time also constructs a binary between precolonial and colonial Muslim societies, in which Muslims can only heal from colonization by “turning the clock back” to the precolonial era. Finally, linear progressive time means that humans will always move towards a modernization that further and further enforces control over nature. 
But because the queer and Muslim alliance found in Gezi Park denounces the idea that Muslimness cannot be compatible with queerness, it dismantles the queer-Muslim Orientalist separation (which the AKP benefits from via dual-Orientalization) that only widens over linear progressive time. Additionally, this coalition imagines a healing from colonization in today’s context, creating a futurism that does not need to reverse time to the precolonial age. Marking a new futurity that dismantles linear progressive time, this alliance can also deconstruct the human/nature binary predicated on a progression and modernity. Thus, the Anti-Capitalist Muslim and LGBTQ+ coalition poses a futurism based on new space and time, one that rejects neoliberal spatial control of the environment, as well as Orientalist binaries of queer/Muslim, precolonial/colonial, and human/nature that are based on linear progressive time. 
Yet, despite its potential, this coalition remains imperfect. In his 2013 BBC interview, Eliciak defends LGBT people from a political standpoint, but stops at the opportunity to religiously defend the LGBTQ+ community (Azizlerli, 2013). After proclaiming that the true spirit of Islam is social justice, “being on the side of the poor, the oppressed”, Eliciak is asked whether social justice extends to the gay community. In response, Eliciak says “it is not up to me to judge people on their personal choices” (Azizlerli, 2013). While Eliciak’s response is more humane than mainstream Islamic jusrisprudence on homosexuality, his avoidance of LGBTQ+ rights in Islam denies a religious validity to queer Muslims. As a queer Muslim myself, I have heard fellow Muslims say that while they personally do not believe homosexuality is allowed in Islam, they believe in my humanity and will not assert their opinion on my Muslimness. Over time, I have found these sentiments as politically correct but hollow, and I wonder how people who harbor these opinions would treat their queer child or family member.[footnoteRef:37] A true queer Muslim futurism would assert that someone is not Muslim despite their queerness, but because of their queerness. As demonstrated in the previous chapters, a queer Muslim futurism opens intimate, fruitful channels to religion, ones that honor the legacy of exploratory Islamic heritage in a temporally multiplistic manner. Stopping at the viewpoint that Muslims only need to tolerate LGBT people not only furthers the systemic marginalization of queerness in Islamic institutions but also dismisses the potential of queer intimacy with Islam. [37:  My own parents believed that we should uphold the political rights of LGBTQ Muslims, but when it came to my own queerness, they were much less tolerant.] 

The secular presence in the Gezi Park protests also blocks a reclamation of Muslims as well. As a witness of the Gezi Park protests, Omid Safi (2013) writes about how hijabis[footnoteRef:38] experienced harm from other protestors: [38:  Hijabis are people who wear the hijab.] 

Interestingly enough, there were almost no Hijabi women in the crowd of a few thousand. This was somewhat startling, and even disturbing, to my eyes, simply because of the changing patterns of head-covering worn by many Istanbul women.   Of course the Taksim and Beyoğlu areas are far from the neighborhoods like Fatih were the majority of women do wear hijab, but to see a crowd with almost no hijabi women was a bit odd.   Later on I checked with some of my friends who are Muslim activists, committed women active on human rights issues who do wear hijab, and they confirmed my suspicions. The crowd at Gezi Park has been a hostile place for many Hijabi women. My friends did report that some of them had been harassed and assaulted by the demonstrators. Sadly, at least some demonstrators did not seem to grasp that the freedoms they were demonstrating for had to also be extended to their hijab-wearing neighbors as well

Presumably, the demonstrators who assaulted hijabis believed that their qualms with the AKP’s Islamist policies were incompatible with any Muslim expression. But rather than liberating all under AKP authoritarianism, these beliefs only perpetuate the dichotomy between the West and the Muslim (“Other”). This example of secular opposition to Muslim expression falls in line with a history of White Feminism that dismisses the perspectives and experiences of Muslim feminine people. As a part of Orientalism, White Feminism associates a progression of gender rights only with EuroAmerican contexts (Bahramitash, 2010). The repression of Muslim hijabis during the Gezi Park protests serves as an extension of White Feminism that props up the Orientalist binary.
	Given the strides and imperfections of LGBTQ+ and Muslim alliance in the Gezi Park protests, where can we take the potential for a queer Muslim environmental futurism presented by this unprecendented political landscape? I argue in the next section that, beyond an alliance, queer Muslim simultaneity and intersectionality, found in a few stolen moments during the protests, are needed to fully realize Gezi Park’s QMEF.
[bookmark: _Toc132905664]Queer Muslim Intersectionality in Gezi Park

	While there was primarily a political alliance between Anti-Capitalist Muslim and LGBTQ communities, a space was created to invite some intersectional queer Muslim expression during the Gezi Park protestes. Between the alliance, we see intersectional queer Muslim expression as a kind of barzakhi liminality, connecting the boundaries of queer and Muslim groups. Although queer Muslim intersectionality typically entails the identification of queerness and Muslimness, it can also encompass any simultaneous expression of queer Muslimness. For instance, an Anti-Capitalist Muslim described a queer Muslim simultaneity among the protestors:
The spirit of the Gezi cannot be explained with a collective will to overthrow the Government and by replacing it with another government. It is about border transgression. Muslims exceeded their limits and took part in secular spaces. Secularists did the same and appeared in Muslim spaces. And people enjoyed this transgression a  lot! They got to know one other. Secularists realised that their imagination of Muslim as s/he who slaughters people in the name of God is untrue. Muslims realised that their imagination of the secular as an apolitical partying guy is wrong. The spirit of the Gezi is nothing but the collective enjoyment people had in knowing one other. Those who were marked as terrorists before turned into brothers. In Gezi Park, we were all Muslim, atheist, LGBT, socialist, communist, nationalist, and Kemalist at the same time. And we got on very well [...]. [Mustafa, male, 35]” (Damar, 2014, p. 123, emphasis added). 

While some have described Gezi Park as temporary cooperation to overthrow an authoritarian AKP, the interviewee Mustafa believes that the protests had implications beyond collective will. Instead, Mustafa describes a breaking down of barriers, where various Muslim and secular groups realized the misconceptions they held about one another. The erosion of barriers led to a sense of Tawhid (Oneness) among the protestors, where we are “all Muslim, atheist, LGBT, socialist, communist, nationalist, and Kemalist at the same time” (Damar, 2014). This statement moves beyond the conditional tolerance Eliciak and other Muslims have historically expressed towards LGBTQ+ people. Rather, a new political possibility emerges, one that brings supposed opposites together. In this new political possibility, we can explore a queer Muslim futurism where the barzakhi paradox of queerness and Muslimness are simultaneously embraced.
The Earth Iftars produced the best example of a QMEF. The Tweet featured below includes a picture of protestors breaking their fast on a rainbow LGBT flag. The accompanying caption reports “LGBT Muslims also observing the ‘Earth Iftar’ in answer to call from Anti-Capitalist Muslims” (Gürkan Özturan, 2013). In contemporary Turkish politics, involvement in LGBTQ+ groups typically signifies a secular rejection of Islam. LGBTQ+ activism is therefore cast as a secular opposition to Islam, making it difficult for a queer Muslim to embody both their sexuality and their faith. Thus, the ability for Gezi protestors to publicly exist as both queer and Muslim remains significant given the broader political landscape. Instead of falling into the secular vs. Islamist dichotomy imposed by the AKP and the CHP, this queer Muslim presence resists the timeline of Orientalism. Instead, these queer Muslims carve their own futurism, embracing the fullness of their being. The fact that this expression of queer Muslim futurism answers a call to the Anti-Capitalist Muslims demonstrates how Muslim and queer solidarity can make space for intersectionality.
	In this section, I argue that the queer Muslim intersectionality (or simultaneity) found in Gezi Park best presents an opportunity for an environmental futurism. During the LGBTQ Earth Iftar, we see the emerging of a queer Muslim environmental futurism that thwarts neoliberal space and Orientalist linear time. The Earth Iftar critiques the AKP’s neoliberal treatment of nature by avoiding the elitist and excessive nature of AKP sponsored Ramadan iftars. In doing so, the iftar marks a futuristic use of space that undermines the AKP’s environmental politices. Additionally, the simultaneous presence of LGBTQ+ and Muslim factors in the event refute the Orientalist dichotomies (which the AKP benefits from via dual-Orientalization) of queer/Muslim, religious/secular, precolonial/colonial. By dismantling these dichotomies, the Earth Iftar imagines a futurism that disrupts linear time and by extension destabilizes the Orientalist human/nature binary. In this singular example, we see a queer Muslim environmental futurism marked by new stakes in space and time.
	As intersectional voices rise to the surface during the Gezi Park protests, we see their significance in exposing Islamist hegemony. Turkey’s AKP is one of many modern Muslim governments that pose symbolic and ideological Islamism while oppressing their own people. The phenomenon emerges time and time again in modern Muslim politics: the Saudi Arabian government causes one of the worst humanitarian disasters in Yemen and Islamist terrorist groups predominantly murder people of the same Ummah. Muslim communities remain wrought with the pains of colonization, yet the Muslims meant to represent them take advantage of this pain, consolidating their power through dual-Orientalization. Intersectional experiences in the Ummah best reveal inequities and imagine alternatives to current Muslim hegemony. 
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In this chapter, I discussed how the queer Muslim environmental futurism of the Gezi Park protests can thwart the neoliberal space and Orientalist linear time that the AKP benefits from. In creating a queer Muslim environmental futurism, I demonstrated how intersectionality, found in the voices of queer Muslims during Gezi Park best makes up for the limitations of LGBTQ+ and Muslim political alliances. This chapter operationalizes the theoretical foundations of dual-Orientalization, linear progressive time, and QMEF established in the first chapter, illustrating their applicability in politics. 
Through this analysis, we see how the oppression of queer Muslims, nature, and other intersectionality marginalized groups are all due to the same mechanisms of Orientalism. The dual-Orientalization perpetuated by Islamist hegemony only deepens the wounds of colonization. By bridging binaries imposed by Orientalism, intersectional queer Muslim perspectives can create a futurism that reimagines our relationship with Islam, especially in terms of how we express our gender and sexuality and how we treat fellow nonhuman creation.
This chapter spoke to the political realities of fulfilling a QMEF. Theorizing from academic and aesthetic mediums in previous chapters, I gave detail on what a QMEF could look like, particularly focusing on barzakh and taqwa. But in the Gezi Park Protests, movements of QMEF are just breaking out of Orientalist linear time. Beyond these brief blips, I could not find adequate detail on what a Gezi Park QMEF could really mean. This indicates that the feelings, experiences, and expressions of Queer Muslims hvae yet to be substantially represented in contemporary politics. Given greater representation, we can form stronger queer Muslim community to imagine a QMEF from our political contexts.
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In this thesis, I drew from intersectional queer Muslim perspectives to question Orientalist constructions of nature at the root of mainstream environmentalism. Because mainstream environmental discourses in turn harm Muslim relationships around sexuality and the environment, I take a particularly queer and Muslim approach to help bring decolonial healing for queer Muslims and nonhuman creation. I primarily argue for a queer Muslim environmental futurism that can deconstruct Orientalist dichotomies imposed on both queer Muslims and nonhuman creation. Given this futurism, we can process colonial harm imposed on Muslim societies while holding Muslim patriarchy accountable and imagine new intimacies among queerness, Muslimness, and environmentalism.
For the first chapter, I theorized a Queer Muslim Environmental Futurism (QMEF) that can dismantle Orientalist queer/Muslim and human/nature binaries in tandem. From this futurism, I could put queer and Muslim environmental literature in dialogue, showing how taqwa (introspection) and barzakh (liminality and paradox) can imagine new relationalities between queerness, Muslimness, and nonhuman creation. In the second chapter, I demonstrate how there are gardens at the margins, a mixed-media visual arts exhibition by Saba Taj, can inform QMEF. I focus nonlinear time, taqwa, and barzakh to analyze motifs of portals, cyclical light, and mirage, which symbolize an emerging queer Muslim environmental futurism. Based on this futurism, I could demonstrate how the paintings depict a decentering of the human and a co-construction among creation. In the third chapter, I show the relevance of dual-Orientalization and QMEF in politics, focusing on The Gezi Park Protests in Turkey. I argue that Turkey’s AKP perpetuate dual-Orientalization at the expense of LGBTQ+ people and nonhuman creation in Turkey. I finally examine intersectionality within the alliance between Turkey’s LGBTQ+ community and Anti-Capitalist Muslims, looking for potential moments of queer Muslim futurities around environmental issues.
 Critics may claim that a queer Muslim environmental futurism is too abstract or ideological in light of the material realities of climate change. While my belief that no one framework can fully address the ecological crisis does somewhat align with this criticism, I do believe in the power of spiritual, religious, sensual, and/or sexual reorientation to facilitate decolonial healing.  Decolonial healing is not a reversal of colonization or a romanticization of precolonial times. Instead, it is an honest and introspective processing of our history and a subsequent reorientation of our values and priorities. In this thesis, I explore decolonial healing as a loving and emotional process, one that feels beautiful in some aspects, but necessarily ugly in others. I believe that this form of decolonial healing greatly benefits marginalized human and nonhuman creation simultaneously. 
To those who believe there is an Islamic basis for oppressing queer people, this thesis may render nonsensical. I am no stranger to invalidation of my queerness in Muslim spaces. As a queer Muslim, I feel insurmountable pressure to prove myself, especially from a theological perspective.  I spend significant time processing my understanding and thoughts on homosexuality in Islam in my other writings, which I intend to publish in the future.  However, in this project, I feel no need to explain the validity of myself or other queer Muslims. Many of us face enormous scrutiny regarding permissibility, but I wanted to explore other aspects of queer Muslimness. Most literature on queer Muslims pertains to either our victimhood in systems of oppression or whether we are permissible within Islam. As a result, we are treated as objects, perceived by others within an Orientalist binary but grossly underrepresented as voices. For this thesis, I intend to take the focus off of queer Muslims as objects and instead center their perspectives on an important topic, such as environmentalism. We are also denied the space to express our queerness in harmony with our culture and religion because the Westernized LGBTQ movement is the dominant model of queerness. Although Western LGBT movements undoubtedly impact identity and expression for U.S.-based queer Muslims, such as myself, I want to open new ways to understand my queerness through a richer connection to my religion and culture. 
Before writing this thesis, I experienced significant emotional and financial abuse from my biological family due to my queerness. My siblings outed me to my parents in 2021. A month later, I financially separated from my parents. In the fallout of these events, I continue to process severe hurt and anger. Coming into this project, I wanted to prove myself– to my parents and to all the people who doubt my religion and sexuality. But, I would eventually realize that fuel from anger is unsustainable. This year, as I continued queer Muslim advocacy through my thesis and inolvement in Jummah 4 All, my friends and I faced heightened homophobia from the Duke Muslim Students Association and the Duke Center for Muslim Life. Muslims who I thought supported me told me how they really feel. As my support networks came crashing down, my anger boiled into resentment. My mental health turned for the worse, to the point where I almost could not finish this thesis. Thankfully, with the help of therapy and Jummah 4 All, I was able to cleanse myself from negative energy and reaffirm my goals. I realized that my work is not meant to prove anything to wider Muslim or queer communities. They do not deserve me, and I have nothing to prove. My efforts are only devoted to the queer Muslim community. To my queer Muslim siblings, I hope that this brings you healing in the same way that it helped me. 
A QMEF can help us heal from the separations imposed by Orientalism. Transgressing the barriers of two institutions, queer Muslims feel a sense of barzakh that fosters taqwa of the self and communities. While contemporary anti-colonial Muslim politics operates within the same systems of harm that perpetuate Orientalist dichotomies, queer Muslim perspectives infrige queer/Muslim and West/East structural binaries. To bridge these separations, queer Muslims embrace a tension between what may seem contradictory, in many cases realizing how many of these separations are set up societally imposed– not inherent. I focus on how queer Muslims transgressions can also challenge Orientalist human-nature binaries, but future research can consider other dichotomies that queer Muslim perspectives can dismantle. 
Future research directions include interviewing queer Muslims on their relationships with the environment and historicizing constructions of nature in Islamic theology. For my third chapter, I originally intended to conduct interviews with queer Muslims in the United States, but I ultimately decided to focus on a specific political example in Turkey’s Gezi Park Protests. Nevertheless, I have written some transcripts of interviews with prominent queer Muslim figures in the United States, which I hope to take in a future research direction. Additionally, I am interested in how Islamic scholarship on natural/unnatural characteristics of homosexuality have changed overtime. If EuroAmerican colonizers instigated the association of natural and unnatural with homosexuality in Islamic theology, how did scholars explain the dominant opinion on the impermissibility of homosexuality in other political contexts? Given Scott Kugle’s (2003) and Aisya Zaharin’s (2022) work on constructivist and essentialist view of homosexuality in Islam, I am interested in the implications of this historical work for contemporary discussions of LGBTQ+ rights in Western and Muslim contexts. Other future research could look into the role of ibadah (embodiment) in a QMEF. Scott Kugle’s (2007) book on Sufis and saint’s bodies and Hoel and Shaikh’s (2013) work on sex as ibadah offer important insight on how the body is central to feminist Muslim worship. Given that queer Muslim taqwa and barzakh are located in the body, understanding ibadah in queer Muslims could enhance our consciousness of QMEF.
My theorization on QMEF is only one outline of infinite possibilities. I look forward to furthering dialogue with other queer Muslims, learning about their experiences and feelings with their faith, sexuality, and relationship to the environment. I intend to continue research and advocacy for queer Muslims in the future. I hope to contribute to my community through scholarship, but I ultimately write to my past self. I write to the person who desperately looked through Islamic literature, searching for an answer to their queerness and Muslimness. I write to the person who felt anger at their religion, but who also felt an overwhelming urge to defend criticisms against Muslims, to imagine an Islamic society never harmed by colonization. I write to reassure myself that it is possible to demand reparations and justice for my community while still holding it accountable. I write to remind myself that doubt and introspection of my religion are not just acceptable; they are healthy and necessary. Most of all, I write to empower a reclamation of my Muslim queerness, one that can bring me true healing.
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Figure 1: Outlining how the history of queer Muslim politics maintains an Orientalist binary between the Normative West and the "Otherized" Muslim.
Figure 2: Orientalist binaries maintained by linear time
Figure 3: Pathways to queer Muslim identity integration outlined by Musbah Shaheen (2023). From A Constructivist Grounded Theory of Queer Muslim Identity Integration in College
Figure 4: From left to right, "Miraj" and "Borders/Portals are So Gay." From the there are gardens at the margins exhibition, displayed online and at the Duke University Nasher Museum (Taj, 2021).
Figure 5: Close-up focus on peacock feathers and circle of light in "Honeyed Gardens" (Taj, 2021).
Figure 6: Close-up focus of mirage in "Miraj" (Taj, 2021).
Figure 7: "Borders/Portals are So Gay" (Taj, 2021).
Figure 8: Motif of gardens in (from left to right) "Honeyed Gardens," "Interstitial Lush," and "Springtime in Barzakh" (Taj, 2021).
Figure 9: Clothing as rivers in (from left to right, top to bottom) "Baby King," "The Meeting of the Two Seas," and "Springtime in Barzakh." (Taj, 2021).
Figure 10: Bees illustrated in (from left to right, top to down) "Borders/Portals are So Gay," "Liminal Beings," "Borders/Portals are So Gay," "Miraj," and "Honeyed Gardens" (Taj, 2021).
Figure 11: Close-up focus on the bees-like wings sprouting from the person's shoes, as well as the Islamic geometric pattern, resembling a bee-hive, on the person's leg. From "Borders/Portals are So Gay" (Taj, 2021).
Figure 12: Images at protests, Tweets that illustrate alliance between the LGBTQ+ community and Anti-Capitalist Muslims at Gezi Park. From left to right, top to bottom (Safi, 2013; champ contre champ, 2013; UTV et al., 2013).
Figure 13: Tweet from the Anti-Capitalist Muslims condemning “honor killings” of queer people in Turkey (Antkptlst Müslümanlr, 2013).
Figure 14: Hebun LGBT tweeting an interview they conducted with Anti-Capitalist figure Ihsan Eliciak in 2013 (Hebûn LGBT, 2013).
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Figure 2: Orientalist binaries maintained by linear progressive time
* Formation of Orientalist binaries, reinforcing and reinforced by colonization.
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Figure 3: Pathways to queer Muslim identity integration outlined by Musbah Shaheen (2023). From A
Constructivist Grounded Theory of Queer Muslim Identity Integration in College
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Figure 4: From left to right, "Miraj" and "Borders/Portals are So Gay." From the there are gardens at
the margins exhibition, displayed online and at the Duke University Nasher Museum (Taj, 2021).
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Figure 5: Close-up focus on peacock feathers and circle of light in "Honeyed Gardens" (Taj, 2021).
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Figure 9: Clothing as rivers in (from left to right, top to bottom) "Baby King," "The Meeting of
the Two Seas," and "Springtime in Barzakh." (Taj, 2021).
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Figure 1: Outlining how the history of queer Muslim politics maintains an Orientalist binary between the
Normative West and the "Otherized" Muslim.




