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Abstract:
The relationship between Fikih Mitigation, the Fatwa Authority, and cross-cultural dynamics significantly influences responses to the pandemic. This research aims to examine the jurisprudential aspects of mitigation, the role of fatwa authority, and cross-cultural interactions in addressing the pandemic within Indonesian, Turkish, and Moroccan Muslim communities. Employing an empirical methodology with a sociological juridical approach, this study focuses on three primary areas. First, it evaluates the responses of the Indonesian, Turkish, and Moroccan communities to government regulations regarding the pandemic. Second, it analyzes the reactions of the populations in Indonesia, Turkey, and Morocco towards the Fatwa Authority. Third, it explores how cross-cultural interactions within these countries affect efforts for pandemic mitigation. The dynamics of cross-culture play a pivotal role in shaping governmental and communal responses to the pandemic. Factors such as cultural diversity, trust in religious and political figures, and pre-existing social practices all contribute to the ways in which communities respond to health policies. Understanding this cultural and social landscape is essential for governments and health authorities in crafting effective policies broadly accepted by the public.
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Introduction
After the status of the Covid-19 pandemic became endemic, the fiqh of pandemic mitigation became very urgent in protecting human life (hifzu al-nafs) and realizing public interest (masalahat)[footnoteRef:1]. Besides being a lesson in dealing with pandemics and epidemics, the fiqh epistemology (Ushul Fiqh) also serves as a preventive measure (saddu al- dzariah) or (daf'u al-mafsadah) in facing future pandemics.[footnoteRef:2] The Covid-19 pandemic has profoundly impacted various aspects of global life, including health, education, politics, social issues, economics, and religious rituals.[footnoteRef:3] The Covid-19 pandemic has also caused problems and numerous casualties worldwide. Based on WHO data on the impact of Covid-19 worldwide as of September 16, 2022, a total of 608,328,548 cases have been confirmed, with 6,501,469 deaths and 12,613,484,608 vaccinations administered. Meanwhile, in Indonesia, there have been 6,405,044 infections and 157,876 deaths, in Turkey, there have been 16,852,382 confirmed cases and 101,068 deaths, and meanwhile in Morocco, there have been 936,963 infected and 14,390 deaths.[footnoteRef:4] Therefore, pandemic mitigation fiqh is obligatory as a preventive measure and preparedness for future pandemics by state authorities and religious institutions.
Thus far, studies on the fiqh pandemic mitigation have not been conducted. However, such studies are crucial as a preventive measure for future pandemics. Learning from the early stages of the Covid-19 pandemic, Muftologi Diyanet, the religious fatwa authority governing Turkey, issued an urgent statement just a few hours before Friday prayers, urging Citizens to pray at home. Nevertheless, many individuals placed more trust in Sufi scholars or local authorities and disregarded Diyanet's instructions. The gathering of millions for Friday prayers during the pandemic posed significant risks and resulted in widespread harm “al-mafsadat al-ammah”.[footnoteRef:5] Similarly, in Indonesia, there has been considerable resistance towards the closure of places of worship, religious activities, and debates regarding the permissibility of vaccines.[footnoteRef:6] Therefore, the study and academic development of fiqh pandemic mitigation is paramount as a preventive effort for future pandemics.
This research complements previous studies and aims to answer three primary research questions. First, how do Indonesian, Turkish and Moroccan Muslims respond to the government regulation on the pandemic mitigation? Second, how do the Muslims of Indonesia, Turkey, and Morocco respond to Fatwa Authorities on the pandemic mitigation? Third, how do Cross-Cultural Dynamics Influence Governments and Public Responses to the on the pandemic mitigation? Based on these three focal points, this research aims to develop and improve pandemic mitigation fiqh by learning from the experiences of the Indonesian, Turkish and Moroccan Muslim communities in dealing with the Covid-19 pandemic.
Despite the existence of numerous studies on pandemic responses and mitigation strategies from various perspectives, there is a noticeable gap in research specifically addressing the integration of Fiqh principles within these strategies. This gap is particularly evident in the context of Islamic civilization's response to pandemics. Furthermore, there is limited scholarly work exploring how science and Fiqh of pandemic mitigation efforts, especially in the Muslim communities of Indonesia, Turkey, and Morocco. This study aims to address this gap by providing an in-depth analysis of how these communities incorporate Fiqh alongside scientific approaches to effectively navigate the challenges posed by the COVID-19 pandemic. This research not only contributes to the field of Islamic jurisprudence and public health but also offers cross-cultural insights into the pandemic response strategies of diverse Muslim societies.[footnoteRef:7]
Method
This research paper employs empirical analysis utilizing a juridical sociological framework. The data presented herein were derived from qualitative studies focusing on the construction of fiqh pandemic mitigation, fatwa authorities, and cross-cultural dynamics concerning pandemic responses in Indonesia, Turkey, and Morocco. Indonesia was selected as the research site due to its distinctive approach in addressing the pandemic. In contrast, Turkey is renowned for producing the first vaccine during the Ottoman Caliphate and is notable for being the birthplace of the inventor of the Turkovac vaccine, which thereafter significantly improved health conditions for modern Muslims. Morocco, located in the Maghreb region of Northwest Africa, possesses a rich Islamic civilization. Data for this research were collected through interviews, focus group discussions (FGDs), and observational methods pertinent to the study's theme. Secondary data were sourced from media reports available on the internet. The comprehensive findings of this research indicate that the implementation of a disaster mitigation model grounded in a jurisprudential approach is essential for future endeavors. The research engaged various stakeholders, including religious fatwa authorities, religious leaders, religious organizations, and community members as respondents. These included Nahdlatul Ulama, leaders of the Indonesian Ulema Council (MUI), Muhammadiyah, local regents in Indonesia, Muftologi Diyanet, and the Tarikat din Adamı (a Sufi order) in Turkey, as well as Tarikat Tijaniyah and Shalawat Nariyah in Morocco, alongside Muslim communities in Indonesia, Turkey, and Morocco.

Indonesian, Turkish, and Moroccan Responses to Government Regulations on Pandemic Mitigation
The Indonesian, Turkish, and Moroccan governments' pandemic mitigation regulations, particularly in the context of the COVID-19 pandemic, have some similarities and differences that reflect the political, social, and religious dynamics in each country. All three countries implemented significant public health policies, but the local context influenced how they managed the response. Below is an overview of each country's stance.[footnoteRef:8] Public reactions to pandemic-related regulations in Indonesia, Turkey, and Morocco differ significantly due to varying social, cultural, and political contexts, along with citizens' trust in their governments. Each nation exhibits distinct qualities in the interaction between authorities and the public, influencing how well people adhere to regulations like lockdowns, social restrictions, and vaccination efforts.
In Indonesia, the government, under the leadership of President Joko Widodo, took mitigation measures by forming a National Covid-19 Task Force that includes all elements of the Ministry of Health, the National Police, and Ulama. The steps taken include social restrictions, the implementation of health protocols, and the temporary closure of crowded places, such as offices, markets, and places of worship, in some areas, especially when COVID-19 cases increase and vaccination is enforced.[footnoteRef:9]
Kiai Asrorun Ni'am, a member of the National Covid-19 Task Force representing the Indonesian Ulema Council, stressed that the regulation serves the public good. He stated, "This regulation is suitable because its primary aim is to ensure public safety. The pandemic is undeniable. The government's pandemic mitigation measures are appropriate efforts to support syaddud dzari'ah. No obligations are broken by this rule, even if certain sunnahs cannot be performed. However, sunnah practices cannot occur when there is an imminent danger.”[footnoteRef:10] In Fiqh Siyasah, the government is Ulil Amri who must be obeyed. Government regulations have implications for the public good, including regulations on pandemic mitigation. This is based on the command of Allah and the Prophet that a believer must obey Allah, the Messenger, and Ulil Amri. During the pandemic, the Covid-19 Task Force is Ulil Amri appointed by the President.[footnoteRef:11]
The Chairman of the Jember MUI Fatwa Commission, Kiai Badrut Tamam, also emphasized this: "As Muslims, we are ordered by the Prophet to obey the leader. The Government is Ulil Amri, who understands the pandemic. So, complying with government regulations on the pandemic is mandatory because the pandemic is a fact, not a conspiracy." To mitigate the pandemic, the government of Indonesia imposed large-scale social restrictions (PSBB) in areas with high transmission rates and then transitioned to PPKM (Enforcement of Community Activity Restrictions) to control citizens' mobility. This government regulation received mixed responses. As the East Java MUI Fatwa Commission chairman, Kiai Makruf Khozin said, "Almost urban citizens followed health protocols during the pandemic. However, rural communities are more obedient to Kiai than to the government. There are rural communities that do not believe in COVID-19."[footnoteRef:12]
In urban centers like Jakarta and Surabaya, residents generally follow government regulations concerning social restrictions (PSBB, PPKM) and health measures. Conversely, awareness of the pandemic's dangers was initially low in certain rural regions, leading to frequent disregard for rules such as social distancing and mask-wearing. Additionally, limited access to information and the impact of local culture play significant roles in this issue.[footnoteRef:13]
For example, Gufron, an academic from Jakarta, stated that "As a Muslim, I see that the Indonesian government regulation on the pandemic was made to protect the community from serious health threats. This principle is in line with Islamic teachings that prioritize the safety of life (hifz al-nafs) as one of the main goals of sharia. In emergencies such as the pandemic, decisions made by the government, like social restrictions and vaccinations, have generally been in accordance with emergency rules (al-dharurat tubih al-mahdhurat). Although there are various opinions in the community, I believe that this regulation needs to be implemented with a better approach so that the public better understands the importance of these measures."[footnoteRef:14]
Meanwhile, the rural Muslim community, which is on average composed of citizens from Nahdlatul Ulama and some Muhammadiyah, tends to comply with government regulations on Covid-19, except for the closure of mosques. As emphasized by Kiai Mahrus Ali, he stated, "We follow government regulations related to the pandemic, except for the closure of mosques, because we can implement controls, still maintain distance in the shaf, and follow health protocols."[footnoteRef:15] In addition, the Indonesian government, through the COVID-19 Task Force, has imposed work-from-home orders and closed public places that have the potential to spread COVID-19, such as markets, mosques, and other places of worship, while also restricting religious activities. The fatwa from the Indonesian Ulema Council (MUI) supports these measures by issuing a fatwa on the protocol for implementing worship in the midst of a pandemic, such as allowing Friday prayers to be replaced with Zuhur prayers at home and temporarily canceling Hajj and Umrah pilgrimages.[footnoteRef:16]
The closure of this mosque and restrictions on the implementation of Hajj during the pandemic are forms of global pandemic mitigation. As explained by Imam Ghazali Said, "The closure of mosques in Mecca, Medina, and Aqsa makes it very difficult to reject their closure." This is in line with the opinion of Kiai Badrut Tamam; he stated, "As an administrator, MUI Jember must fully comply with the closure of mosques because the government intends to prevent the spread of the pandemic. MUI Jember issued a fatwa to strengthen government regulations and follow the Central MUI. MUI Jember supported the closure of mosques for terawih and id prayers so that these prayers could be conducted at home. All the administrators agreed to adhere to the government's guidance."
The role of religious organizations such as Nahdlatul Ulama (NU) and Muhammadiyah, which is the largest Islamic organization in Indonesia, provides full support to government policies, such as the temporary closure of mosques and the ban on homecoming. These organizations help strengthen public awareness, especially among Muslims. However, this support is only at the central and regional levels, while at the regional level there are still those who debate the government's measures and question the restrictions on worship.[footnoteRef:17] For example, NU Citizens in rural areas comply with government regulations except for the closure of mosques, and some NU residents ignore vaccination. Meanwhile, Muhammadiyah residents comply with vaccination but do not adhere to mosque closures. The chairman of Muhammadiyah Pamekasan explained that the mosque was not closed because the situation in Pamekasan was not an emergency for Covid-19.[footnoteRef:18] According to him, this is based on the Central MUI fatwa, which states that the closure of mosques is only necessary in large cities facing a Covid-19 emergency.[footnoteRef:19]
As conveyed by Abd. Azis, "During the pandemic, Muhammadiyah mosques in Pamekasan were not closed, even though there was an order from the Central Government. PW Muhammadiyah East Java was ordered to close the mosque. Even during the terawih prayer, we prayed in full congregation but kept our distance and followed health protocols. According to the fatwa of the East Java MUI, if the area is defined as an emergency, it is obligatory to close the mosque; if the area is not an emergency, it is allowed to open the mosque. The main reason is that Madura is not an emergency area, and the religious spirit of the Madurese citizens is strong. Even so, we in Muhammadiyah are all vaccinated and working from home."[footnoteRef:20]
The rules for closing mosques during the pandemic, carried out by the government, should be complied with by all levels of society. Kiai Badrut Tamam emphasized that the MUI fully supports the closure of the mosque. He stated, "As the management of MUI Jember, we must fully comply with the closure of mosques because the government intends to prevent the spread of the pandemic. The MUI Jember issued a fatwa to strengthen government regulations and follow the Central MUI. The MUI Jember followed the closure of mosques to ensure that they prayed terawih and id prayers at home. All administrators agreed to follow the government.”[footnoteRef:21] This is supported by the Secretary of the Pamekasan Fatwa Commission, Kiai Farid Mawardi, who said that "Government regulations related to the closure of mosques are appropriate. In religion, it is ordered to reject harm (Daf'u al-Dharar), especially when a pandemic occurs, as mosques serve as places where Muslim communities can gather and become sites for pandemic transmission. This is to reduce the spread of the pandemic."[footnoteRef:22]
Support also emerged from academics. Gufron said that the government's regulation on closing mosques is a pandemic mitigation measure. He stated, "Government regulations related to mosque closures, social distancing, and vaccination are part of the mitigation measures that must be taken in an emergency. However, I see that policies such as the closure of mosques can be subjects of debate because they touch on aspects of worship that are very sensitive to Muslims. Although this policy is based on health considerations, some consider it to be part of a larger scenario related to this virus conspiracy. This policy requires a more transparent approach and involves religious leaders so that the community can better accept it."[footnoteRef:23]
The Indonesian government encourages mass vaccination and involves religious authorities, such as the Indonesian Ulama Council (MUI), Nahdlatul Ulama (NU) and Muhammadiyah, to support vaccination by issuing halal-haram fatwas related to the COVID-19 vaccine. Imam Ghazali Said responded that "Vaccination is an effort to solve the Covid-19 pandemic and has proven to be effective. Even though the domestically made vaccine is late, because the pandemic is about to end". He also added "Vaccines are related to composition, so in an emergency, all vaccines are allowed. So because of the global pandemic, using any vaccine does not need to be debated, the most important thing is pandemic mitigation efforts. Because al-Dharurah tubihu al-Makhdurat."[footnoteRef:24]
The government is also integrating a public health approach with the support of religious authorities to calm the public regarding the impact of the pandemic and the importance of following health protocols. According to Leader of Pesantren Mambaul Maarif and UIN Sayid Rahmatullah Tulungagung academician, government regulations have been very important. Kiai Husnul Haq emphasized, "The point is that government regulations are very good because they are based on maslahah mursalah. The pandemic is a fact, so mosques can be closed in emergency conditions as a preventive (saddu dzariah). Although the closure of mosques is difficult to enforce because mosques in Indonesia are independent and do not belong to the government, we choose not to close the mosque but still pay attention to health protocols. Likewise, regarding vaccines, when required by the government, the law is mandatory; the government has the authority to allow and oblige. There needs to be a comparison (muwazanah) between maslahat and mafsadah."[footnoteRef:25]
However, there is still controversy related to the vaccination policy. At the beginning of the COVID-19 vaccine rollout, some citizens, especially conservatives and those affected by conspiracy theories, resisted the vaccine. However, after the halal fatwa from the Indonesian Ulema Council (MUI) and a massive campaign from the government and religious leaders, acceptance of vaccination has increased significantly. Religious leaders, local governments, and community leaders play an important role in raising awareness about the importance of vaccination.[footnoteRef:26] The controversy occurred due to a difference of opinion between the Central Indonesian Ulema Council and the East Java Indonesian Ulema Council. The Central MUI issued a vaccine ruling. The MUI declared that the Sinovac vaccine is halal based on the Fatwa of the Indonesian Ulema Council Number 14 of 2021, while the Astrazeneca vaccine is deemed haram based on the same Fatwa due to the production process using pork trypsin. However, the use of the vaccine during the pandemic is considered mubah (permissible) because the conditions of the pandemic create urgent needs (hajah syar'iyyah) that constitute emergency situations (dlarurah syar'iyyah).[footnoteRef:27]
Meanwhile, the East Java MUI decided in the East Java Province MUI Fatwa Number 1 of 2021 that the Astra Zeneca Vaccine is legally halal for two reasons. First, trypsin from the pig pancreas used by Thermo Fisher has undergone a chemical change process (istihalah/istihlak) to become pure. Second, the trypsin is invisible to the eyes, so it is not faecal. The East Java MUI also punishes the permissibility of using the AstraZeneca Vaccine without being restricted to emergency conditions because of its halal status.[footnoteRef:28]
Because of the controversy related to the halalness of the vaccine, there was a debate in the community. Some NU citizens take part in vaccination as obedience to waliyul amri. As emphasized by Mahrus Ali, he said, "but we still get vaccinated to follow government regulations as obedience to waliyul amri, preventive efforts (saddu dzari'ah), and to travel.” In responding to the controversy over the AstraZeneca vaccine, I choose the view of the East Java MUI.”[footnoteRef:29]
However, according to some other citizens, vaccination is still considered a conspiracy because the effects of vaccination actually make citizens sick. As Kiai Farid Mawardi states, "The vaccination problem can be said to be a conspiracy because, in the field, many citizens get sick due to vaccination, regardless of whether the government panics or not. If the government intends to provide immunity to the community, then it is on a good path."[footnoteRef:30] However, urban Muslim academics say vaccination is an important step in pandemic mitigation. Gufron stressed, "Regarding vaccination, I understand that this is an important step to suppress the spread of the virus. However, public trust in vaccines needs to be increased through comprehensive education and honest information delivery. Thus, the government's policy not only looks medically appropriate but is also well received by the public at large."[footnoteRef:31]
This was reinforced by Kiai Imam Ghazali Said, he said that "Vaccines are related to composition, so in an emergency, all vaccines are allowed. So because of the global pandemic, using any vaccine does not need to be debated, the most important thing is pandemic mitigation efforts. Because al-Emergency tubihu al-Makhdurat."[footnoteRef:32] Apart from the differing views between the Central MUI and East Java MUI, the contrasting opinions on vaccines and government responses can also be attributed to the spread of misinformation. Kiai Makruf Khozin pointed out that lessons learned from the previous Covid pandemic highlight the significant challenge faced by Kiai and fatwa authorities in addressing fake news. He stated, "In preparing for the next pandemic, the most formidable task is to persuade the public with a decree that must be supported by the government via law enforcement. Kiai must clarify issues and dispel misinformation related to the pandemic as a religious authority deeply connected to the community."[footnoteRef:33]
Furthermore, multiple government policies, particularly those regarding the PPKM (Enforcement of Restrictions on Community Activities), have drawn criticism from the public for being inconsistent or too demanding, especially for informal workers. Economic difficulties are a major issue, as lockdown measures are seen to reduce individuals' daily earnings. This situation necessitates government support, zakat, and alms to meet community needs, facilitate recovery during and after the pandemic, and mitigate future pandemic crises.[footnoteRef:34] 
The Indonesian government’s implementation of PPKM represents a significant effort to manage the pandemic. While this policy is seen as a way to reduce citizens' income, the government also provides assistance to help keep them afloat. The formation of an integrated Covid-19 Task Force underscores the government's commitment to addressing the crisis. This National COVID-19 Task Force includes representatives from the Ministry of Health, the National Police, and Religious Authorities. Key actions taken include enforcing social restrictions, implementing health protocols, and temporarily closing crowded venues such as offices, markets, and places of worship, particularly in areas with rising COVID-19 cases, where vaccination efforts are also intensified. Meanwhile, in Turkey, the government, under the leadership of President Recep Tayyip Erdoğan, instituted stringent measures in response to the pandemic, which included the enforcement of lockdown policies in certain regions and a prohibition on intercity travel. Key initiatives encompassed the imposition of quarantine and curfews, the closure of mosques, and a coordinated vaccination campaign.[footnoteRef:35]
To mitigate the pandemic, the Turkish government is enforcing quarantine and curfews at certain times, especially during the increase in COVID-19 cases, including during the month of Ramadan and the Eid al-Fitr holiday through the Diyanet fatwa.[footnoteRef:36] As a fatwa authority in Turkey, Diyanet is highly adhered to by various levels of society. This is conveyed by the Mufti of Istanbul (Istanbul, Müftülüğü), Mevlana Ahmet Akturkoglu. He said, "We do not pray tarawih in the month of Ramadan. When there is a government regulation, the fatwa supports the rule, and the Turkish Muslim community obeys the fatwa."[footnoteRef:37]
As conveyed by Elyf, one of the restaurant entrepreneurs in Istanbul, he said that "During the pandemic, wearing a mask actually felt uncomfortable, but it was necessary because it followed the rules. During the pandemic, the restaurant was closed, but we opened a food delivery service."[footnoteRef:38]
For pandemic mitigation efforts, the Turkish government also temporarily closed mosques at the beginning of the pandemic, followed by the implementation of strict health protocols when mosques reopened. Turkey's religious authority, Diyanet, which is under state control, issued religious guidelines regarding the implementation of worship by maintaining physical distancing. As affirmed by the Mufti of Istanbul, Mevlana Ahmet Akturkoglu, "During the COVID-19 period, we closed the mosque for about 6 months."[footnoteRef:39]
This was also strengthened by the testimony of Mevlana Yosef Alfatih, one of the Imams of the Al-Fatih Mosque and also Khatib Diyanet. He said, "During COVID-19, all mosques in Turkey were closed; only the call to prayer was pronounced. Besides that, routine prayers, including Friday prayers and Eid prayers, could not be carried out and were prohibited in Turkish mosques, but they tried to do it. This is how we go through the process to mitigate the pandemic."[footnoteRef:40] The response of Turkish citizens to government pandemic policies has generally been coherent and unified, although differences exist based on political and social perspectives. Initially, during the pandemic, President Recep Tayyip Erdoğan's government enforced strict quarantines and travel restrictions between cities. This approach was largely embraced by the community, particularly as the government offered financial aid and health services to those impacted communities.[footnoteRef:41]
Turkey's official religious authority, Diyanet, supports the government's policy by issuing a fatwa that encourages the temporary closure of mosques and promotes conducting worship at home. This endorsement bolsters public compliance with health guidelines and social restrictions during the pandemic.[footnoteRef:42] As a pandemic mitigation measure, all mosques are strictly guarded by the police to prevent them from opening and carrying out worship activities. This occurred because the Müftülüğü is the fatwa authority in Turkey, as it always supports government policy. Mevlana Ahmet Akturkoglu said, "During the COVID-19 period, we closed the mosque for about six months; we did not pray tarawih in the month of Ramadan. When there is a government regulation, the Fatwa supports the " rule."[footnoteRef:43]
Despite being a secular country, mosque imams in Turkey also abide by government rules. Besides because the mosque is under the auspices of Diyanet, also the compliance of the Turkish citizens is very high. It was proven that Mevlana Yosef said, "This process is difficult to overcome throughout Turkey. Not only the Fatih Mosque, but also the Hagia Sophia Mosque, the Sultanahmet Mosque, the Suleymaniye Mosque, and the other Selahattin Mosque, i.e., the mosque of the Sultans, cannot do anything individually; there are decisions taken by the country, and we as staff must abide by these strict rules while diving into the process."[footnoteRef:44]
This is also supported by Nageb Ta'ez, an academic. He said that government regulations related to the closure of mosques are very appropriate as a preventive effort and realize benefits based on the rules of tasharruful Imam manutun bi al-Maslahah. He stated, "Here at the beginning of the pandemic, there was a mosque closure. Because in Turkey, what is the government's policy regarding the closure of public places, the Mufti of Diyanet issued a fatwa and an appeal to close the mosque. This is based on the tasharruful Imam manutun bi al-Maslahah."[footnoteRef:45]
The closure of mosques was only carried out at the beginning of the pandemic, but when the pandemic began to subside, the mosques were opened gradually. This is as stated by Hüseyin Elmhemit, who said, "In Turkey, there is a fatwa authority, namely Müftülüğü under Diyanet. During the pandemic, as a form of mitigation, Diyanet issued a fatwa for the closure of mosques. The closure of the mosque took place at the beginning of the pandemic, and then when the pandemic began to subside, the mosque was opened gradually, for example, during Friday prayers."[footnoteRef:46]
Diyanet's role as the Presidency of Religious Affairs is very important in increasing public compliance with the government. As stated by Alie Hanafie, "The Ministry of Health has played a key role, and in view of this, the Presidency of Religious Affairs in Turkey has taken these principles and laws and circulated them to all its institutions, including mosques, prayer halls, Quran schools, and dormitories. It has cooperated with other ministries to secure open places for Friday prayers while taking all necessary steps to ensure attendance at prayers in mosques, such as vaccination and the use of masks, as well as the implementation of vaccines."[footnoteRef:47]
Furthermore, Diyanet serves as a significant fatwa authority in the vaccination initiative. Turkey is among the countries swiftly administering COVID-19 vaccines. The government collaborates with both religious and health authorities to promote vaccination within the community.[footnoteRef:48]
The Turkish government has effectively executed its vaccination campaign, owing to the teamwork and collaboration among health officials, government agencies, and religious leaders. While it faced initial skepticism, the campaign garnered widespread support as numerous citizens opted to receive vaccinations, especially after religious leaders confirmed that the Türkovac, as a local vaccine, is undoubtedly safe and halal.[footnoteRef:49]
Alie Hanafie said, "The laws imposed by the Turkish government regarding this pandemic are in accordance with the magnitude of the risk of this dangerous disease. Because the Turkish government is very concerned about human health and life, it is enacting laws and regulations to maintain the safety of citizens, as well as measures to deal with this disease, such as the manufacture of Türkovac as a local vaccine."[footnoteRef:50]
Despite the general adherence to government policies, some secular groups have criticized Diyanet's significant role in responding to the pandemic, including the involvement of religious authorities in the vaccination campaign. These groups believe that the government is too involved in public affairs, even in the context of the pandemic. This sentiment was conveyed by community grapevines, such as Sarah Aturk, who said that "Regarding the pandemic outbreak, there is no need to look for religious reasons; Turkish citizens have enough medical reasons."[footnoteRef:51] However, this criticism is not very prominent or visible on the surface of society.
As the pandemic persisted, certain sectors of society, particularly small businesses and informal workers, began to resist lockdown measures perceived as harmful to the economy. Although the protests concentrated on economic concerns, they did not gain national traction. Consequently, the government decided to reopen mosques and other public spaces for worship under specific conditions: mosques and prayer rooms must be sanitized before and after use, worshippers are required to wear masks, maintain social distancing, and use disposable paper prayer mats. Sick citizens and the elderly are advised to pray at home, and handshaking is prohibited. Official bodies need to verify vaccinations, as only vaccinated individuals can freely move around the city. Friday prayers are to be held outdoors, such as in parks, and sanitizers must be available at the entrances of mosques and public facilities.[footnoteRef:52]
Turkey's more centralized system of government allows it to make decisions quickly, such as school closures and the implementation of strict restrictions at critical times. This is as Nageb Ta'ez said: "The handling of the pandemic by the Turkish government is very special. The government issues regulations that pay attention to the public interest. Although a small number of Turks believe that the pandemic is a conspiracy, for the majority of Turkish Muslims, it is an inevitable fact. Diyanet, through Mufutulugu, responded to the pandemic very appropriately."[footnoteRef:53]
The Turkish citizens' response to the government is very positive and even tends to be obedient. Despite being a secular country, the Turkish government is engaging religious and health authorities in pandemic mitigation. It is evident that Mufutugu Diyanet supports the government policies in mitigating the pandemic with a fatwa. The health ministry responded quickly to the pandemic by creating local vaccines that are safe and halal. Although there has been little criticism from secular activists regarding the involvement of Mufutulugu Diyanets as religious authorities in the pandemic, it is this synergy between the government, religious authorities, and the health ministry that has made the public response positive and compliance high.[footnoteRef:54]
In Morocco, the government under King Mohammed VI took a firm and systematic approach to dealing with pandemic mitigation. The king has political and religious authority as the Commander of the Believers, so health policies related to the pandemic often receive strong religious and cultural support. The steps taken include the declaration of a national health emergency and the implementation of a strict quarantine at the beginning of the pandemic, the temporary suspension of worship in mosques, strengthening the health system and social assistance, and coordination with religious authorities.[footnoteRef:55]
In Morocco, the public's response to government regulations on the pandemic has generally been quite compliant, mainly due to the strong government authority supported by the king as a spiritual and political leader. This was revealed by Professor and Dean of the Faculty of Sharia at Sidi Muhammad Abdillah University in Fez. Sidi Abdelmalek Aouich said "During the pandemic, we followed the rules of the Moroccan kingdom to close the campus and switch lectures online; only I, as the Dean and Secretary, with very strict health protocols, was allowed to enter the campus."[footnoteRef:56]
As revealed by a female activist in Rabat City, Morocco, Fateen el-Amrany said that "During the pandemic, there was a closure of mosques for about 3 months at the beginning of the pandemic, although not all Moroccan citizens accepted this. However, because of the king's orders and fatwas, we obeyed. Based on the fatwa and government regulations, we are obliged to provide vaccines for the protection of disease as a preventive effort against the pandemic. When a person is not vaccinated, they are isolated because they cannot go out to public places.” [footnoteRef:57]
This was also expressed by the youth of the Moroccan community of Casablanca. Ebad said, "During the pandemic, there was quarantine and the closure of mosques to maintain health and prevent the transmission of the virus. Likewise, we have been vaccinated three times so that we can travel outside the city. The king is of the view to protect the community (himayatul muwathinin)."[footnoteRef:58]
A similar statement was conveyed by a student from the Faculty of Economics at Hassan II University in Casablanca. Badar stated that, "During the pandemic, there was a strict quarantine, so lectures moved online. This was done as a pandemic mitigation measure. The majority of us (Moroccans) have been vaccinated. In addition to the obligation as citizens to obey the King, one must also be vaccinated and carry a vaccine card to travel anywhere. However, I was only vaccinated once because the conditions did not allow for a second dose."
This response was similarly expressed by Indonesian students attending Al-Qurawiyyine University, Dar el-Hadith el-Hasania. Alvian Iqbal indicated that during the pandemic, academic lectures were transitioned to an online format, and guidance for dissertations was also conducted remotely. The community's adherence to quarantine measures (al-Hijr al-Shihhi) is notably high, as the kingdom enforces stringent actions against individuals who breach these regulations.
King Mohammed VI of Morocco is a religious and state authority, as well as the Commander of the Believers (Leader of the Believers) and Chairman of the Mufti Majlis al-Ilmi al-A'la. At the beginning of the pandemic, the king declared a national health emergency and imposed strict quarantine measures. Schools, mosques, and public spaces were closed to limit the spread of the virus. This declaration received support from the Majlis al-Ilmi al-A'la, the fatwa authority.[footnoteRef:59]
This was conveyed by one of the villa entrepreneurs in Rabat. Shalah El-Dien said that "Majlis al-Ilm al-A'la issued a fatwa to close the mosque for about 3 months during the early days of the pandemic and carry out health protocols such as wearing masks and washing hands. Likewise, we are obliged to vaccinate citizens. We believe that vaccination can be a pandemic mitigation measure and prevent the spread of the COVID-19 outbreak."[footnoteRef:60]
The level of compliance of Moroccan society toward the King is very high. King Mohammed VI provided clear directions regarding pandemic policies, including social restrictions, mosque closures, and the implementation of worship at home. Because the role of the king in the spiritual life of Moroccan citizens is very strong, the government's policies in dealing with the pandemic have received widespread support from the community. As conveyed by the citizens of Casablanca, Nesa said, "The majority of Moroccan Muslims follow restrictions, comply with mosque closures, and carry out vaccinations. This is an obligation of the Kingdom of Morocco; thus, Majlis al-Ilmi A'la supports the government's policy with a fatwa."[footnoteRef:61]
As a holder of religious and state authority, King Mohammed VI played an important role in mobilizing clerics to support health policies taken by the government, including the implementation of health protocols in worship. This has been affirmed by the Education Function Staff of the Embassy of the Republic of Indonesia Rabat, Mr. Prabowo Wijiatmoko stated that "There is a fatwa from Majlis al-Ilm al-A'la in coordination with the Moroccan Ministry of Health for handling the pandemic. At the beginning of the pandemic, there was a closure of mosques for three months and they were not allowed to leave the house, they were not allowed to go in groups, except for one person with a police permit. If you violate it, you will be arrested. Handling the pandemic is good, fast and effective. When the pandemic media in Morocco showed the positive side of the rise of the economy, tourism and entertainment. The media here does not show scary news of deaths, so Citizens think positively and there are no negative effects."[footnoteRef:62]
King Mohammed VI established a clear structure for fatwas in Morocco's regions. Unlike Indonesia, there is a distinct separation between central and regional governments, which reduces controversy and opposition to Moroccan policies. The king serves as the head of the Masyikhah Mufti, dividing fatwa responsibilities between the Majlis al-Ilm al-A'la and Majlis al-Ilm al-Mahalli. The Majlis al-Ilm al-A'la addresses national and international issues, whereas the Majlis al-Ilm al-Mahalli deals with local matters communities.[footnoteRef:63]
Ulema in Morocco and local leaders support government policies and fatwas issued during the pandemic by Majlis al-Ilm al-A'la. This makes it easier for citizens to accept policies such as the closure of places of worship and the ban on mass gatherings. As conveyed by the Ulama of Rabat City, Sheikh Mohammed Dimagh emphasized that "Including the closure of the mosque, even though there are differences of opinion among scholars, when the Majlis al-Ilm al-A'la decides, everything is obedient. In the Al-Dharuriyat al-Khamsah method, the pandemic period is an emergency in which the protection of life (hifdu al-Shihhah) takes precedence over the protection of religion (hifdu al-Din)."[footnoteRef:64]
The local Ulema leader's attitude minimizes resistance to royal policies and regulations related to pandemic mitigation. Despite general compliance, some segments of society that are more conservative or live in remote areas initially show resistance, especially regarding the implementation of vaccinations. However, this resistance quickly declined after a campaign from religious authorities and kings.[footnoteRef:65] 
Temporary suspension of worship at mosques, including Friday prayers, and temporary cancellation of the implementation of the hajj. Clerics in Morocco supported this move through a fatwa authorizing the closure of mosques and the cancellation of hajj on the grounds of keeping citizens safe. As conveyed by the citizens of Fez City, Wail emphasized that, "At the beginning of the pandemic, there were hijr sihhi (movement restrictions), and there was also the closure of mosques, including the Al-Qurawiyin mosque. Because the mosque was closed, we prayed in the sutuh (balcony of the house). All of us Moroccans are also required to be vaccinated by the government; if we are not vaccinated, we cannot work. If you violate the rules of health protocols, you will be fined or imprisoned.”[footnoteRef:66]
This shows a High level of Health awareness and compliance with government regulations. Moroccan Citizens generally comply with health protocols, including the use of masks and social distancing. The government runs an intensive public awareness campaign, which is strengthened with support from religious leaders and local governments. Enhancing the health system and social support: The government of Morocco allocates substantial financial resources to reinforce health infrastructure and provide social assistance to communities in need. Furthermore, the vaccination campaign was executed with great efficiency, positioning Morocco as one of the African nations that successfully implemented large-scale vaccination initiatives.
According to Ebad, health workers at one of the hospitals in Casablanca said, "that during the pandemic, there was quarantine and the closure of mosques to maintain health and prevent the transmission of the virus. Likewise, we have been vaccinated three times so that we can travel outside the city. The king is of the view to protect the community (himayatul muwathinin)."[footnoteRef:67] Morocco operates one of the most effective vaccination programs in Africa. The government efficiently distributed vaccines, garnering a favorable response from the public. The elevated vaccination rate indicates public trust in the government’s ability to address this health crisis.[footnoteRef:68]
From the results of the above statement, it can be compared that the response of the Citizens of Indonesia, Turkey and Morocco is very unique and has characteristics depending on the form of the government system, the role of religious authorities, and socio-economic dynamics As happened in Indonesia, the response of the public to pandemic regulations in Indonesia varies greatly. Urban communities tend to be more compliant, while in rural areas, factors such as local culture and access to information affect compliance rates. The role of religious organizations is crucial in encouraging regulatory compliance, but there have been criticisms of policies that are deemed inconsistent or detrimental to the informal economic sector. Meanwhile, in Turkey, Turkish society is generally compliant with the pandemic policy, mainly due to the support of Diyanet and high health awareness. However, criticism has emerged from secular circles and economic sectors affected by social restriction policies. The vaccination campaign was a success, supported by cooperation between the government and religious authorities. Meanwhile in Morocco: The Moroccan response to the pandemic policy has been very positive, supported by strong political and religious authorities. Compliance with regulations was very high, mainly due to the king's role as a spiritual and political leader. The vaccination campaign has also received widespread support, with little resistance from the public. Overall, the level of community compliance in all three countries is influenced by factors such as the form of the government system, the role of religious authorities, and socio-economic dynamics.
The response of the Indonesian, Turkish and Moroccan to the Fatwa and Fatwa Authority on Pandemic mitigation. 
The public response to fatwa authorities in Indonesia, Turkey, and Morocco during the pandemic illustrates the intricate relationship between religion, religious authority, and the diverse socio-cultural dynamics present in each nation. While fatwas in these three countries serve a significant role in shaping the conduct of Muslims, citizens’ responses to these fatwas during the pandemic diverge based on their beliefs, levels of compliance, and attitudes towards the religious authorities in their respective nations.[footnoteRef:69]
In Indonesia, the community maintains a relatively diverse relationship with the fatwa authority, particularly due to the presence of several prominent religious organizations, including the Indonesian Ulema Council (MUI), Nahdlatul Ulama (NU), and Muhammadiyah. The public's reaction to the fatwa during the pandemic can be observed through various aspects. This includes the level of compliance with the MUI fatwa and Islamic organizations, as well as the influence of local religious leaders, such as the "Kiai Kampung". This situation has led to controversies regarding the halalness of the vaccine, resulting in non-uniform responses among the populace.[footnoteRef:70]
In general, the community obeys the Fatwa of the MUI and Islamic Organizations. The MUI, as the largest fatwa authority in Indonesia, issued various fatwas related to the pandemic, such as fatwas on the closure of mosques and substitutes for Friday prayers, as well as halal-haram vaccine fatwas. The public generally follows these fatwas, especially in areas that are more religious or where the influence of the MUI and Islamic organizations such as NU and Muhammadiyah is strong. 
According to Kiai Asrorun Ni'am, the MUI in issuing a pandemic mitigation fatwa always considers benefits and emergencies. As he said, "the MUI fatwa in terms of the pandemic is appropriate and in accordance with the rules. The assembly will definitely look at each case, it is necessary to consider the level of emergency of each pandemic which of course cannot be equalized."[footnoteRef:71]
In certain regions of Indonesia, fatwas issued by the Indonesian Ulema Council (MUI) and various Islamic organizations permit flexible interpretation within the community. This flexibility is particularly evident among Nahdlatul Ulama (NU) and Muhammadiyah, both of which maintain the autonomy to provide guidance. For instance, despite the MUI fatwa recommending the closure of mosques, specific local groups may take into account cultural and traditional considerations that do not entirely align with the fatwa.[footnoteRef:72]
As seen in Jember, for instance, the Central MUI's fatwas were fully complied with. Kiai Badrut Tamam stated, "As the management of MUI Jember, we must completely adhere to the closure of mosques, as the government aims to prevent the spread of the pandemic. MUI Jember issued a fatwa to reinforce government regulations and align with the Central MUI. MUI Jember observed the closure of mosques to stop terawih and id prayers, encouraging congregants to pray at home instead. All administrators unanimously agreed to support the government's directives."[footnoteRef:73]
Similarly, MUI Pamekasan upholds the Central MUI policy. Kiai Akhmad Farid Mawardi, secretary of the Fatwa Commission, stated, "Government regulations concerning the closure of mosques are appropriate. In religion, it is mandated to reject harm (Daf'u al-Dharar), especially when a pandemic arises in mosques, which are gathering places for the Muslim community and can become sites for virus transmission. This is intended to mitigate the spread of the pandemic."[footnoteRef:74]
However, it’s also important to consider the non-emergency conditions in rural areas that affect mosque closures. Therefore, Kiai Mahrus Ali, the Director of Aswaja Center, District of Geger, Bangkalan, urged the MUI to take action regarding these closures and emphasized the need for collaboration with the Ministry of Health. Kiai Mahrus Ali stated, "Regarding taqiqul manath pandemic mitigation, the government established a joint task force between the Ministry of Health and MUI to conduct a thorough study for pandemic mitigation, supported by Islamic organizations."[footnoteRef:75]
The Chairman of Muhammadiyah Pamekasan also noted that the MUI had rightly issued a fatwa concerning the closure of mosques due to emergency situations. PD Muhammadiyah Pamekasan decided not to close the mosque, as Pamekasan is not classified as an emergency area. PD Muhammadiyah Pamekasan complied with the fatwa from the East Java MUI. As Ustadz Abd. Aziz, Chairman of PD Muhammadiyah Pamekasan, stated, "During the pandemic, Muhammadiyah mosques in Pamekasan remained open, even in spite of an order from the Central Government for PW to close the mosque. Even during the terawih prayer, congregants prayed together while keeping their distance and adhering to health protocols. According to the fatwa from the East Java MUI, if an area is designated as an emergency zone, mosque closures are required; however, if the area is not an emergency, the mosque may remain open."[footnoteRef:76] 
In addition to the controversy surrounding the fatwa authority’s decision to close the mosque, there has also been debate regarding the halal status of the vaccine. Several fatwas concerning the COVID-19 vaccine have sparked discussions in the community. While MUI and NU assert that vaccination is acceptable and recommended, some citizens remain skeptical about the vaccine and its halal status. According to the Chairman of the East Java MUI, controversies over the vaccine's halal status should not arise during the pandemic, as this has caused significant public uproar. He also expressed regret over the Central MUI fatwa regarding the AstraZeneca vaccine, which is believed to contain porcine trypsin, despite its transformation (istihalah) and alteration from its original form, making it halal. However, with the support of religious leaders, this perspective has gradually shifted.[footnoteRef:77]
To avoid debates about vaccines, the MUI fatwa should be unidirectional. Kiai Imam Ghazali Said, a professor at UINSA, stated that "Vaccines are related to composition, so in an emergency, all vaccines are permitted. Given the global pandemic, using any vaccine does not require debate; the most important aspect is the efforts to mitigate the pandemic. This aligns with the legal maxim al-Daruratu tubihu al-Makhdurat." The pandemic is a global emergency that demands flexibility rather than debate and controversy. Engaging in disputes during a pandemic is a counterproductive stance.[footnoteRef:78]
In response to this controversy, academics have also reacted critically. Kiai Husnul Haq emphasized that during a pandemic, there should be collaboration between the government, medical experts, and the MUI to effectively address the crisis. He stated, "There needs to be synergy between the government, medical experts, and the MUI in mitigating the pandemic. Medical experts can produce vaccines that are clearly halal. Additionally, the MUI must provide fatwas and educate the public on maintaining health protocols, ensuring cleanliness, and managing crowds. The ultimate authority lies with the government, as stated in hukmu al-Hakim yarfa'u al-khilaf. The MUI’s fatwa must be consistent and not differ by region."[footnoteRef:79] Regarding pandemic mitigation, the government can take action to implement laws that support community welfare (himayatul muwathinin).
However, other academics genuinely appreciate MUI. As Gufron stated, "As an Indonesian citizen, I view the role of the Indonesian Ulema Council (MUI) as very important in providing religious guidance during a pandemic. The fatwas issued by the MUI have offered clear direction for Muslims in handling this emergency situation, particularly regarding the implementation of worship practices such as congregational prayers, remote prayers, mosque closures, and vaccinations. This fatwa demonstrates that the MUI can adapt to emergency conditions while remaining rooted in sharia principles that prioritize communal benefits."[footnoteRef:80]
Appreciation is given because the Central and Regional MUI consistently coordinate and discuss the formulation of fatwas. As conveyed by the secretary of MUI Pamekasan, Kiai Farid mentioned that "in responding to the pandemic, the fatwa assembly continued its work as usual, even as it returned to their respective mass organizations to reinforce government regulations. So far, the MUI has fulfilled its role as a forum for discussion with the government, including during the pandemic. We already have experience, and the MUI fatwa council will formulate fatwas that prioritize benefits, whether aligning with the government or opposing it; the MUI has its own perspectives."[footnoteRef:81]
This controversy shows that there is an inconsistency in the response to the fatwa authority in Indonesia because in addition to the fatwa is not binding, the fatwa authority is not single. Some Citizens think that the fatwa authority is good, some Citizens are skeptical because they think that the fatwa authority is busy debating the halalness of vaccines. This inconsistency in the response shows that the authority of fatwa in Indonesia is not single, but every civil society organization in Indonesia has a fatwa assembly, a fatwa institution. Even between the Central and regional MUIs differ in determining the halal fatwa of the astrazeneca vaccine. As a result of Indonesia's highly pluralistic society, responses to fatwa authorities are often influenced by religious affiliation, education, and access to information. Some communities in urban areas follow the government's recommendations and fatwas more, while in rural areas, responses a wider range of responses influenced by local customs.[footnoteRef:82]
In Turkey, the Diyanet, the official religious authority governed by the state, issued fatwas and religious directives regarding worship during the pandemic. The public's reaction to this fatwa was predominantly favorable. Notwithstanding the controversy among secular factions, a high level of obedience to the Diyanet will persist. Furthermore, alongside the relatively centralized authority of fatwas, public participation in vaccination efforts is notably substantial.[footnoteRef:83] As the official authority governing religious affairs in Turkey, the Presidency of Religious Affairs (Diyanet) exerts considerable influence in shaping the religious perspectives of citizens. The fatwa issued by Diyanet, through the Muftulug, advocating for the closure of mosques, the observance of prayers at home, and the promotion of vaccination, is predominantly adhered to by the broader community, particularly given that Diyanet is frequently perceived as a representative of both religious and state authorities.
This high level of compliance is attributed to the Muftilug of the Diyanet, who oversees the fatwa and continues the legacy of Shaykhul Islam during the Ottoman Turkish Sultanate. When the Ottoman Turkish Sultanate collapsed, the Republic of Turkey was established, implementing laws and establishing a Presidency of Religious Affairs (Diyanet) that included the Müftülüğü of the Republic and supervised the Lanjnah Fatwa. Consequently, the fatwa issued is considered very sacred and is followed closely by the Turkish people.[footnoteRef:84]
Although compliance levels are very high, there is controversy among secular communities. In more secular societies, there is criticism of Diyanet's role, which is viewed as overly influential in state affairs. However, in the context of the pandemic, these issues are more political than directly religious, and most citizens adhere to religious guidelines related to public health. As one Istanbul citizen, Elyf, stated, "We follow the government's vaccine rules without considering the fatwa from religious authorities because the outbreak has gone global.”[footnoteRef:85] Sarah Aturk echoed this sentiment, saying, "Regarding the pandemic, there is no need to find religious reasons; Turkish citizens have sufficient medical justifications."[footnoteRef:86]
Diyanet actively supports vaccination by issuing a fatwa recommending it. The public response has generally been positive, and Turkey is among the countries with a high vaccination rate in the Muslim world. Fatwa authorities in Turkey are not preoccupied with debating the halal status of vaccines, as this is overseen by the health ministry and halal institutions. The mufti of Istanbul stated, "Regarding vaccines, the fatwa authority has not issued a halal fatwa; the Ministry of Health's results are sufficient. There is no fatwa on vaccine mandates in Turkey; it is simply that those without a vaccine are not allowed to enter mosques, public places, or use public transportation. The halal authority concerning vaccines is not in the Müftülüğü but rather exists in a special institution related to halal certification. Halal is a concern for the community because the majority of Turkish citizens are Muslims.”[footnoteRef:87]
This fatwa from Müftülüğü, Diyanet serves not only as a pandemic mitigation measure but also as support for government regulations concerning vaccine mandates. As Ordu University academic Hüseyin Elmhemit stated, "As a form of mitigation, government authorities also require vaccines for government employees."[footnoteRef:88] 
The positive responses from the majority of Turkish citizens highlight that, although the Turkish government is secular, it maintains a centralized religious authority, namely the Diyanet. The Diyanet has centralized control over religious fatwas. This, in addition to minimizing differences in local interpretations, also creates consistency in the acceptance of fatwas throughout the country. This was conveyed by Nageb Ta'ez, who said, "The Republic of Turkey, although it has secular laws, has the Diyanet. The Diyanet is a department that addresses religious issues, not a ministry. The Diyanet oversees Lajnah Fatwa, mosques, waqfs, halal certification, and more. There is a distinction between secular laws and religious departments."[footnoteRef:89]
Istanbul researcher Alie Hanafie also reinforced this, saying, "The Supreme Committee for Fatwa in the Presidency of Turkish Affairs is very prominent in following developments and has successfully managed the crisis. I believe in the Fatwa's vision in Turkey regarding the measures taken to mitigate the spread of this pandemic."[footnoteRef:90]
The response of most Turkish citizens to the fatwa authority in pandemic mitigation is generally positive, although some secular activists argue that there is no need for fatwa or religious interference in this matter. However, their voices are not prominent. It is important to note that the majority of Turkey views the muftolugu as a sacred fatwa authority, with a high level of compliance and trust in this body. During the pandemic, all mosques have been closed, strict health protocols are in effect, and efforts to increase immunity with the Turkovac vaccine are being conducted in collaboration between the government, Diyanet, and the Ministry of Health.[footnoteRef:91]
In Morocco, the religious fatwas issued during the pandemic have had a significant influence, particularly due to the close relationship between religious authorities and the state. Fatwas in Morocco are often issued with the backing of King Mohammed VI, who holds the title of Commander of the Believers in religious matters and the title of Al-Malik in state affairs. Besides a singular authority, Morocco also possesses a robust religious tradition characterized by strong adherence to Religious Authority, which supports pandemic mitigation influenced by the philosophy of obedience to Allah (al-Malik) and love for the homeland (al-Wathan).[footnoteRef:92]
This high level of compliance was expressed by the Mufti of Majlis al-Ilm al-A'la in Rabat, Maulana Younes Boualam, who stated, "During the pandemic, the muftis carried out Jama'i ijtihad and compiled fatwas related to the pandemic. The fatwa serves to reinforce the king's policies and acts as a guideline for scholars in various regions of Morocco. This fatwa is also a reference and guideline for Muslim-majority Moroccan citizens. It includes directives on closing mosques, conducting Eid prayers, and purifying corpses during the pandemic. This fatwa is widely observed by Moroccan citizens."[footnoteRef:93]
In a country with a monarchical system where the king holds both a religious and political role, fatwas issued by the Majlis al-Ilm al-A’la, with the king's blessing, are generally well received by the citizens. For example, the closure of mosques and the cancellation of the hajj pilgrimage in 2020, while shocking, were still adhered to because religious authorities in Morocco have strong legitimacy.[footnoteRef:94]
Religious authorities in Morocco entirely support the government’s vaccination program. The fatwa permitting vaccination highlighted the significance of maintaining health in Islam, and the public has responded with a high level of vaccine participation. Sheikh Rashed el-Haddawy stated, "In the early days of the pandemic, all mosques were ordered to close for about six months, a measure implemented by all Muslim countries. As for vaccinations, the king has made them mandatory, and the al-Ilm al-A'la council agrees with his decision."[footnoteRef:95]
Morocco has a strong religious tradition in which fatwas and religious guidelines are followed with great loyalty. The king's role as a religious leader enhances the authority of fatwas, leading citizens to comply with them largely without dissent. For instance, in the city of Fez, a historic place notable for its deep religious heritage, ancient civilization, and the oldest university in the world, Al-Qurawiyyin University, the traditional community is highly obedient and follows the fatwa issued by Majlis al-Ilmi al-A'la. As Wail noted, "At the beginning of the pandemic, there were movement restrictions (hijr sihhi) and the closure of mosques, including the Al-Qurawiyyin mosque. Since the mosque was closed, we prayed on the Sutuh (balcony of the house). All of us Moroccans were also required by the government to be vaccinated; if we did not get vaccinated, we could not work. Violating health protocol rules would result in fines or imprisonment."[footnoteRef:96]
Notwithstanding general adherence to the fatwa, certain communities considered local customs, particularly in more isolated rural regions. Nonetheless, during the pandemic, fatwas pertaining to public health have garnered extensive acceptance among the populace. This is attributable to a distinct delineation concerning the scope of the fatwa. According to Maulana Younes Boualam, Majlis al-Ilm al-A'la addresses both national and global issues, whereas Majlis al-Ilm al-Mahalli tackles specific problems that arise within local communities. There is no distinction between Majlis al-Ilm al-A'la and Majlis al-Ilm al-Mahalli regarding pandemic-related matters, as the fatwa is formulated by Majlis al-Ilm al-A'la, with Majlis al-Ilm al-Mahalli adhering to it to prevent any controversy. 
The diversity of responses from Indonesian, Turkish, and Moroccan citizens to the fatwa authority is influenced by the perceived sanctity of the fatwa and its legal standing in each country. Indonesian citizens exhibit a more varied range of responses due to the presence of numerous Islamic organizations issuing fatwas. Nevertheless, the authority of the MUI is still respected, and most pandemic-related fatwas are followed by the wider community, especially in urban areas. In contrast, the response of Turkish society tends to be uniform, particularly because Diyanet serves as the official religious authority of the country. The fatwas issued received widespread support as they are viewed as legitimate guidance stemming from a strong state authority. Similarly, in Morocco, the public tends to accept fatwas obediently because religious authority is closely tied to political leadership, specifically King Mohammed VI. This strong religious legitimacy leads Moroccan citizens to comply with fatwas with relatively little debate. Overall, in all three countries, fatwa authorities played a critical role during the pandemic in guiding citizens' behavior, although cultural and political dynamics influenced compliance levels and the nature of citizen responses.
The Impact of Cross-Cultural Dynamics Among Indonesian, Turkish, and Moroccan Communities on Pandemic Mitigation
Cross-cultural dynamics significantly influence the responses of governments and communities to the pandemic across diverse nations, including Indonesia, Turkey, and Morocco. Each nation possesses a distinct cultural heritage that informs its approach to health policies, and affects the interactions among religious, political, and societal authorities. The following delineates several facets of cross-cultural dynamics that have shaped the pandemic response.[footnoteRef:97]
Indonesia has a plural society, and it is a country with cultural and religious diversity. In addition to being an ethnically diverse country, it also protects religious freedom. This diversity affects how Citizens understand and respond to government policies. During the pandemic, Citizens from various cultural and religious backgrounds showed variations in the level of compliance with health protocols and lockdown policies.[footnoteRef:98] 
For instance, regions with a strong influence from Islamic organizations, such as Nahdlatul Ulama (NU) and Muhammadiyah in urban areas, tend to comply more with government fatwas and recommendations.[footnoteRef:99] As noted by the Chairman of the East Java MUI Fatwa Commission, Kiai Makruf Khozin, "Almost all urban communities adhered to health protocols during the pandemic. However, rural communities are more obedient to Kiai than to the government. Some rural communities do not believe in COVID-19; they are more inclined to trust in metaphysical beliefs and are less convinced about COVID but tend to believe in witchcraft or occultism."[footnoteRef:100]
Some citizens consider the pandemic a global conspiracy. As Kiai Farid stated, "The pandemic can be seen as a global conspiracy, although it simultaneously represents a massive infectious disease. Therefore, those who believe in a conspiracy narrative about the pandemic may be mistaken, as it arises naturally, resulting in the deaths of many citizens. The notion of a conspiracy suggests that humans could engineer viruses to reshape the world map, manipulate health budgets, and that the WHO plays a role in pressuring developing countries to purchase vaccines."[footnoteRef:101]
In responding the pandemic, it is imperative that we adopt a balanced approach. This entails approaching the pandemic as an outbreak that requires avoidance while strictly adhering to health protocols as part of our concerted efforts. This perspective was articulated by Kiai Badurt Tamam, the Chairman of the Jember MUI Fatwa Commission, who stated, "As Muslims, we perceive the pandemic as a test from Allah; therefore, we must exercise patience, make earnest efforts, and maintain moderation, ensuring that we do not regard Covid-19 as a conspiracy. It is essential that we endeavor to receive the AstraZeneca vaccine. We must not succumb to despair; instead, we should engage in sunbathing, uphold healthy dietary practices, wear masks, carry hand sanitizers, and engage in prayer while maintaining appropriate physical distance from one another. This encompasses our collaborative efforts."[footnoteRef:102]
However, some citizens do not believe in the pandemic yet still comply with government rules regarding vaccines. They view adhering to government regulations on vaccines as an obligation because the government acts as the waliyul amri. Kiai Mahrus Ali stated, "Even though the pandemic is a fact, it is not 100 percent true, but we still get vaccinated to follow government guidelines as an act of obedience to waliyul amri, as preventive measures (saddu dzari'ah), and for travel purposes. Regarding the controversy surrounding the AstraZeneca vaccine, I share the perspective of the East Java MUI."[footnoteRef:103]
Additionally, Indonesia boasts unique traditions and social practices. Many social customs, such as homecoming during Eid al-Fitr, are deeply ingrained in society. When the government prohibited homecoming to curb the spread of COVID-19, it created tension between tradition and public health policy. Some citizens continued to defy the ban, reflecting the strong social values within local cultures that often prioritize family and community connections. As expressed by an academic from Jakarta, Gufron stated, "At the beginning of the pandemic, we did not return home to Madura because it was prohibited by the government. However, there were neighbors who were eager to return home at the outset of the pandemic due to the deeply rooted homecoming tradition and the strong desire to maintain friendships and visit parents in the village. In the second year, the government permitted homecoming with strict precautions and mandatory vaccinations, so we returned home to Madura with careful supervision."[footnoteRef:104]
In Indonesia, religious authorities play an important role in shaping Citizens' behavior. Fatwas from the MUI, for example, are often used as a reference in public decision-making, especially related to worship. However, Citizens in different regions respond differently to the fatwa, depending on their level of education and exposure to information.[footnoteRef:105] Learning from the COVID-19 pandemic, the government and socio-religious organizations must respond more quickly to minimize differences of opinion and misinformation in an effort to mitigate future pandemics. As Kiai Makruf Khozin states, "To face the upcoming pandemic, the toughest challenge is to convince the public with a fatwa that must be affirmed by the government through the police. Issues and hoax news related to the pandemic must be addressed by Kiai as a religious authority that is very close to the community."[footnoteRef:106]
There is a need for synergy among the government, socio-religious organizations, medical experts, medical faculties, and public health. This was conveyed by Kiai Imam Ghazali Said, a professor at UIN Sunan Ampel, who stated, "Mitigation must be prepared now; pandemic prevention should occur earlier. Learning from the pandemic, we previously did not believe it. The government and the medical faculty must respond more quickly and anticipate the next pandemic."[footnoteRef:107]
This aligns with Kiai Husnul Haq from UIN Sayyid Rahmatullah Tulungagung, who stated, "There needs to be synergy between the government, medical experts, and the MUI in mitigating the pandemic. Medical experts can create vaccines that are clearly halal. Additionally, the MUI must provide fatwas and education to the public regarding health protocols, cleanliness, health, and crowd management. The highest authority is the government, based on legal maxim hukmu al-Hakim yarfa'u al-khilaf. The MUI fatwa must be singular and uniform across all regions."[footnoteRef:108]
Kiai Mahrus Ali stated, "Concerning the mitigation of the taqiqul manath pandemic, the government has established a joint task force that includes the Ministry of Health and MUI to conduct a comprehensive study for pandemic mitigation. This effort is also supported by Islamic mass organizations."[footnoteRef:109]
Moreover, the Chairman of the Jember Fatwa Commission emphasized the importance of integrating faith through prayer and implementing health protocols to mitigate the upcoming pandemic. Kiai Badrud stated, "To respond to the impending pandemic, we must learn from COVID-19 to strengthen our faith, engage in abundant daf'u al-Bala' prayers, and seek protection from the plague. Additionally, we need to prepare at the family level and within Islamic boarding schools by establishing SOPs for worship in lodges, maintaining isolation, and adhering to government regulations, while also following a healthy diet and ensuring adequate sunlight exposure."
Meanwhile, in Turkey, the relationship between religion and politics is very close, with the Diyanet directing the religious and moral life of the community. This creates a relatively uniform response to government policies, as citizens tend to follow the guidance of religious authorities deemed legitimate. Government policies during the pandemic, such as the closure of mosques, are generally well received because they have support from a fatwa issued by the Diyanet.[footnoteRef:110] The relationship between the religious authorities and the state, as conveyed by the Mufti of Istanbul, Ahmet Akturkoglu, stated that "Müftülüğü/Lajnah Fatwa is a part of the Diyanet that holds a special place in the social organization of society. Furthermore, the majority of citizens and social organizations adhere to the Müftülüğü/Lajnah Fatwa."[footnoteRef:111]
Thus, Istanbul researcher Alie Hanafie stated, "The Supreme Committee for Fatwa in the Presidency of Turkish Affairs has played a significant role in following developments and has successfully managed the crisis. I believe in the vision of the Fatwa in Turkey for the measures taken to mitigate this pandemic."[footnoteRef:112]
However, a dynamic exists between secular and religious groups in Turkey. Secular groups frequently criticize Diyanet's role in public policy, particularly during the pandemic. While the majority of society adheres to health policy, this criticism highlights cultural differences regarding the role of religion in public affairs. As communicated by a youth leader in Istanbul, Sarah Aturk remarked that there is no need to seek religious justifications during the pandemic; because of the principle of darurah, it is essential to act swiftly in mitigating its effects. Although this statement isn't entirely accurate, the differing responses from Turkish society stem from the religious and secular backgrounds of citizens, despite their nearly identical cultural and ethnic heritage.[footnoteRef:113]
The mobilization of citizens in Turkey, particularly in response to the vaccination campaign, illustrates the evolution of a collaborative culture and health awareness. In the context of the pandemic, various communities, including religious leaders, contribute to supporting the government by educating the public about the importance of health protocols and vaccinations. As Hüseyin Elmhemit revealed, the majority of Turkish citizens have been vaccinated. Nageb Ta'ez also conveyed that this is due to not only very strict government regulations but also restrictions on traveling outside town for those who have not been vaccinated.[footnoteRef:114] 
Drawing from the experience of the Covid-19 pandemic in Turkey, cross-cultural Turkey tends to be open and moderate toward hoax news related to pandemic and vaccine conspiracies. As stated by the Istanbul researcher, "In fact, public trust in the World Health Organization (WHO) regarding misinformation has weakened. In contrast, public trust in the official discourse of the state has increased, and the public has accepted the government’s official narrative but not that of the World Health Organization (WHO). The data is inconsistent and sometimes incorrect."[footnoteRef:115]
According to the Mufti of Istanbul, like the opinion of the Chairman of the East Java MUI Fatwa Commission, the toughest challenge during the pandemic is misinformation. Therefore, it is the responsibility of the authorities to ensure that the pandemic is not perceived as a conspiracy. Ahmet Akturkoglu stated, "There is an assumption in the community that the pandemic is a conspiracy; some even believe that receiving the vaccine could be fatal. This is what we must be aware of for mitigating the effects of the upcoming pandemic: we need to convince the public about the outbreak and its prevention, which requires collaboration between the fatwa authority and health authorities." Thus, the cooperation between the government, fatwa institutions, and health authorities is essential for effective communication regarding pandemic mitigation. Even the secular community shares this hope; Sarah Aturk stated, "Regarding the pandemic, I followed a doctor with a strong religious background."[footnoteRef:116]
In addition to the collaboration among the government, fatwa institutions, and health authorities in upcoming pandemic mitigation efforts, Husen emphasized the importance of community adherence to health protocols, maintaining a balanced diet, and utilizing traditional Turkish medicine. He stated, "Everyone must follow health protocols to prepare for the upcoming pandemic mitigation. Reflecting on the Covid-19 pandemic, the public is still debating vaccines, despite their clear benefits, particularly in terms of pandemic mitigation. Additionally, it is essential to advance traditional medicine as an alternative to vaccines. In Turkey, alongside the use of vaccines, we also incorporate zuhurat (flowers) and zanjabil (ginger) mixed with tea as a form of alternative medicine for pandemic mitigation."[footnoteRef:117] 
The uniqueness of Turkish culture is primarily secular; however, Turkish society continues to recognize Mufutulugu Diyanet as the official authority for fatwas. While Turkish society shares common cultural roots, there is a blending of Turkish, Arab, and European cultures. This cross-cultural interaction makes Turkey distinct, dynamic, and prosperous. It has been demonstrated that in response to the pandemic, Turkey successfully developed the domestically produced Turkovac vaccine, which is safe and halal for community use. To address the pandemic, the Turkish government enforced a temporary closure of mosques at the onset of the pandemic, accompanied by strict health protocols, hygiene measures, and social distancing requirements moving forward.[footnoteRef:118]
Meanwhile, in Morocco, King Mohammed VI holds a unique position as both a religious and political authority, which gives strong legitimacy to government policies during the pandemic. Citizens tend to follow the rules established due to the significant cultural influence of the monarchical tradition and the spiritual bond between the king and the citizens. The Moroccan citizens are very obedient and love Allah, the King (Al-Malik), and the Fatherland (Al-Wathan).[footnoteRef:119]
Most Moroccan citizens follow the rules set forth by King Mohammed VI and supported by the fatwa from Majlis al-Ilmi al-A'la. In addition to King Mohammed VI serving as the chairman of the Mufti's Advisory Council at Majlis al-Ilmi al-A'la, this compliance is also a result of the king's policy focused on public interest (al-Maslahah al-Ammah) and community protection (himayatu al-Muwathinin) as part of efforts to mitigate the pandemic (daf'u al-Waba').[footnoteRef:120]
As expressed by the Agadir Community, Abdel Lathif "During the pandemic, local clerics supported the king's policy of closing the mosque, and no one refused to comply. Similarly, in regard to vaccines, local clerics both support and participate in vaccination efforts. The Ulama love Allah, the King (Al-Malik), and the Fatherland (Al-Wathan). One way to show this love is by obeying Allah's commandments, following the king's policies, and protecting the homeland (hifdzu al-Din wal Wathan)."[footnoteRef:121]
This statement also indicates that the Ulema in Morocco plays a significant role in supporting government policies. Fatwas issued during the pandemic received a positive response from the public, fostering high awareness and compliance with health and vaccination protocols. The influence of religious culture in citizens' daily lives makes them more receptive to guidance from religious and political authorities.[footnoteRef:122] The support of these scholars arose because Majlis al-Ilm al-A'la, as a religious authority, addressed national and global issues followed by local scholars and the community, ensuring no controversy among them. Maulana Younes Boualam stated, "Majlis al-Ilm al-A'la tackles national and global problems, while Majlis al-Ilm al-Mahalli addresses specific issues occurring in local communities. Regarding the pandemic, there is no distinction between Majlis al-Ilm al-A'la and Majlis al-Ilm al-Mahalli, as the fatwa was issued by Majlis al-Ilm al-A'la, and Majlis al-Ilm al-Mahalli followed suit to prevent any controversy."[footnoteRef:123]
Moroccan citizens demonstrate remarkable adaptability to the pandemic situation. Despite the closure of mosques and social restrictions, they are finding new ways to engage in religious practices, such as worshiping at home and utilizing technology for online recitations and lectures. This showcases their cultural flexibility in confronting new challenges.[footnoteRef:124]
As conveyed by the youth of Casablanca, Badar emphasized that during the pandemic, lectures shifted online, and all recitation activities in mosques moved to virtual platforms. This adaptability reflects a form of obedience to both the king and religion. The capacity for civility extends beyond the city; the citizens of Fez have also found innovative ways to pray in congregation on their rooftops. During the pandemic, citizens could not worship in mosques, as the Al-Qurawiyyin Mosque and others were closed. This cultural adaptability was expressed by Wail, a citizen of the city known for its culture and civilization, Fez.[footnoteRef:125] Cultural dynamics affect the way governments communicate with the public. During the pandemic, approaches that are in accordance with local cultural norms and values are more effective in increasing compliance. For example, using community leaders and Ulema as public health ambassadors is very effective in disseminating information about health protocols and vaccinations.[footnoteRef:126] 
In addition, the media in Morocco displayed the positive side of handling the pandemic and avoided negative news related to the victims and death rates of COVID-19 that caused fear. As conveyed by the Education Function Staff of the Indonesian Embassy in Rabat, Mr. Prabowo said, "As a form of mitigation for the upcoming pandemic, the media must display positive sides such as entertainment and economic revival. The media should not show news of dead and sick Citizens so as to cause fear."[footnoteRef:127]
Citizens' responses to government policies are often influenced by their trust in the government and religious authorities. In countries with strong legitimacy and cultural support, citizens tend to be more compliant. Conversely, compliance may decrease when there is distrust in the government or religious authorities.[footnoteRef:128] Cultural differences can create challenges in implementing health policies. For instance, in Indonesia, public hesitancy regarding vaccination initially hindered the vaccination program, although it ultimately succeeded due to the backing of religious leaders. In Turkey and Morocco, strong support from religious authorities fostered acceptance of health policies. Pandemics can also trigger social and cultural changes. In Indonesia, citizens are starting to adopt new worship practices, such as praying at home, whereas in Turkey and Morocco, the use of technology for online worship is increasing. These changes reflect citizens' capacity to adapt to new circumstances while still upholding their cultural and religious values.
Conclusion
Overall, these three countries responded to the pandemic differently, influenced by their government structures, religious authorities, and cultural contexts. Nevertheless, they are all taking decisive steps to protect public health while considering the impact on religious life. Indonesia takes a more pluralistic policy approach, with religious organizations like MUI, NU, and Muhammadiyah shaping guidance on worship practices during the pandemic. In contrast, Turkey employs a more centralized system, where the Diyanet serves as the official religious authority closely aligned with the state. This structure enables quicker coordination in implementing health and religious policies. Under the King’s leadership, Morocco demonstrates a more hierarchical approach, where political and religious decisions often intertwine, reflecting the king's role as a religious leader. This combination offers strong religious legitimacy to policies concerning the pandemic.
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