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Abstract

Recent advances in reproductive science have prompted a profound reexamination of some
of the most fundamental anthropological aspects of human life: the value of nascent human
life, the meanings of motherhood and fatherhood, and the concept of family. Abrahamic
religious traditions in particular offer a rich moral heritage, developed over centuries, that
can significantly contribute to ethical reflection on assisted reproductive technologies. This
article examines the Judeo-Christian and Islamic traditions, which are predominant in the
Western cultural context and greatly influence the lives and moral frameworks of more
than half of the world’s population. The study underscores the strength of the ethical
foundations shared across these religious traditions and common values, principles, and
moral concerns, while also seeking to understand and integrate the distinctive nuances that
differentiate them.
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1. Introduction

The origin of human life has always occupied a central place in the hearts and minds
of humanity. Understanding our beginnings and ensuring the continuation of our lineage
has been a constant concern throughout the history of every civilization. In the twentieth
century, science and technology have made it possible to fulfill human reproductive desires
in ways previously unimaginable: for infertile couples, same-sex couples, single women,
widows, and even elderly women; using gametes from a spouse or a donor, and gestation
in another woman’s womb. Today, nearly anything seems possible in the realm of reproduc-
tion. The desire to become a parent, to have a child, is deeply cherished, and the modern
market economy is increasingly willing to satisfy this desire under any circumstance.

However, not everyone interprets this desire through an economic lens, nor do they
seek short-term answers to the profound questions surrounding the mystery of human
origin and destiny. The world’s major religions, as they have always done, engage with the
new realities shaped by science and technology, offering ethical responses rooted in faith to
billions of people. These responses aim to safeguard some of humanity’s most ancient and
cherished values and desires: life, love, family, and more.

This article explores the perspectives of the major Abrahamic religions: Judaism, Islam,
and Christianity. It would be impractical to address all world religions within the scope of
this study, and doing so would detract from the article’s primary objective: to highlight the
profound commonalities that unite us and to understand the more peripheral differences
that distinguish us. Moreover, this study seeks to shed light on how more than half of the
world’s population views issues that are deeply rooted in human anthropology.
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Religious traditions can make a significant contribution to public moral reflection by
offering their millennia-old wisdom and the ethical experience of millions of believers
throughout history. Their specific proposal in a pluralistic society centers on the defense
of life—especially its most vulnerable forms—the value of conjugal love, the institution
of the family, and the common good. At the same time, the concrete moral life of each
believer can become a transformative force within society, contributing to the humanization
of science and technology—an imperative that bioethics has emphasized since its inception
(Cahill 2003).

To achieve this, we will examine the key ethical foundations that shape each religion’s
approach: first, the origin and value of human life; second, the meaning of motherhood and
fatherhood, ancestry, and family; and finally, the role of science in the act of creation. All of
this is aimed at offering their millions of followers a meaningful ethical framework and a
vision of the “good life”: one that contributes to building a better world for all, including
future generations.

2. Assisted Reproduction in Judaism

The human being is considered the most precious of all God’s creations, composed
of a physical part, basar, and the breath of life infused by Yahweh, nefesh. Based on this
foundational belief, Judaism is not a religion fully anchored in the past, limited to the Torah,
the Mishnah, or the Talmud. Rather, it seeks to offer responses to the evolving challenges
of society throughout history (Tapia 2016, p. 224). Specifically, assisted reproduction has
been the subject of reflection beginning with the Talmud and more recent sources, but
concrete ethical guidance is ultimately provided by contemporary rabbis. This has led to the
emergence of diverse and, at times, even opposing interpretations and ethical norms. While
the main legal principles are found in the Jewish Halakha, there is no absolute consensus.
Below, we will examine the key anthropological issues and how they translate into concrete
positions regarding assisted reproductive technologies (ART).

2.1. The Origin of Human Life and Humanity’s Role in Creation

Halakha initially considers heterosexual marital relations as the normative means of
conceiving new life, though this is not regarded as a moral absolute. The moral evaluation
of reproductive procedures is entrusted to rabbinic authorities, rather than individual
conscience-since the obligation to procreate may override the normative preference for
natural methods (Grazi and Wolowelsky 2008).

Although the human being is seen as God’s unique creation, Judaism views scientific
and technological advances as a way of complementing God’s creative work. This aligns
with the collaborative role that Yahweh assigned to humanity in the development of the
world and its stewardship. Consequently, ARTs have not been broadly questioned within
Judaism, as they enable the fulfillment of the first divine commandment recorded in the
Torah: “Be fruitful and multiply” (Gen 1:28).

2.2. Motherhood, Fatherhood, and Ancestry

In modern-day Israel, becoming a parent is, in itself, a normative step in the transition
to full adulthood. At the same time, a complete family is generally understood to be one
with at least two children. In general, there is broad acceptance of these techniques; in fact,
when a couple is unable to conceive, in vitro fertilization (IVF) is not only permissible but
may even be considered mandatory when medically indicated (Silber 2010, p. 476).

However, some controversy remains regarding gamete donation. Orthodox Judaism
(which represents approximately 10% of the Jewish population) regards gamete donation
as a form of adultery, referencing the Torah (cf. Lev 18:20), and simultaneously questions
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the reliability of fertility clinics in ensuring that the gametes used truly belong to the spouse.
For this reason, Orthodox Jewish women are often present during the procedure to verify
the spousal origin of the gametes, when this is both possible and desired by the couple.

In contrast, Reform Judaism—the majority denomination worldwide—interprets the
prohibition of adultery strictly literally. Therefore, the use of donor gametes in ART is
not considered adulterous. Rabbis such as Moshe Tendler and Moshe Feinstein leave the
decision to use donor sperm to the private discernment of the couple (Sallam and Sallam
2016, p. 35).

It is also important to note that Jewish identity is matrilineal, a principle known as
the “law of the womb.” To ensure the child’s Jewish identity, the oocyte must come from a
Jewish donor. The most complex case arises with surrogacy, which is permitted by Reform
rabbis, provided the surrogate is Jewish and unmarried.

Regarding male gametes, for practical reasons, it is often preferred that the donor not
be Jewish to avoid potential issues of consanguinity in future generations. This concern
is also highly relevant to the Samaritans of Israel, a related ethnoreligious group with
strong risks for genetic inbreeding. A particular complication arises when the legal (but
not genetic) father belongs to the kohen or levi clans. If the donor is anonymous, the child
is classified as yisrael and cannot fulfill the religious duties associated with those clans.
Nevertheless, due to the stigma surrounding infertility, ART is often pursued in secrecy, as
being perceived as fertile is often prioritized over whether the child is biologically one’s
own (Inhorn et al. 2017, p. 47). Regarding inheritance, Judaism generally defers to the civil
laws of each country, and in most cases, the father is considered to be the one who raises
and supports the child, rather than the biological progenitor, though rabbinic opinions may
vary on this point.

2.3. The Protection of Unborn Life

The use of assisted reproductive technologies (ART) raises a deeper ethical issue: the
destruction of embryos, whether due to morphological abnormalities, genetic anomalies,
or simply because they are surplus and no longer desired after implantation. In Judaism, it
is believed that the soul does not enter the human embryo until forty days after conception.
Therefore, all procedures involving the destruction of pre-implantation embryos, such
as embryo cryopreservation, preimplantation genetic diagnosis, embryo selection, and
embryonic research, are generally permitted.

Sex selection is allowed only when the couple already has four or more children of the
same sex and under certain additional religious conditions. In general, the pre-implantation
embryo is considered to deserve greater respect than ordinary human tissue, but it is not
equated with a person. To minimize the need for embryo reduction, it is recommended to
follow national legislation, which typically limits the number of embryos transferred to
two or three.

After the forty-day threshold, abortion is only permitted when the mother’s life is at
risk; it is never allowed for economic or convenience-related reasons. In general, Jewish
law permits abortion between forty days and twelve weeks of gestation (Tapia 2010, p. 23).

2.4. The Underlying Concept of Family

Despite the diversity of rabbinic opinions on this matter, it can be broadly stated that
the divine command to procreate takes precedence over other considerations. Nevertheless,
the religious and ethical ideal remains that human life should originate from the union
of a married heterosexual couple. From this starting point, alternative possibilities are
considered as nature presents obstacles to the ideal.
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Same-sex couples are allowed access to ART in Israel. Surrogacy has been legal in Israel
since 1996. In 2018, the law was extended to include single and infertile women, and since
2020, to single men and same-sex couples (Singer et al. 2021). However, implementation
has been gradual. In all these cases, there is no universally binding religious norm; rather,
each rabbi evaluates the situation individually.

In summary, the ethical framework of Judaism regarding assisted reproduction rests
on three main pillars: the divine command to procreate, the concept of Hebrew marriage
and family, and the protection of life-likely in that order. First, the obligation to procreate
means that any technique aiding in the fulfillment of this command is seen as a good and
necessary complement to God’s creative work, albeit with certain limits. Second, the Jewish
understanding of marriage significantly influences the identity and life of the child. Thus,
concerns about the potential for adulterous origins (use of donor gametes), incestuous
relationships (possible when both parents were conceived via donor gametes), or non-
Jewish lineage (if the oocyte comes from a non-Jewish donor) may result in the child being
classified as a mamzer (bastard), which would restrict their social standing and future ability
to marry within the community (Godoy 2013, p. 108). Third, human life is the supreme
value to be protected, beginning with the mother and, naturally, the unborn child. Embryos
under forty days of development are not considered to possess a human soul and therefore
do not fall under the same level of protection.

3. Assisted Reproduction in Islam

Attempting to present a single Islamic ethical stance on assisted reproductive tech-
nologies (ART) is, paradoxically, a fruitless task. Due to the absence of a centralized
Muslim religious authority, ethical positions vary significantly between Sunni and Shia
Islam, and within each tradition, individual Islamic countries establish their own laws and
religious rulings.

In general, Sunni positions on reproductive matters are guided by two key fatwas: one
from Al-Azhar University (Cairo 1980) and another from the Islamic Figh Council (Mecca
1984), along with two additional guidelines issued by the Islamic Organization for Medical
Sciences (Kuwait 1991) and the Islamic Educational, Scientific and Cultural Organization
(Rabat 2002). In contrast, Shia Islam does have a supreme religious authority (Aga Khan V),
and in matters of ART, adheres to the fatwa issued by Ayatollah Ali Hussein Khamenei
(Qom, Iran 1999) (Sallam and Sallam 2016, p. 42). As we will see, the primary dispute
between these traditions lies in the permissibility of using donor gametes.

3.1. The Origin of Human Life and Humanity’s Role in Creation

According to Sharia law, all creation is the work of divine omnipotence, and the human
being is God’s creature, over whom the Creator holds full rights. Human action must
therefore aim to respect and protect the body. God is seen as the source of both illness
and healing, and science and technology are expected to serve as intermediaries in this
divine process (Ladeveze 2019, p. 37). In reproductive matters, the main concern is the
elimination of sexual relations; however, when ART involves the gametes of the married
couple, it is understood as a medical aid to fertilization, with Allah ultimately responsible
for the creation of life. The divine authorship of human life remains unquestioned.

Several contextual factors shape reproductive ethics in the Islamic world:

(@) Infertility is a significant issue among Muslim couples, often due to male factors. This
is largely attributed to the high prevalence of consanguineous marriages (between
cousins or children of siblings), which are religiously permitted to preserve paternal
lineage, promote family solidarity, and retain wealth within the family. Rates of such
marriages range from 16% to 78% depending on the region (Inhorn et al. 2017, p. 43).
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Infertility carries a heavy social stigma, especially for women, who may be accused
of lacking femininity and subjected to various superstitions. As a result, infertility is
often kept hidden (Zavis et al. 2019, p. 23).

(b) Adoption is not permitted in most Islamic countries; only the practice of kafala
(guardianship) exists. Adoption is seen as problematic because it obscures nasab
(genealogy) and may be unjust to the child, who cannot inherit from non-biological
parents and may unknowingly commit incest. Adoption is legal only in Shia Islam,
Tunisia, and Turkey, but remains rare and culturally unpopular due to the limited
number of adoptable children (Biichler and Kayasseh 2018).

(c) Islamis deeply pronatalist. Every marriage is expected to produce children to preserve
humanity and fulfill the number of souls Allah has destined to enter the world (Zavis
et al. 2019, p. 48). Procreation is a social obligation that ensures lineage continuity,
provides support in old age, and contributes to the family’s labor force.

These three factors help explain the broad acceptance of ART in the Islamic world
as a means to preserve marriage, alleviate suffering, and fulfill the divine mandate to
procreate, albeit within certain limits. Consequently, the reproductive industry in many
Islamic countries is among the most advanced globally, with some of the highest per capita
rates of in vitro fertilization (IVF) cycles (Inhorn et al. 2017, p. 43).

3.2. Parenthood, Motherhood, and Filiation: The Importance of Genetic Lineage

This is where the most significant difference between Sunni and Shia Islam emerges, a
difference rooted in cultural conceptions of kinship.

Sunni Islam places strong emphasis on nasab (biological lineage) and genealogy as a
moral imperative for establishing legitimate identity. In this patrilineal society, knowing
and securing genetic paternity is essential. The use of donor sperm is therefore strictly
prohibited, as it disrupts nasab, violates the child’s right to know their father, poses a risk
of future incest, and is often equated with adultery, rendering the child illegitimate. As a
result, gamete donation is categorically forbidden.

Shia Islam, by contrast, is guided by ijtihad (independent reasoning), which allows for
diverse and context-sensitive interpretations of Islamic texts. Prominent Shia jurists (maraji)
may issue differing, even contradictory, rulings. Couples and physicians are free to choose
which marja to follow (Inhorn et al. 2017, p. 45). Thus, in Shia contexts, the use of donor
sperm is permitted, preferably from a close relative to preserve family genetics, though this
perpetuates the risk of incest and genetic endogamy.

Regarding female gametes, there is no objection as long as the arrangement is formal-
ized through mut’ah (temporary marriage), in which the oocyte donor and the male partner
enter into a time-limited marriage contract in exchange for a fixed sum of money. Once the
term ends, the marriage is dissolved (Sallam and Sallam 2016, p. 43). In other cases, the
concept of the milk mother (madare rezayi) is invoked, whereby a woman who breastfeeds a
child is considered equivalent to a biological mother in terms of kinship.

Surrogacy is also permitted in Shia Islam, preferably within the framework of tem-
porary marriage, to avoid the charge of adultery when a woman’s gamete is gestated in
another woman’s body.

The legal consequences of gamete donation in Shia contexts are clear: the child may
inherit from the biological mother (the oocyte donor), may bear the name of the infertile
father, but can only inherit from the sperm donor, as the infertile man is considered an
adoptive father in legal terms.

In general, it can be said that most of the Islamic world does not approve of sperm
donation, as neither Sunni nor Shia traditions fully recognize the child born through such
means as a legitimate offspring. Nevertheless, some authors offer more nuanced and
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comprehensive perspectives by asserting that social pressures, individuals” desire to have
children, the decline in human fertility, and broader socioeconomic and sociopolitical
realities must also be acknowledged (Padela et al. 2020, p. 18; Ghaly et al. 2020, pp. 24-25).

3.3. The Protection of Unborn Life: The Principle of Maslahah or Public Interest

Classical Islamic understanding describes the development of nascent human life in
three stages: (1) the gathering of the substance in the mother’s womb, lasting approximately
forty days from fertilization; (2) the stage of the clot (mudgha), lasting another forty days;
and (3) the stage of the lump of flesh (alaga), also lasting forty days (Sahth Al-Bukhari by
Imam Muhammad ibn Isma‘il Al-Mughira Al-Bujari (2003, p. 209). After these 120 days, an
angel is believed to descend and breathe the spirit into this previously biological substance
(Zavis et al. 2019, p. 43). Based on this framework, abortion is generally considered
permissible within the first 120 days of gestation. In any case, legislation varies across
Muslim-majority countries depending on their Islamic affiliation and the national fatwas
that have recognized various grounds for legal abortion: to save the life of the pregnant
woman, to preserve her physical or mental health, in cases of fetal malformation, incest or
rape, and for social or economic reasons (Mahmoud 2022, p. 34).

Today, however, many Muslims affirm that “Fertilized eggs surplus to the require-
ments of IVF possess no privileged status and enjoy no sanctity before their implantation.”
(IOMS 2007, p. 3). This position was articulated during the International Seminar on “The
Dilemma of Stem Cell Research, Future and Ethical Challenges”, organized by the Islamic
Organization for Medical Sciences in collaboration with the WHO Regional Office for the
Eastern Mediterranean (EMRO), UNESCO, the Islamic Educational, Scientific and Cultural
Organization (ISESCO), and the Islamic Figh Council in Jeddah.

A key concept that helps clarify ethical decisions in this domain is maslahah, or public
interest. Islamic law defines “good” as that which benefits the entire Muslim community;,
and this principle is central to determining the permissibility or prohibition of actions. It
is based on five essential goods: faith, life, intellect, progeny, and property (sometimes
including honor) (Zavis et al. 2019, p. 24). Within this framework, the sanctity and
inviolability of human life created by God are affirmed, and compassion is owed to it from
the moment of conception. However, when the mother’s life is at risk, her well-being takes
precedence over that of the fetus, invoking the principle of public interest.

This reasoning has also led to the acceptance of techniques such as embryo reduction
when the viability of transferred embryos is compromised. Sex selection is permitted under
specific conditions: to fulfill a religious or familial obligation, to protect a woman with
high-risk pregnancies, and only in families with multiple children of the same sex who
strongly desire a child of the opposite sex. However, sex selection is rejected when used for
choosing the sex of a first child or for producing children of a single sex, as this is presumed
to reflect a discriminatory bias against females (Serour 2008, p. 36).

3.4. The Concept of Marriage and Family

Marriage holds great significance in Islamic society, understood as the primary means
of transferring wealth across generations. As previously noted, heterosexual and fertile
marriage is considered a personal, social, and religious good to be preserved. Consequently,
the use of ART by single women or same-sex couples is deemed haram (forbidden) and is
not permitted under any circumstances. Embryo transfers must occur within the context
of a valid marriage. They may be performed in widowed women only if the embryo is
genetically related to the deceased husband and prior consent was given.

In conclusion, the ethical framework surrounding reproduction in Islam is fundamen-
tally oriented toward values and goods similar to those found in Judaism: lineage, marriage,



Religions 2025, 16, 1508

7 of 14

and the sanctity of life. From these moral principles, diverse norms may emerge, but they are
always directed toward the pursuit of the common good, understood as a good that lies at
the heart of every man and woman.

4. Assisted Reproduction in Christianity

From the earliest days of Christianity to the present, Christian churches have consis-
tently upheld the protection of God’s most precious gifts: the sanctity of all human life, the
dignity of conjugal love, and the family.

Although the theological and anthropological foundations are largely shared across
Christian denominations, centuries of sociopolitical developments have shaped distinct
worldviews within each tradition. With the emergence of assisted reproductive technologies
(ART) in the twentieth century, the various churches have developed different ethical
responses, all rooted in these common principles.

To better understand this diversity of perspectives, we begin with the foundational
teachings of the Catholic Church’s magisterial documents. From there, we will explore
the specific normative criteria adopted by other major Christian traditions, namely, the
Orthodox Churches and the Evangelical and Protestant ecclesial communities, in evaluating
reproductive technologies.

It is important to clarify that what will be presented reflects the official ethical positions
of the different Christian confessions, even though, on certain issues, the private moral
stance of many believers—particularly Catholics in Europe and North America—has
become more permissive and diverged from these official teachings. It should also be noted
that there is considerable diversity among the various Christian traditions, which cannot be
fully captured in this article, especially within Mainline Protestantism, as will be indicated.

4.1. The Origin of Human Life and Humanity’s Role in Creation

All life, from the moment of conception, originates in God. In this creative act, the
couple also plays a role, as collaborators and interpreters of God’s love as Creator (Second
Vatican Council 1965, no. 50). This collaboration is expressed through the sexual union of
the spouses, a unique and indissoluble act of love that is open to the generation of new life.
However, as is often the case, sexual relations do not always result in the desired conception.
Until the advent of ART, couples could do little more than entrust themselves to God, the
only one who “opens the closed womb” (cf. Gen 20:18). With the birth of Louise Joy Brown
in 1978, the first “test-tube baby”, humanity had effectively declared its independence from
God’s will in reproduction: it became possible to reproduce despite infertility (through
ART) and to avoid conception despite fertility (through contraceptive methods).

The Catholic Church places great value on science and technology, provided they fulfill
their proper mission: to contribute to the integral good of human life and to respect its
dignity, recognizing that only God, and not humanity, determines the origin and destiny of
human beings (Sacred Congregation for the Doctrine of Faith 1987, Introduction, 3).

In the specific context of human procreation, the Church identifies two fundamental
values that guide the ethical evaluation of reproductive techniques: the life of the human
being and the unique way in which that life is transmitted within marriage (Donum Vitae,
Introduction, 4). Therefore, every human life should be born from a loving act within
marriage that is open to life. When this is not possible, science may play a decisive role, but
only to treat, heal, or reduce the causes that prevent fertilization from occurring through
sexual union. Thus, any surgical, pharmacological, or other method aimed at this goal, such
as surgery to correct anatomical malformations, ovulation inducers, or NaProTechnology,
is considered ethically acceptable.
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The key to understanding the Catholic ethical position lies in discerning which tech-
niques assist and which replace the sexual expression of conjugal love open to life. This is
clearly stated in the evaluation of homologous artificial insemination (AIH): “Homologous
artificial insemination within marriage cannot be admitted except for those cases in which
the technical means is not a substitute for the conjugal act but serves to facilitate and to
help so that the act attains its natural purpose” (Sacred Congregation for the Doctrine of
Faith 1987, 11, B6; 2008, no. 22). Therefore, AIH may be considered morally licit only when
it does not substitute for the couple’s sexual union.

A similar perspective is presented by the Eastern Orthodox Churches, which view the
origin of every human being as the image of God manifested in the union of human will
with divine will. In this sense, modern technology may represent “a great blessing of God
to man, if it is used with prudence and respect; at the same time, however, it could give
man the possibility to oppose God’s will as this is expressed through His natural laws”
(The Holy Synod of the Church of Greece 2007, no. 19). The challenge, then, is to exercise
free will faithfully, without falling into the greatest threat we face: relying solely on human
will while disregarding the divine).

In the field of assisted reproductive technologies (ART), the Greek Orthodox Church
expresses similar reservations to those of the Catholic Church. It holds that a new human
being is conceived in a context detached from the sexual expression of conjugal love, and
therefore is no longer born “naturally but he is being manufactured artificially” (The Holy
Synod of the Church of Greece 2007, no. 37a). From this understanding arises the ethical
legitimacy of medical and surgical treatments for couple infertility, as well as homologous
artificial insemination (HIA), but not of in vitro techniques that separate human conception
from the sexual act.

A different approach is taken by the churches of the Reformation, where a wide range of
views exists, with emphasis placed on personal conscience and responsibility. Nonetheless,
the use of ART in cases of infertility is generally accepted (Second European Ecumenical
Assembly 1997). The Anglican Church, for example, holds science and technology in high
regard, stating: “Scientific research and therapy are profoundly religious enterprises, ways
in which we respond to God’s promptings in us to bring healing and reconciliation to a
fallen world” (Church of England Mission and Public Affairs Council 2004, no. 34).

4.2. The Protection of Unborn Life

This is the principal criterion by which the Catholic Church evaluates ART. It holds
that human life, genetically distinct from its parents, begins at fertilization and must be
protected from that moment onward (Sacred Congregation for the Doctrine of Faith 1974, no.
13; John Paul II 1995, no. 60). Any technique that endangers the life of the pre-implantation
embryo, the implanted embryo, or the fetus is considered ethically illicit. Thus, IVF and its
derivatives, embryo selection, preimplantation genetic diagnosis (when used to eliminate
affected embryos), cryopreservation, and embryo reduction are all excluded for Catholic
couples experiencing infertility.

In the 1980s, theologians discussed the so-called “simple case”: an IVF procedure in
which all fertilized embryos are transferred, and the sperm is collected through a conjugal
act open to life. However, the instruction Donum Vitae clearly rejected this possibility,
stating that it “deprives human procreation of the dignity which is proper and connatural
to it” (DV 11, B5), despite earlier acceptance of this method by some episcopal conferences
(Massé 2015).

The Eastern Orthodox Churches also prioritize the ethical protection of human life from
the moment of fertilization. Their arguments regarding the ontological and ethical status
of the human embryo closely mirror those of the Catholic Church. They affirm that from
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fertilization, the embryo “is a perfect human being in regards to its identity, and is constantly
being perfected as per its phenotypic expression and development” (The Holy Synod of the
Church of Greece 2007, no. 27). Therefore, they initially recommend adoption to infertile
couples and, as a last resort, permit only those techniques that do not involve embryo
destruction, provided that all embryos created from the couple’s gametes are transferred,
as affirmed by Bishop Gregorios of the Coptic Orthodox Church (Gregorios 1988).

Among Protestant churches, once again, there is no unified position. There is general
agreement among many Evangelical churches that the human embryo deserves respect from
the moment of fertilization, and especially from implantation, but there is no consensus on
how that respect should be concretely expressed (Cruz 2003, p. 103). Those who accept
IVF and its derivatives (including cryopreservation and embryo donation) typically do so
only within marriage, provided that all embryos are transferred and no embryo reduction
is performed (Sallam and Sallam 2016, p. 37).

The Anglican Church, for its part, draws a clear distinction between the ontological and
ethical status of the human embryo. On the one hand, it affirms that scientific knowledge of
the embryo, together with theological reflection from Scripture and Tradition, should inspire
“an attitude of profound respect, love and wonder at the sheer mystery and intelligence of
creation and life” (Church of England Mission and Public Affairs Council 2004, no. 38). On
the other hand, it does not derive any specific ethical obligation from this attitude. Instead,
it encourages each believer to form their conscience through teleological or ontological
reasoning, discerning the truth while respecting differing moral conclusions (Church of
England Mission and Public Affairs Council 2004, no. 42). As a result, while affirming
the sanctity of the human embryo and the need to treat it with profound respect, most
Anglicans subordinate this to other goods and values, such as alleviating human suffering
(General Synod of the Church of England 2003). The Church maintains that an evolutionary
view of human personhood has always been present in Christian thought. Therefore, it
sees no ethical problem in using IVF and its derivatives, even when embryo destruction
or research is involved, provided it occurs within the first fourteen days of development
and is pursued for “serious purposes that otherwise would be unattainable” (Church of
England Mission and Public Affairs Council 2004, no. 50).

4.3. The Dignity of Conjugal Love

This is the second fundamental criterion by which the Catholic Church evaluates ART.
The dignity of conjugal love implies that “the gift of human life must be actualized in
marriage through the specific and exclusive acts of husband and wife, in accordance
with the laws inscribed in their persons and in their union” (Sacred Congregation for the
Doctrine of Faith 1987, Introduction, 5).

This argument mirrors the one formulated in the ethical evaluation of contraception,
namely, that there should be no sexual act without openness to life (Paul VI 1968, no. 12),
but applied in reverse to ART: every human life must be the fruit of a specific conjugal act
(Sacred Congregation for the Doctrine of Faith 1987, 11, B4a).

Accordingly, for the Catholic Church, any intervention by third parties (through
gamete donation or gestation) in the conception of new life constitutes a grave violation
of the dignity of the couple and of the child’s right to be conceived through an act of love
between their parents (Sacred Congregation for the Doctrine of Faith 1987, II, Al). The
concern here is not about lineage, inheritance, or even genetics, but rather the illegitimate
intrusion of a third party, genetically and necessarily, into the conception of a new life. There
is no fatherhood apart from genetic fatherhood, nor motherhood apart from biological and
genetic motherhood, though adoption remains a legitimate and valued exception.
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Once again, we find significant convergence between Catholic and Orthodox ethical
perspectives. The Greek Orthodox Church, for instance, states that “every form of heterolo-
gous assisted fertilization degrades the concept of motherhood and fatherhood” (The Holy
Synod of the Church of Greece 2007, no. 42), as they involve the necessary intervention of a
third party in the process of human reproduction and in the mystery of marriage, though
not considered a form of adultery. Surrogacy, while potentially seen as a way to achieve
motherhood through love, is ultimately deemed unjust to both the genetic parents and the
child, as it denies them the essential bond formed during pregnancy. More importantly, it
disrupts family unity, leading the Church to express its “difficulty in giving Her blessing to
such a deviation from the natural pregnancy procedure” (The Holy Synod of the Church of
Greece 2007, 46).

In contrast, the Evangelical Church departs from the Catholic position by emphasizing
not fidelity to natural law, but the overall well-being of all persons involved. Assisted
reproduction is understood as an act of love in which the husband acknowledges his
biological limitations and offers his wife the opportunity to become a mother. The couple’s
loving intention becomes the ultimate criterion for ethical evaluation. As such, ART is
generally viewed positively within marriage. Even in cases involving donor gametes, the
ethical question becomes: what is better for the couple who desires children but cannot
conceive, having a child or not? And for the future child, living or not living?

The Anglican Church, consistent with its previously stated principles, accepts gamete
donation, while affirming that each Anglican must discern whether or not to make use
of this option. In such cases, the ability to know the genetic origins of children conceived
through these techniques is considered important.

Among the wide range of other Christian denominations, it is generally accepted that
IVF using the couple’s own gametes and without embryo loss is permissible, while gamete
donation is not. For example, the Church of Christ, Scientist, does not approve of IVF due
to its reliance on medications and surgical techniques, although the final decision is left to
the couple’s conscience.

Thus, we observe a shared desire among Christian churches to protect and uphold the
dignity of conjugal love, though each tradition expresses this in different ways through
its ethical teachings. Unlike other religions that emphasize patrilineal inheritance or
the biological transmission of faith, Christian ethics, whether absolutely or significantly,
prioritize the expression of conjugal love and its intimate connection to God'’s creative will.

4.4. The Family as a Value to Be Protected

In this area, we find one of the most consistent points of agreement among Christian
denominations: the belief that new life should be born within a family formed by a
heterosexual marriage open to life (Sacred Congregation for the Doctrine of Faith 1987,
Introduction, 5).

The Orthodox Church expresses a similar view: “The law of God designates that
each human being be born out of profound marital love and not just out of the artificial
union of genetic cells (gametes)” (The Holy Synod of the Church of Greece 2007, no. 38).
Consequently, they reject the use of ART in cases involving single parents, same-sex couples,
widows, or even elderly women. In the latter case, they argue that such a conception is
centered on the woman'’s selfish desire to have a child, which is unjust to the newborn (The
Holy Synod of the Church of Greece 2007, 48).

Churches of the Reformation also affirm that the ideal context for the birth of new life
is the natural expression of love within a heterosexual marriage. However, while this
is considered the best context, they acknowledge that other situations may be ethically
permissible to avoid greater harm. Nonetheless, there is near-unanimous ethical rejection
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of ART for single women, same-sex couples, or widows, based on arguments similar to
those of the Orthodox Church: the self-centered desire to avoid loneliness or the need for
both maternal and paternal figures for the child’s psychosocial development (Cruz 2003,
pp- 89-90). At this point, many mainline Protestants in recent years have indeed differed
substantially from the Catholic and Evangelical positions presented.

The Anglican Church has also expressed concern about the use of ART by single women
or same-sex couples. In its response to the Joint Committee on the Draft Human Tissue and
Embryos Bill (2007), the Church of England clearly stated that a child’s right to have a father
outweighs any so-called right to have a child. A law permitting otherwise would signal
that fathers no longer matter and that children have no right to the best possible start in life
(Church of England Mission and Public Affairs Council 2007).

As we can see, the concept of family and the need to protect it represent the most
unified area of agreement among Christian churches in the field of reproductive ethics.
From different arguments and foundations, whether ontological or teleological, Christians
understand that life is born from the fruitful love of a heterosexual marriage, in which
the spouses live their vocation to motherhood and fatherhood through the generous gift
of self in founding a family, rather than through a desire to have a child as a means of
personal fulfillment.

5. Conclusions: The Contribution of Abrahamic Religions to the Ethical
Reflection on Assisted Reproduction

In today’s technologized world, where scientific and technical advances often seem
ethically justified simply by their capacity to fulfill human desires, religions still have much
to offer. Many men and women of faith turn to their religious traditions in search of a
voice that gives meaning to their deepest human dimensions: life, motherhood, fatherhood,
and family.

The Abrahamic faiths, Jewish, Christian, and Islamic traditions, offer ethical frame-
works that, at their core, share more common ground than might initially appear, even
if their normative expressions differ. At a time when the mystery of life’s origins seems
to have been unveiled, the treasure that Jews, Muslims, and Christians alike are called to
preserve becomes all the more valuable. This shared legacy includes:

(a) The protection of conjugal love and the family. The love between spouses is a sacred
space that deserves full respect and protection, whether from the intrusion of third parties
(a reality present in all times and cultures), from the threat infertility poses to the couple’s
relationship, or from the risk of family breakdown and the fragmentation of communal
bonds. Today, more than ever, voices are needed to defend the couple and the family,
especially as infertility and the reproductive industry risk reducing this institution to the
mere fulfillment of a reproductive desire. With their distinct emphases and nuances, the
Abrahamic religions consistently affirm the value of the family, founded on a couple whose
expression of love is open to life, even if not always successfully.

(b) The defense of human life. Human life is a gift from God and must be protected.
While there is no consensus on the ontological status of the human embryo, its genetic
humanity and potential to become a person warrant special protection, whether total and
unconditional from the moment of fertilization (as proposed by the Catholic and Orthodox
Churches), or gradual, evaluated in relation to other values and goods in conflict (as
proposed by other Christian communities, Islam, or Judaism).

(c) The protection of the child and their personal and social future. The desire to
become parents is not an absolute right. Any couple’s reproductive project must always
consider the well-being and rights of the future child, viewed through the richness of
diverse traditions and cultures: the right to be born into a context of love, to grow up with
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parental figures, to fully belong to a family tradition, to know one’s origins, to inherit, not
only material goods but also religious duties and obligations, to recognize their identity,
and to one day form a family without compromising their religious conscience or genetic
health. ART must serve the couple and the children born through it, not turn children into
a means of fulfilling personal desires.

The ethical proposals of the religious traditions analyzed here reveal the richness of
religious diversity, new perspectives on a new reality, shaped by centuries of wisdom. Below
are a few ethical insights that may enrich and inform our own worldviews:

(a) The value of group identity and belonging to a long-standing tradition. This is
what Judaism seeks to preserve by ensuring Jewish identity through maternal lineage,
and what Islam protects through nasab, which legitimizes the child’s identity. Just as
parents must provide food, clothing, and education, they must also safeguard their child’s
religious identity and sense of belonging to a human community that welcomes, socializes,
and protects them from meaninglessness. In a society where everything seems subject to
individual choice, religions offer what the market cannot: group solidarity, a millennia-old
journey undertaken as a family through adversity, and the conviction that, no matter what
happens, we are not alone in this life.

(b) The personal and conjugal vocation to be fruitful, to give life, to participate in the
work of Creation. This is the shared response of all the traditions studied to the divine
imperative of Genesis: “Be fruitful and multiply” (Gen 1:28). With varying nuances, each
ethical framework emphasizes the need to be active participants in God’s creative work,
assuming personal and conjugal responsibility, and making free, autonomous, and value-
consistent decisions. It is no longer about reproducing irrationally or irresponsibly, but
about making love fruitful in a way that seeks the good of all: children, families, society,
and religious communities.

(c) Reproduction is not solely a personal or even conjugal vocation; it is a social
responsibility. This is the lesson of the Islamic concept of maslahah (public interest), which
closely resembles the ethical principle of the lesser evil (or greater good) when values and
stakeholders are in conflict. In reproductive ethics, countless scenarios arise in which major
goods must be weighed: the life of the mother versus the child; the life of one embryo
versus the chance that at least one survives in a multiple pregnancy; the life of the embryo
versus the social exclusion of the mother or her entire family, and so on. Often, the ideal
option is not available, and one must choose the greater good or the lesser harm.

In politically polarized Western societies, religious discourse has gained renewed
prominence. Social tensions are increasing, hindering the integration of Jews, Muslims,
and Christians into societies that have traditionally not been Jewish, Muslim, or Christian.
Within this context, there remain areas where we can still think together: the service of life,
the dignity and eternity of love, and the meaning of family. Perhaps by thinking together,
we may also learn to build together a more human and fraternal society.
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Abbreviations

The following abbreviations are used in this manuscript:

AIH Homologous Artificial Insemination

ART Assisted Reproductive Technology

Gen Genesis

IOMS  Islamic Organization for Medical Sciences
IVF In Vitro Fertilization

Lev Leviticus
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