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The holy Qur’an isthe book of guidance sent down for the entire humanity and is not
specifically revealed for the Muslims or the Arabs; it’s messenger was deputed as a
mercy to all the peoples and nations irrespective of their colour, race, geography and
language; and its approach is universal. God’s revel ation was meant for al mankind,
to whom, if they turn to God, it is a Message of the glad tidings of His Mercy, and if
they do not turn to him, it isaWarning against sin and the inevitable Punishment:
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“We have not sent thee But as a universal (Messen-
ger); To men, giving them Glad tidings, and warning
them (Against sin), but most men Understand not”.
(D

The universal approach adopted by the Qur’an,
also in the phrase of “O, Mankind!” reveas the gen-
eral characteristics and human nature lying in the
problems discussed in it.(2) The Quranic addresses
in the words of “O children of Adam” likely signify
the Abrahamic faith in which all the semitic religions
believe and which indicates the unitary nature of all
these religions. This marked a unique feature in shap-
ing Islamic civilization into a universal one when
Muslims under Abbasids appreciated and received
the Greek-Byzantine, Persian and Indian civilizations
and synthesized them with their worldview. They
constructively participated and could later have their
characteristic contribution to the universal civilization
that lead the world for centuries. The case of Al-Kindi
is too significant in this regard.

Abu Yusuf Yaqub Ibn Ishag 1bn Al-Sabbah Al-Kin-
di (3) (185-260 AH / 801-873 AD) is known in the his-
tory as the “Philosopher of the Arabs’ because it was
due to him that philosophy came to be acknowledged
as apart of Islamic culture. It is true that he borrowed
his ideas form Neo-Platonic Aristotelianism, but it is
also true that he put those ideas in a new context. By
conciliating Hellenistic heritage with Islam helaid the
foundations of a new philosophy. Indeed, this con-
ciliation remained for along time the chief feature of
this philosophy. Furthermore, Al-Kindi specializing
in al the sciences known at his time made philoso-
phy a comprehensive study embracing all sciences.
Al-Farabi (258-339/870-950) Ibn Sina (370-428/980-
1037) and Ibn Rushd (520-595/1126-1198) were first
scientists and then philosophers. Al-Kindi isuniquein
his knowledge of all the ancient sciences. His books
deal with different sciences, such as logic, philoso-
phy, geometry, arithmetic, astronomy etc.(4) Most of
his numerous works (numbering about 270) are lost.
Scholars have classified his writings into seventeen
groups: (1) philosophical, (2) logical, (3) arithmetical,
(4) globular, (5) musical, (6) astronomical, (7) geo-
metrical, (8) spherical, (9) medical, (10) astrological,
(11) dialectical, (12) psychological, (13) political, (14)
meteorological, (15) dimensional, (16) on first things,
(17) on the species of some metals, chemicals, etc.
Some of his scientific works were translated by Ger-
ard of Cremona into Latin and influenced very much
the thought of medieval Europe.
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Thiswas appreciated by some of the European his-
torians and writers also. Edward Gibbon having rec-
ognized this unique contribution of Islam says:

“The creed of Muhammad is free from suspicion
and ambiguity; the Qur’an is a glorious testimony to
the unity of God. The Prophet of Makkah rejected the
worship of idols and men, of stars and planets on the
rational principle that whatever raised must set, that
whatever is born must die, that whatever is corrupt-
ible must decay and perish. In the author of the uni-
verse his rational enthusiasm confessed and adored
an infinite and eternal being, without form or place,
without issue or similitude, present to our most secret
thoughts, existing by the necessity of his own nature,
and deriving from himself al moral and spiritual per-
fection. These sublime truths thus announced in the
language of the Prophet, are firmly held by his disci-
ples, and defined with metaphysical precision by the
interpreters of the Qur’an. A philosophic theist might
subscribe to the popular creed of the Muhammadans;
a creed sublime for our present faculties”.(5)

Professor Arnold Toynbee(6) admits that the so-
cio-political, intellectual and scientific renaissance of
modern Europe emerged only out of Islam’s direct in-
tercourse with the crusaders when they occupied Pal-
estine. Muslim Far-East was then the centre of Islamic
civilization from where the Greek intellectual legacy
transmitted to Europe through Italy. He says. “Eco-
nomically and culturaly conquered Islam took her
savage conquerors captive and introduced the arts of
civilization into the rustic life of Latin Christendom.
In certain fields of activity, such as architecture, this
Islamic influence pervaded the entire western world
in its so-called ‘medieval age’; and in the two perma-
nently conquered territories of Sicily and Andalusia
the Islamic influence upon the local western ‘succes-
sor-states’ of the Arab empire was naturally still more
wide and deep”.(7)

Professor Philip K. Hitti(8) more elaborately pro-
vides an account of liberalism, religious tolerance and
intellectual advancement that Muslims flourished in
Spain for eight centuries. He says:

“Muslim Spain wrote one of brightest chaptersin
the intellectua history of medieval Europe. Between
the middle of the eighth and the beginning of the thir-
teenth century, as we have noted before, the Arabic
speaking people were the main bearers of the torch of
culture and civilization throughout the world. Moreo-
ver they were the medium through which ancient sci-
ence and philosophy were recorded, supplemented
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and transmitted in such away as to make possible the
Renaissance of western Europe. In al these Arabic
Spain had a large share”.(9)

Modern Moral Insensitivity

Muslim appreciation of other cultures did not mean a
withdrawal from the Islamic ideology or Muslim leg-
acy nor asurrender to others' culture and mythology.
It meant a full consideration of others' contributions
in the Islamic paradigm. They interacted with others
with full confidence and unshakable faith in Islamic
worldview. Now Muslims are required by the very na-
ture of their legacy to interact with all the forms of
others.

An Agenda for the 21st Century by Rushworth
Kiddler is a unique contribution in the field of the
emergent needs the west has. The author has well
enumerated the “six vital items that seem to emerge
(as) the first-intensity items — the high leverage issues
(in former World Bank President Robert McNamara’s
phrase) to which humanity devotes its full attention
and its unstinting resources : (1) the threat of nuclear
annihilation; (2) the danger of over population; (3) the
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degradation of the global environment; (4) the gap
between the developing and the industrial worlds; (5)
the need for fundamental restructuring of educational
systems; and (6) the breakdown in public and private
morality. The list is not in order of priority, athough
the nuclear issue appears to rank first.(10)

With regard to last issue, McNamara elaborates
further, in Reinventing the Future by Kiddler, while
concentrating on the moral etiquettes: “By the end
of the century we should seek to increase awareness
and sensitivity to the moral dimension of the behav-
iour, both of individuals and nations. In particular we
should stress the immorality of the United States and
the Soviet Union and their alliesfor unilaterally adopt-
ing security strategies that place at risk the survival of
other nations. We should stress the immorality of the
rich consuming a disproportionate share of limited re-
sources with adverse effects on other individuals and
future generations and other nations. There is a moral
dimension to each of these major subjects we have
been discussing, but very rarely do you see in public
debate a discussion on the morality of them”.(11)

In her first book Barbara Tuchman, a prominent




writer, characterizes the presnt “an Age of Disrup-
tion”, and the greatest disruption is found in the “real
deterioration of public morality”. Kiddler summarizes
this point in her book An Agendafor the 21st Century:
“Thefailure of public truth-telling, the sale of political
influence, the acceptance of illegality in stock-market
dealings — such are topics that appear again and again
in these interviews (that the book includes), sometimes
prominently and sometimes subtly. For the socia phi-
losopher Sissel Bak, morality is the central issue for
21st century. Because she sees trust as the vital miss-
ing ingredient in so many negotiations, she foresees
a time when public officials will have to take ‘moral
principles’ in order to develop the trust necessary for
negotiating toward solution”.(12)

Utilitarian Ethics

The moral insensitivity which is main reason for na-
tional or universal insensitivity about the sufferings
of the people, was the greatest |oss the world suffered
so far after the retreat of Muslims from the process
of universal participation. Muhammad Asad (Leopold
Weissformerly) haswell criticized thewest that knows
only one“religion”, and that isthe worship of material
progress, the belief that there is no other goal in life
than to make that very life continualy easier or, as
the current expression goes, “independent of Nature”.
The temples of this “religion” are the gigantic facto-
ries, cinemas, chemical laboratories, dancing halls,
hydro-electric works; and its priests are bankers, engi-
neers, film stars, captains of industry, record airmen.
The unavoidabl e result of this craving after power and
pleasure is the creation of hostile groups armed to the
teeth and determined to destroy each other whenever
and wherever their respective interests come to clash.
And on the cultural side, Muhammad Asad goes on,
is the creation of a human type whose morality is
confined to the question of practical utility alone, and
whose highest criterion of good and evil is material
success. He says: “In the profound transformation the
socia life of the west is undergoing at present, that
new, utilitarian morality becomesdaily more and more
apparent. All virtues having a direct bearing upon the
material welfare of society — for example, technical
efficiency, patriotism, nationalist group-sense — are
being exalted and often absurdly exaggerated in their
value; while virtues which, until recently, were valued
from a purely ethical point of view, as for example,
filial love or sexual fidelity, rapidly lose their impor-
tance — because they do not confer atangible, material
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benefit upon society. The age in which the insistence
on strong family bonds was decisive for the well-be-
ing of the group or the clan is being superseded, in
the modern West, by an age of collective organization
under far wider headings. And in a society which is
essentially technological and is being organized, at a
rapidly increasing pace, on purely mechanical lines,
the behaviour of a son towards hisfather isof no great
social importance so long as those individuals behave
within the limits of general decency imposed by the
society on the intercourse between its members. Con-
sequently, the Western father daily loses more and
more authority over his son, and quite logically the
son loses his respect for the father. Their mutual rela-
tions are being slowly overruled and — for all practi-
cal purposes — made obsolete by the postulates of a
mechanized society which has a tendency to abolish
all privileges of one individual over another and —in
the logical development of this idea — also the privi-
leges due to family relationship”.(13)

The moral insensitivity of the west may be strong-
ly checked only by the Islamic ethics and morality if
sincerely adhered to by the Muslims in their individ-
ual and public life. The holy Qur’an duly emphasizes
upon its followers to establish justice in all the cases
and to maintain Islamic standards in all the circum-
stances.

Validating Diversity
The holy Qur’an firmly asserts for the truth and jus-
tice and calls the faithful to establish ‘adl and gist and
stand for the truth revealed by God:

“ O yewho believe!

Stand out firmly

For justice, as witnesses

To God, even as against

Yourselves, or your parents,

Or your kin, and whether

It be (against) rich or poor:

For God can best protect both”(14)

The Qur’an, however, recognizes diversity in the
culture, language, religion and tradition. This is ea
gerly validated by the Qur’an in its different verses:

“To each among you

Have we prescribed a Law

And an Open Way.

If God has so willed

He would have made you

A single people” (15)
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“If it had been thy Lord’s Will,
They would all have believed, -

All who are on earth !

Wilt thou then compel mankind,
Against their will, to believe!” .(16)

The verse addressed the Prophet (peace be upon
him) directly not to compel humanity against its will
to believe. This has wider implications. Men of faith
must not be impatient or angry if they have to debate,
and more importantly, they must guard against the
temptation of forcing faith, i.e., imposing it on others
by physical compulsion, or any other forms of com-
pulsion such as socia pressure, or inducements held
out by wealth or position, or other adventitious advan-
tages. Forced faith isno faith. They should strive spir-
itually and democratically and let God's Plan work as
He wills. This constitutes the next Qur’anic concern
regarding an inter-faith dialogue:

“Let there be no compulsion In religion: Truth
stands out Clear from Error” (17)

Say : O ye That reject Faith ! | worship not that
Which ye worship, Nor will ye worship That which I
worship. And | will not worship That which ye have
been Wont to worship, Nor will ye worship That which
1 worship. To you be your religion, And to me mine” .
(18)
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The Qur’anicikrah, disqualifying all kinds of com-
pulsions in the matters of faith, does not only mean
that, in the act of subjugating to religion and submit-
ting to it, one must not compel others to submit; but
also appliesthat even with oneself, one must subjugate
and submit oneself wholeheartedly and willingly and
love and enjoy the submission. Unwilling submission
betrays arrogance, disobedience and rebellion, and is
tantamount to misbelieve, which is one of the forms
of unbelief (kufr). It is mistake to think belief in One
God alone is sufficient in true religion, and such belief
guarantees security and salvation. Unwilling submis-
sion — as that of Iblis (satan) — is not the mark of true
belief, and a Kafir might therefore be also one who,
though professing belief in One God, does not submit
in real submission, but prefersinstead to submit in his
own obstinate way — a way, or manner, or form nei-
ther approved nor revealed and commanded by God.
Real submission is that which has been perfected by
the holy Prophet as the model for mankind, for that is
the manner of submission of all the Prophetsand Mes-
sengers before him, and the form approved, revealed
and commanded by God.(19)

This was maintained by Muslims throughout the
history. No forced Islamization is recorded nor it
is sanctioned by the great jurists. Allama Abu Bakr
Jassas (d. 370 AH) in his Ahkam Al-Qur’an has nar-




rated an interesting case in this regard. Hilal Al-Kai
reports from Wasag Al-Rumi that he was a slave of
Omar. Once Omar requested his slave to embrace
Islam so that he would be entrusted with some offi-
cial responsibility in the matters of Muslims, because
holding any responsibility by anon-Muslim would not
suit thisnoblejob in hisview. Wasaq Al-Rumi refused
to accept the request of Umar. The caliph then recited
the Qur’ anic versethat reads:. “ Thereisno compulsion
in the religion” . When Omar was to breath hislast he
called his slave and freed him saying: “ go wherever
you desire!l” (20)

Emphasising on Common Terms

Theholy Qur’ an called thefollowers of other religions
specialy the “Peple of the Book” to come to common
terms and discuss the commonalities of al the faiths:

Say: “O People Of the Book! Come To common
terms As between us and you:

That we worship None but God; That we associ-
ate No partners with Him; That we erect not, From
among ourselves, Lords and patrons Other than God”.
If then they turn back, Say ye: “Bear witness That we
(at least) Are Muslims (bowing To God’s Will)’(21)

The people of Semitic religions, specialy the Jews
and the Christians, share some fundamenta articles
of faith with the Muslims. The Qur’ an commands the
faithful to initiate a process of dialogue and mutual
understanding on the basis of these commonly shared
tenets. The special affinity between Islam and other
Semitic religions is also reflected in the permission
accorded to inter-marriage between Muslim men and
Jewish and Christian women and the permissibility
of the flesh of animals slaughtered by Jews or Chris-
tians.(22) This conciliatory approach was adopted in
modern times by Mufti Muhammad Abduh of Egypt
(1849-1905).

The first historic instance of associating or inte-
grating a non-Muslim segment of population with the
Islamic Nation is found mainly in the case of Jew-
ish tribes and marginally with regards to some pagan
pockets of the city-state of Madinah as early as 623
A.D. Details and principles of this politico-social ad-
justment are enshrined in what is termed by the mod-
ern Muslim scholars as the first written constitution
of the world. It was promulgated by the holy Prophet
just after the social cohesion was brought about by his
Islamic social measure called muakhat (brothering)
between the old inhabitants of the city and the new
migrants who had come from different parts of Arabia
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specialy Makkah.

Jews and pagans of Madinah were granted the
same rights and duties which age-honoured customs
of hilf (confederation or association) offered to all
confederates and recognized by different oligarchies
of Arabian Peninsula, with the pioneering modifica-
tion that they approved by a central authority. Like
Muslim citizens of the Islamic city-state, the Jews and
their associates were charged with equal duties and
obligations which are enumerated below:

1.With regard to political and administrative suprema-
cy al had to submit to the overlordship of the holy
Prophet who, being an apostle and adivine vicege-
rent, represented to only central authority and exer-
cised sovereignty throughout his jurisdiction.

2. Both Muslims and non-Muslims were placed un-
der the obligation of being faithful to the city-state;
they could not give shelter or extend assistance or
information to the enemies of the state; they should
contribute their might for the defence of the city
and bear their share of expenses of ware in case
of any external aggression, and more significantly
cooperate with the Islamic Nation in al matters of
mutual interests.

3. All conflicts and disputes that could arise between
Muslims and non-Muslims must be brought to the
court of the Prophet and his verdict should be ac-
cepted by all without any grudge or ill will.

4. On condition of loyalty to the Islamic state and po-
litical submission to the holy Prophet, a guarantee
of Allah, His Apostle and the Islamic Nation was
provided to all the confederates for the safety and
protection of their life, property and honour.

5. Severa articles of the Constitution of Madinah,
when read together, provide religious, social, eco-
nomic and cultural freedom to the Ahl Al-Dhim-
mah who eventually were called as Dhimmis(23)
in Islamic literature.

Incidentally the same terms and conditions were
offered to all Arab pagans, tribes, clans or groups,
or for that matter, individuals who preferred to
come into the fold of Islamic state as confederates.
(24)

Applying Better Methods

The Qur’aninstructsitsfollowersto apply always bet-
ter methods in the mutual talks. Mere disputations are
futile. In order to conclude an understanding and de-

37



velop mutual confidence Muslims should show their
unbanity, kindness, sincerity, truth, civic attitude and
genuine anxiety for the good of others, that they are
not cranks or merely seeking selfish or questionable
aims: And dispute ye not With the People of the Book,
Except with means better (Than mere disputation).
(25)

In this regard the Qur’'an has laid down certain
principles:
1.Muslims while preaching their religion should ad-
here with wisdom and discretion, meeting people on
their own ground and convincing them with illustra-
tions from their own knowledge and experience. Their
propagation and conversation must be, not dogmatic,
not self-regarding, not offensive, but gentle, consid-
erate, and such as would attract their attention. Their
manner and their arguments should not be acrimoni-
ous, but modelled on the most courteous and the most
gracious example. The Qur’an says:

Invite (all) to the Way

Of thy Lord with wisdom

And beautiful preaching;

And argue with them
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In ways that are best

And most gracious:

For thy Lord knoweth best,

Who have strayed from His Path.(26)

2. The dialogue must not aim at silencing the others by
invalid arguments, or at scoring merely the points by
weakening their deliberations; this must aim at under-
standing the reality and finding out the truth by sincere
and serious discussions. Playing with words or raising
vain controversiesis not sanctioned in the Qur’an :

We only send the apostles

To give glad tidings

And to give warnings:

But the Unbelievers dispute

With vain argument, in order

Therewith to weaken the truth,

And they treat My Signs

As a jest, as also the fact

That they are warned!(27)

3.The Qur’an does not alow to use the abusing
words against others' mythological perceptions, to hu-




miliate their gods or sacred personalities and to ridi-
cule their religious rites, because they think in their
self-obsession that their own ideas are right. God in
His infinite compassion bears with them, and asks
those who have purer ideas of faith not to vilify the
weaknesses of their neighbors, lest the neighbors in
their turn vilify the real truth and make matters even
worse than before: “Revile not ye Those whom they
call upon Besides God, lest They out of spite Revile
God In their ignorance”.(28)

Danish Caricatures

Muslims had been restrained even in the blasphemous
cartoon wars(29) when Jyllands Posten, the Danish
newspaper reprinted the twelve cartoons of the no-
ble Prophet of Islam — first published in its issue of
September 30, 2005 — in January 2006 and the more
upsetting point was the “ solidarity” with the Denmark
demonstrated by the newspapers across Europe (Nor-
way, France, Italy, Holland, Switzerland, Germany,
Spain and B.B.C. London) through choosing its re-
prints on February 1, 2006. More provocation ensued
in the form of a T-shirt carrying the Prophet’s cari-
cature, worn by an Italian right-wing Minister. These
caricatures drawn by 12 of 40 cartoonists were stu-
pidly invited by the Danish newspaper to “draw Mu-
hammad as they see him”.(30)

Muslim scholars all over the world appealed the
Muslims to protest against these blasphemous carica-
tures but not to demonstrate any vulgar response to
other faiths and cultures. Muslim Scholars, delivering
the Friday sermon in Jami Mosques emphasized that
Islam did educate his followers to save themselves
from a types of abuse Plasphemy, to avoid degrade
any person —dead or alive—any non-living thing even
the animal or the time. They cited the following Is-
lamic texts and ahadith in this regard: “Don’t abuse
my companions!”(31) “Neither should one abuse the
other nor degrade him!”(32) “Don’t abuse those dead,
lest you offend against those alive!”(33) “Don’t abuse
those dead, because they were to face with what they
had performed!”(34) “Don’t abuse the fever since it
replaces the sins of human beings!”(35) “Don’t abuse
the wind since it is deputed by God!”(36) “Don’t
abuse the age and time since God is (the Creator of)
the tie!”(37)

In this most sensitive issue Muslims all over the
world had been too restrained. They did not use any
derogatory words against the sacred personalities of
other faiths because they were abided by the Quranic
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teachings.

No Withdrawal
The holy Qur’an appreciates and encourages the in-
ter-faith dialogue but warns its followers from any
withdrawal or compromise. This must not aim at any
appeasement or any interaction at the cost of the fun-
damental principles. “O yewho believe ! Take not for
friends Unbelievers rather than Believers: do ye wish
To offer God an open Proof against yourselves!”(38)

“Never will the Jews Or the Christians be satisfied
With thee unless thou follow Their form of religion.
Say: ‘The Guidance of God, - that Is the only Guid-
ance” .

Wert thou to follow their desires After the knowl-
edge Which hath reached thee,

Then wouldst thou find Neither Protector nor
Helper Against God’ .(39)

Western Hegemony

Muslim scholars, who have been receptive to other
faiths and cultures throughout the history, do realize
the changing tactics of the neo-colonial west in which
the military, political, economic and the cultural as-
pects assume equal importance. The objective of this
neo-colonialism is not just to bring al the countries
and nations under the political and military umbrella
of only super power of the unipolar world, but also to
impose on them a single value system, intellectually,
economically, financially and culturally. The venture
is intended to be a success through the use of al pos-
sible means of coercion as well as cooperation and
conversation. The post 9/11 measures are part of the
same broad-based strategy.

Joseph Nye, editor of US journal Foreign Policy
has without any reservation laid bare this US strategy
in his article. He says: “The nature of power in world
politics is changing. Power is the ability to affect the
outcome you want, and if necessary to change the be-
havior of others to make this happen.”(40)

Now the military and economic power, which
Joseph Nye calls hard power, remain effective, there
are other factors too that are now growingly playing
the dominant role. Nye terms them as soft power.

“Inthissense, it isjust asimportant to set the agen-
dain world politics and attract others as it is to force
them to change through the threat or use of military or
economic weapons. This aspect of power getting oth-
ers to do what you want | call soft power. Soft power
rests on ability to set the political agendain away that
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shapes the preference of others”.(41)

Andrea Lueg, a German orientalist, states clearly
the western intellectuals’ position on their intolerance
towards |slamitself. She says. “ The west concentrates
on Islam as areligion which is made to be responsible
for countlesspolitical, cultural and social phenomenon
in Islamic countries. And it is clearly Idam as a reli-
gion that generates such fear in western countries, a
fear of religion that we thought we had banished from
our enlightened societies”.(42)
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FINANCIAL TRANSACTIONS AND WEALTH MANAGEMENT
IN THE LIGHT OF HIGHER OBJECTIVES OF SHARTAR

Dr. Qais bin Mohammed Al-Mubar ak

The wisdom of Almighty Allah intended the hu- actions and exchange of properties thereby they
man life to be on earth with a need of interper- benefit each other in their routines. The transac-
sonal relationships within their surroundings and  tion sometimes take place without compensation
cultures and beyond for earning their livelihood. in lieu like gifts and presents and at other times it
In order to foster a culture of cultivation of earth, is performed for compensation that refers to trade
accumulation of wealth and digging out of valu- including sale and leasing. Trade is the activity or
able minerals, Allah granted for people the right process of buying, selling, or exchanging goods
of ownership. Likewise, people carry out trans- or services.
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Governing the human conduct and socia interaction
with classic principles, the Shari’ah not only alows
trading and doing business but also promoted the ef-
forts thereof. As a result, the high figures from the com-
panion of Prophets involved in trades and strived to
business success. |slam commands and encourages be-
ing the working people and considers the work as high
virtue. In addition, the scholars denounce to nature of
sitting idle without any actions for growth and success
and end up in begging by impairing the human honour
and shattering one's personality.

Instead of sinking in committing bad innovations
and plunging to the doom, any human being hasto give
weight to the rules and regulations set by the Shari’ah
for thetradesto get rid of unlawful transactions and stay
from usury-based businesses. Thebasic law for all trans-
actionsislega whereas prohibition is charged only if it
goes against the Shari’ ah principles. If the trade consists
of forgery or deliberate creation of losses to others or
any factor that leads to the disputes among people, thus
to culminate in deceiving trade, the Shari’ ah forbids to
be part of that trade. So, people need to be precautious
to carry out the transactions only in Shari’ ah-compli-
ant methods that are built on fair circulation, flourish-
ing with one’s properties and social benefits out of its
growth and outcomes. The higher objectives of Shari’ah
(magasid Al-Shari’ah) are explained as the philosophy
of Islamic law, its outlook and goals at large that cast
light on ultimate secrets behind the various Islamic le-
gal interpretations. The effective application of maqasid
will enable society to make great difference with robust
and efficient wealth management. Islam accentuated
achievement four objectivesin determining the transac-
tions and exchanges of their properties; below are the
objectives:

1. Durability and Stability (thabat).

2. Marketability and Distribution of Wealth (rawdj).

3. Transparency (wudiih).

4. Justice and Equity (‘adl).

DURABILITY AND STABILITY (THABAT)
Durability and stability are among the primary objec-
tives in the financial transactions, which are obtained by
stability of wealth and property in the hands of owners
by protecting their ownership thereby the owners do not
fear of loss or its

transfer to other without avalid contract or right. As
part of giving weight to the stability, IsSlam approved
the validity of ownership of matters carried out in ja
hiliyyah. Regarding this approval, Abu Al-Waleed Al-
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Baji noted that approval of the contracts concluded in
jahiliyyah meant to facilitate continuation of sales and
marriage contracts carried out in that period though they
wereinvalid, thusto legalize their ownerships.

For the reason of durability and stability, Islam pos-
ited the willingness and consent as the cornerstones of
any valid contracts. Allah says: “O you who have be-
lieved, do not consume one another’s wealth unjustly
but only [in lawful] business by mutual consent” (Al-
Nisa a 29).

For the achievement of durability, Islam stipulated
the fulfillment of contracts as obligatory obligation. Al-
lah says, “O you who have believed, fulfill [all] con-
tracts.” (Al-Maidah: 1). This verse is deemed as foun-
dation of severa legal rulings and inclusive of many
issues. The contracts become binding by the wordings;
if a person says “l sold” and other replies “1 bought”,
the contract isvalid and binding. Likewise, the contract-
ing parties have option to dissolve the contract before
they disperse from the spot of contract. The Islamic law
demands the parties to meet the conditions of the con-
tract, as the Prophet (peace be upon him) said “Muslim
are with (i.e. are bound to fulfill) conditions”. The ha-
dith above emphasizes that the candidness and magni-
tude of faith of Muslim is evident in his fulfillment of
conditions. For the achievement of stability, |slam gives
freedom for the ownersto use their possessions and pro-
hibits ignorance, uncertainty.

MARKETABILITY AND DISTRIBUTION OF
WEALTH (RAWAJ)

One of primary objectivesin the wealth isitsfair circu-
lation in the hands of people and its availability with an
easy access asfar aspossible. Thisobjectiveisachieved
by promotion of marketability and prohibition of hoard-
ing or exclusive occupation over the wealth; rather
healthy competitions in financial activities thereby to
flourishing the opportunities are welcomed.

The reason behind some of the prohibited transac-
tionsin Islamisits obstaclesin the marketability where-
as Islam shows keen concern in removing the obstacles
in fair financial initiatives and its circulation. Prophet
(peace be upon him) denounces: “No one hoards but
onewhoisin error”, it is because the hoarder poses the
threatsto whole society at large by ruining their routines
aswell asmarkets. The prohibition of hoarding isissued
due to high concern of the Shari’ ah for public good.

For facilitating marketability, ISam promotes the
trade and markets that make the products and services
easily obtainable. The Qur’an uses the phrase “seek-
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ing of Allah’s bounties” for doing business for “profit”
and mentions trade together with fighting for Allah’s
cause with a message of its importance in the sight of
the Shari’ah: “and others who will go about the land
in search of God’s bounty, and others who will fight in
God’s cause” (Al-Muzammil: 20).

Islam prohibits the ‘exploitative commercial ar-
bitrage’ (Talaqqi Al-Rukban) in which a city-dweller
purchases goods from a Bedouin (desert-dweller) at
cheaper price before the latter gets into the market. It
isanillega practice because the public suffers from it
given they are forced buy the goods at expensive prices
due to the above-mentioned illegal arbitrage. * Abdullah
bin ‘Omar said: “We were practicing Talaggi Al-Ruk-
ban and buy food from them, then the Prophet (peace
be upon him) prohibited doing it until we reach to food
of market”. Before the advent of Islam, black market
was quite common, but Islam prohibited it given it com-
prises monopolistic collusion, manipulative trade and
exploitative acts.

Likewise, the Prophet (peace be upon him) prohib-
ited sale of city-dweller to Bedouin because the latter
was largely exploited due to unawareness and igno-
rance about the market price. The famous jurist Yahya
bin Omar (d. 289 AH): “In my view, owner in market
should ask the Bedouins, when they come with food,
to not conclude sale in hotels and motels. They have
to take them to markets of Muslims’. Hoarding causes
price-hike and inflicts harm on people. The jurists are in
consensus that if people are in trouble and one person
hoards al food, then they can force the hoarder to sell
his goods. The unavailability of stocks in market will
the raise the demand of people thus the hoarder makes
sales with higher price, exploiting the needy situation
of people. Omar bin Al-Khattab said: “Someone who
brings imported goods through great fatigue to himself
in the summer and winter, such a person is the guest
of Omar. Let him sell what Allah wills and keep what
Allah wills.” This statement shows his appreciation for
the efforts and hard work done by importersto make the
goods reach to people who are in need of it.

However, some compromises may happen in some
rulings with non-citizens by reducing the fees and lev-
ies in order to remove the trade obstacles. To put the
properties stagnant without using or utilizing is aso
reprehensible; one of the wisdoms in zakat is to propel
to use the property. Caliph Omar said: “Trade with the
property of orphans and then it will not be eroded by
zakat.” Imam Malik said that our predecessors found
the prevention of trade as defect and huge fraud. At the
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heart of fair marketability, the traders can enhance their
opportunities and people can benefit with reasonable
price.

TRANSPARENCY (WUDUH)

Transparency, which is meant to avoid harm and dis-
putes as much as possible, constitutes one of higher
objectives in wealth management and financial transac-
tions. In order to achieve this goal, the Shari’ah stipu-
lates the documentation, pledges and witnesses as part
of transaction. The documentation occupies a dominant
position in the exercise of Islamic finance. The famous
scholar Abu  Abdullah Muhammad bin *Abdulsalam
Al-Hawwari (d. 749 AH) underlined: “Documentation
studies has significant position and vital role for it regu-
lates people’s matters in conformity with the Shari’ah
rules and preserves their blood and wealth in line with
applicable standards’.

The holy Qur’an underscores the importance of
documentation: “O you who have believed, when you
contract a debt for a specified term, write it down” (Al-
Bagarah: 282). This verse sheds light on the concern of
Shari’ ah in documentation in transaction for the protec-
tion of the individuals' properties. The Qur’an’s style
is of shortest expression that carries the widest mean-
ings, thus the debtsis not used for excluding other con-
tracts but all other transactions are incorporated in the
injunction mentioned above. Al-Hafiz bin Al-Arabi de-
rived more than 50 legal rules in the light of the above
verse, that is the fact which shows the inimitability of
Al-Qur’an (i’jaz Al-Qur’an). For referring to debt, the
Qur’an used the word “al-tadayn” (dealings based on
debt) that is more comprehensive to comprise of debt
and other form of sale than “al-qard” (to give loan). One
form of trade involving debt is that successful trader
sometimes needs to give debt as part of making of big-
ger transactions. The contracts of tradesthat involve the
debt are built upon the lenient approaches and kindness
where sometimes people are reluctant of doing docu-
mentation out of shyness. Howbeit, this shynessis rep-
rehensible and unwelcome.

Therefore, if the documentation isneeded in the con-
tracts of debts, then it is more crucia in all other sales
and financial transactions.The injunction of Qur’an for
the documentation meant to be an instrument to remem-
ber the agreements when date is due, which will be also
usable to get rid of disagreements and disputes that
come out of forgetfulness and negligence. In the docu-
ments, the contracting parties must scribe al relevant
specifications in order to regulate the wordings, state-




ments and conditions of contract; these details some-
times become important for judge to issue a sentence
if the parties disagree each other later. Allah emphasiz-
esin verse “And let a scribe write [it] between you in
justice” (Al-Baqarah: 282) that the contracting parties
have to choose a scribe who is religious, knowledge-
able of rulings and prudent in actions. By doing so, the
contract becomes free from al factors that are capable
to makeinvalid. This verse encourages the scribe to of-
fer hiswork of writing with due care and sometimes his
duty becomes obligatory. The scribes have to use the
words and statements that are clear and free from caus-
ing disputes in future. Therefore, the scribes must have
knowledge of the terms of contract. Imam Malik said,
“The agreements must be written by a knowledgeable
person who is pious and trustworthy.”

Asmuch as peopleadhereto theteaching of Shari’ ah,
they keep themselves away from the reasons of dispute
and disagreements. In addition, it increases in them
God's consciousness and protect them from mischiefs
and corruption. In the verse of debt (al-Baqarah: 282),
Allah warns, “For if you do so, indeed, it is [grave]
disobedience in you. And fear Allah”. In the verse, Al-
lah uses the word “fisq” (disobedience) that linguisti-
caly refersto ‘going out of agreement’ and technically
means ‘to violate the boundaries set by Allah'.

JUSTICE AND EQUITY (‘ADL)

The justice in wealth is achieved by facilitating acqui-
sition of wealth and property in trust-worthy and con-
siderable methods excluding al the rooms of cheating,
contractual ambiguities and oppression. The spreading
of equity and justice among people is of the basic ob-
jectives of Shari’ah. Allah says, “We have already sent
Our messengers with clear evidences and sent down
with them the Scripture and the balance that the people
may maintain [their affairs] injustice” (Al-Hadid: 25).
Justice in financial transaction requires that the deal-
ings must be carried out in transparency and in line with
market standards in exchange and transfers. It leads to
smooth-running of business and growth of marketswith
healthy competition. The principle of justice demands
the people to avoid the transactions that are ambiguous
and uncertain. In the case of ambiguity, the parties of
contract remain unaware of the procedures and unable
to make an informed decision. The dealings comprised
of deception and cheating (tadlis) are against the con-
cept of justice. In the discussions of financial transac-
tions, tadlis means ‘dealing in that the seller conceals
the defects of object for deceiving the buyer’.

@ shawwal1438/July 2017 @

Allah says: “That you not transgress within the bal-
ance. And establish weight in justice and do not make
deficient the balance” (Al-Rahman: 8-9). “Wbe to those
who give short weight, who, when they take by meas-
ure from others, take it fully, and when they measure or
weigh for them, they give them less than what is due.
Do they not think that they will be raised up again on a
Great Day? (Al-Mutaffifeen: 1-4).

The above verse refers to prevalent evil practices
in commercia dealings. It relates that people who deal
fraud in measuring and weighing must remember the
day of hereafter in which they will be questioned for
their actions. Allah says “And Give full measure and
weight in justice, we do not charge anything except its
capacity” (Al-An’am: 153). Ibn Ashur denoted that the
justicein that is emphasized by the prohibition of fraud
dealings as it is obvious in the statement of Prophet
Shu'ayb: “And do not decrease from the measure and
the scale” (Hud: 84). These verses shed light on the fact
that all the dealing should be fulfilling the due amount
in terms of weighing and measurement that is commen-
surateto thejusticein the particular situation and should
not be decreasing from the mentioned amount.

The transfer of wealth takes place in three forms:

1. Compensation of work or property.

2. Charity or contributions.

3. Inheritance

CONCLUSION

Islam as comprehensive way of life embraces all di-
mensions of life with its own unique guidelines and
principles that govern the human life along with defi-
nite and higher objectives behind each action and or-
der. From the basic sources of Shari’ah i.e. the Qur’an
and Sunnah, the erudite scholars tried to proffer the
minutia of social and interpersonal relationships of an
individual as well as the relationship with Allah. One
of the primary objectives of Shari’ah is the preserva-
tion of wealth (hifz Al-mal) and the Islamic law is re-
plete of the instructions to make the transactions and
exchange of wealth and property in a healthy and fair
ways. For the excellent wealth management and fair
financial interactions, people have to make sure mainly
four factors that are stability, marketahility, transpar-
ency and justice.

[The original article written in Arabic is published
in the book entitled Ta’ammulat wa Anzar ft Al-Tashrt
wa Al-Hayat “Reflections and Reviews on Islamic Leg-
islation and Life” published by Dar Al-Iman, UAE,
2013, pp. 33-46]
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RETHINKING THE QIWAMAH: A QUR'ANIC-CENTRIC EVALUATION
OF MODERN WOMEN EXEGETES' PERSPECTIVES

Mohamed Saleck M ohamed Val

On Rethinking the Qur’an | have always been intrigued by the quasi-dichotomous rela-
tion the Moroccan scholar Muhammad Abd Al-Jabiri (1982) sets between Al-Agl and
Al-Figr. Infact, Al-Jabiri’s distinction opens wide the doors before serious and audacious
revisions of the Muslim scholarly heritage—more adequately Al-Figr Al-1slami—not in
light of the other part of the dichotomy—AI-Aq| al-Islami that Al-Jabiri himself critiques,
but rather in light of what one could effectively call Al-Agl Al-Qur’ani. The powerful
nature of Al-Aqgl a-Qur’ani liesin its unceasing stimulating force that allowed and till
allows for the generation of meaning in different times and for various socio-cultural,
political and economic contexts.
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This paper argues that the Qur’ anic-centric percep-
tion (Al-Aql Al-Qur’ani) would never cease to allow
for the socio-cultural recontextualization of contro-
versial notions such as Qiwamah, a recontextualiza-
tion that would permit us to measure and judge the
extent to which a particular community has come to
comprehend the Qur’ anic weltanschauung or world-
view. No doubt, the | slamic interpretive corpus could
be seen—in light of the aforementioned division
given by Al-Jabiri—as expressing a specific mode
not only of Al-Figr Al-Islami—which definitely in-
cludes these interpretive conclusions, but also of Al-
Aql Al-Islami—that is the complex ‘rational’” stimu-
lating mechanisms by which Al-Figr is generated.
The latter stance has also been succinctly described
by the eminent scholar Muhammad Arkoun, who
did not only embark on a serious and arduous epis-
temological project that questioned the “traditional
scholastic interpretive corpus’, but also and more
significantly, revealed the need for a more profound
challenge that inquires into the methods by which
the aforementioned corpus is formulated. (Arkoun,
2002, p. 148).

Undeniably, any modern attempt at rethinking the
Qur’an should never gloss over the traditional meth-
ods by which its meaning had been determined. This
isnot to say that, the modern exegete should literally
stick to all the “orthodox” traditional and modern
conservative interpretive renderings, but it essential -
ly draws attention to reconsidering the text in light of
the exegetical corpusthat accompanied it throughout
its historical trgjectory. Unfortunately, it is often at
this stage of Qur’anic examination, or in the words
of Fazlur Rahman Malik, of “the historical journey”
into the Qur’ an, that many interpreters would either
fail to get around ticket to-and-back from tradition,
or get stuck at the airport of a short-sighted modern
Qur’ anist position that does not consider these tradi-
tionsat al.

Actually, the mgjority of the modern interpret-
ers often fall short of accomplishing what Rahman
calls “the double-movement” while approaching the
sacred text. Rahman states in the introduction to his
invaluable book, Islam and Modernity: Transfor-
mation of an Intellectual Tradition, 1982 that, “the
process of interpretation proposed here consists of
a double movement, from the present situation to
Qur’anic times, then back to the present.” (p.5). But
why this double movement suggested by Rahman is
important for interpreting the text? And what are the
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methodological risks of failing to consider it by both
the traditional and modernist interpretive communi-
ties?

The dilemma of Qur’ anic interpretation through-
out Islamic history had always been concentrated in
the complex and extremely vital disagreements be-
tween Al-Agl and Al-Nagl. Certainly, any exegeti-
cal attempt that runs against what is ‘ consensually’
perceived as traditions transmitted from the Prophet
Muhammad or his early companions and their suc-
cessors would inevitably be consigned to oblivion
in the mainstream Muslim circles and hence would
lack the authoritativeness which is part and parcel
of the success of any new intra-Islamic Ijtihadist
endeavor. But, a thorny problem that immediately
emerges with the Nagli approach to the Qur’'an is
its, sometimes, illogical negation of the differing
and evolving socio-cultural and historical contexts.
It is in the aforementioned sense that Fazlur Rah-
man maintains. “the Qur’an is the divine response,
through the Prophet’s mind, to the moral-social situ-
ation of the Prophet’s Arabia, particularly, the prob-
lems of the Meccan society of hisday.” Itiswiththis
clarification by Rahman that one could argue that any
sound understanding of the socio-historical evolve-
ment of human societies in genera and Muslim
societies in particular along with the fathoming of
the universal nature of Qur’anic injunctions, would
necessarily demand the redlization of the nuanced
epistemological relation, not only between Al-Figr
and a-Agl Al-lIslami, but al so between these two and
Al-Aqgl Al-Qur’ ani.

Unfortunately, the above articulations of Rahman
had often been mistaken as entailing “a desacraliza-
tion of the Qur’an”; turning it into an historical doc-
ument with little validity or convenience to today’s
redlities. In fact, a thorough look into the work of
Rahman would give the modern interpreter a deeper
understanding of this eminent scholar’s project and
the dire need to reconsider it by both conservative
and modernist exegetes. The chalenging claims of
Rahman have resonated in the work of great Muslim
thinkers such as Nasr Hamid Abu Zayd and Hasan
Hanafi who had an extremely important contribution
to what | would call the new Qur’ anic-reasoned in-
volvement with the sacred text and the implemen-
tation of its injunctions in modern day Muslim and
global societies.

In his seminal book: Mafhum Al-Nass, for exam-
ple, Abu Zayd laid the case for a new hermeneuti-
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cal approach to the Qur’an that, for him, would al-
low for a pluralistic and universalist understanding
of the text. But the interesting part in the claims of
Abu Zayd was not only this emphasis on the accom-
modating the text with the contemporary reality of
Muslims, but also on uncovering the Qur’anic dy-
namics that provided the appropriate atmosphere for
the flourishing of various readings within Al-Turath
Al-lslami. Abu Zayd asserts:

It isin the above sense that the Jabirian epistemo-
logical divisions we started with could be clearly re-
alized. No doubt, it was only the Qur’ anic-reasoned
approach that had allowed for all these diverse con-
text-based interpretations of its injunctions. Hasan
Hanafi also comes to emphasize the above conclu-
sions of Abu Zayd by declaring:

Hanafi’s position highlights the generating power
of the “the primary sources’ that had often permit-
ted the formulation of new thoughts in line with the
evolving socio-cultural, political and economic cir-
cumstances. But for Hanafi, as well as for the ma-
jority of Muslim scholars who laid emphasis on the
generating mechanisms of Al-Agl Al-Qur’ani, the
major methodological and institutional impediment
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to their work lied in the mainstream suspicion and
rejection of these “alien” hermeneutical and histori-
cal perspectives. It was this “dogmatic enclosure”,
in the words of Muhammad Arkoun that led to what
Al-Jabiri labels *the resignation of reason” in Islam-
ic societies.

TheTrap of “Methodolatry”

In spite of the fact that the concept “Methodolatry”
was first coined and subversively deployed by the
American feminist theologian Mary Daly to critique
the traditional patristic Biblical commentaries, still
| see that this seditious anti-methodological mech-
anism should necessarily be brought to the debate
over what constitutes an authoritative Qur’anic in-
terpretation.

What particular methods have to be adopted re-
garding exegesis? What is the Qur’anic stance on
Methodolatry? And more importantly, how could we
identify the methodolatersin Ilam?

Mary Daly laid out her feminist arguments against
the traditional biblical exegeses by embarking on
a vehement attack not only against the interpreta-
tions of the early church fathers, but also by critiqu-




ing the very epistemological mechanisms by which
that interpretive corpus was generated. Having been
excluded for a long time from the process of the
formulation of religious thought, women, claimed
Daly, have not only become subject to the androcen-
tric formations of men, but also they themselves, by
dealing with the sacred text had had to take a priori
the methodological routes and trajectories set by the
mal e custodians of the faith. She cogently declares:

The tyranny of methodolatry hinders new dis-
coveries. It prevents us from raising questions never
asked before and from being illumined by ideas that
do not fit into pre-established boxes and forms. The
worshipers of method have an effective way of han-
dling data that does not fit into the Respectable of
Questions and Answers. They simply classify it as
nondata, thereby rendering it invisible. (Daly, 1985,
p. 11)

As a believer in the openness of the Qur’an and
its recurrent emphasis on contemplation and person-
al reflection, I see in the critical views of Daly a sur-
prising compliance with the Qur’ anic perception that
does not only urge the faithful to question the tradi-
tionsin light of the divine word, but also pushed the
early community of the prophet to rebel against and
condemn tradition-based religious commitments.
The Qur’an says, condemning the responses of the
idolaters in the Meccan community: “Nay, they say:
We found our fathers following a certain religion,
and we do guide ourselves by following their foot-
steps.” (Al-Zukhruf 22). See also (Al-Baqarah, 170),
(Al-Maida 104), and (Lugman 21).

Unquestionably, this Qur’anic stress on the dan-
ger of unreasonable Taglid illustrates the degree to
which the exegetical articulations of the traditional-
ists may end up with the blind reiterations that Daly
labels “methodolatry.” The Algerian scholar Mo-
hamed Arkoun had been cognizant of the restricting
apparatuses of methodolatry within the “orthodox”
traditional Islamic circles. Trying to draw attention
to the peril of the discourse of scholarly dogmatism
and its connection to the fixture of some outmoded
traditional injunctions, Arkoun asserts that the mod-
ern interpreter needs to venture into the realm of the
unthought in Islamic thought.

The latter is a serious epistemological endeavor
that “requires analysis of the way in which discours-
es are integrated within the logocentric and dogmat-
ic enclosure, and thus the modalities of how reason
was put into the service of religioustruth and usedin
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order to consolidate the monopoly of interpretation
held by the representatives and supporters of ortho-
doxy.” (Arkoun in Gunther 2006, p. 133).

It was with those new hermeneutical and his-
torical approaches propagated by Islamic scholars
like Fazlur Rahman, Arkoun, Abu Zayd, Hanafi,
and various others of the modernist trend that some
modern women started to rethink the traditional ex-
egetical corpus. Modern Islamic feminists such as
Asma Barlas and Amina Wadud who had recently
been engaged in an arduous project of de-patriar-
chalizing the sacred text provide an ample case in
point of the modernist interpretation that denounces
the traditions in favor of a contextualist reading of
the Qur’an. But again, the negation of the efforts of
these women and the prevalent suspicion towards
their modernist interpretations raises the questions
of who decides what is an authoritative exegesis and
what are the mechanisms used for the exclusion of
these new readings from the mainstream Islamic cir-
cles. In response to the latter inquiries Barlas claims
that traditional religious scholarswho were basically
men:

Have in the name of tradition-in the singular and
with acapital T-rejected new readings of the Qur’ an,
especially by women, both because such readings
unsettle the meanings ascribed to the text by male
exegetes and because in doing so, women'’s readings
also pose a threat to men’s traditional roles as inter-
preters of religious knowledge. In thisway, conserv-
atives can dismiss women's interpretations without
even having read them. (Barlas, 2004, p. 144)

Clearly, the above statement of Barlas is an in-
dication of the problematic nature of the emergent
feminist hermeneutical approach towards the tra-
ditional Muslim interpretive heritage. Not only do
these conclusions of Barlas revea the degree to
which the conservative discourse had dominated the
Islamic mainstream exegetical domain, but also ex-
pose the enormously powerful methodolatrical ex-
clusionary mechanisms that would render any ‘in-
novative' interpretive articulations void and useless.
A more voiced Muslim feminist scholar was Amina
Wadud whose views had been subjected to similar
rejection by the majority of Muslims. Wadud (2006)
also declares:

AsaMuslimwoman struggling for gender justice
in Islam, | have not only been accused of working
from outside Islam doing whatever | want, but also
rejected as anti-Islamic... For any who wish to be
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accepted as truly Muslim, their struggles cannot go
beyond established patriarchy or male authorities,
otherwise they face the potential consequence of be-
ing labeled outsidersto Islam.

Many sincere women and men accept the choice
to stay in Islam as authoritatively defined by Muslim
neo-conservative specialists... or ssimply choose si-
lence. (pp. 4-5)

It is against the above complaints of feminist in-
terpreterslike Wadud and Barlasthat | will endeavor
to measure the exegetical views of two modern “ca-
nonical” women exegeteswhoseinterpretations have
recently been approved and hailed by the mainstream
Islamic religious structures. Throughout analyzing
these latter’s stance on the controversial concept of
Qiwamah, the modern reader will be enabled to see
the degree to which these Muslim women have set
themselves towards the traditional exegetical herit-
age not only in light of the contemporary realities,
but also with regards to the new critical interpretive
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approaches to the Qur’ an.

Rethinking Qiwamah in Modern Women's Ex-
egeses
In the years 2008 and 2010 respectively, the work of
Fawkiyah Sherbini and Kariman Hamzah had been
hailed by Al-Azhar—a prominent Islamic religious
educational institution, as an important female con-
tribution to the highly regarded domain of Qur’anic
exegesis. I first came across the exegesis of Sher-
bini entitled: Taysir Al-Tafsir when | was embarking
on an exploratory journey that included Mauritania,
Morocco and Egypt in search for women exegetes of
the Qur’an.
This invaluable female interpretive addition was
seen by many in the mgjority Muslim countries as
a legitimate endeavor at Qur’anic exegesis which
should set amodel for Muslim women scholars who
intend to get involved in the domain.

Thefact that Sherbini was an Azhari educated disci-




ple of Sheikh Muhammadd Mutawalli Al-Sha raawi
has aso played an important role in the prevalent
appreciation of her work. The following is a cursory
reading into this exegete's perspective on the debat-
able concept of Qiwamah.

The notion of Qiwamah in the Qur’ an has recent-
ly been the focus of a heated debate in the Islamic
scholarly arena. The Qur’ anic verse on Qiwamah is
found in Surat Al-Nisa awhere it states:

Men are the protectors and maintainers of women,
because ALLAH has given the one more (strength)
than the other, and because they support them from
their means. Therefore the righteous women are de-
voutly obedient, and guard in (the husband’s) ab-
sence what ALLAH would have them guard. As to
those women on whose part ye fear disloyalty and
ill conduct, admonish them (first), (next), refuse to
share their beds, and (last) beat them (lightly); but
if they return to obedience, seek not against them
means (of annoyance): for ALLAH is Most High,
Great (above you all). (Ali, 2007, p. 114)

Historicaly, the classical and modern conserva-
tive interpretations of the above verse had often
portrayed Qiwamah as entailing men’s Riyasa and
Wilaya over women because of the latter’s deficien-
cy in intellect, morality and physical strength. The
magjority of early exegetes such as Tabari, Ibn Kathir,
Al-Razi, Al-Qurtubi, Al-Zamakhshari and numerous
others have linked the verse of Qiwamah in Surat
Al-Nisa to the implications of the dargjah in verse
228 of Surat Al-Bagarah which says: “And women
have shall have rights similar to the rights against
them, according to what is equitable; but men have
degree (of advantage) over them. And ALLAH is ex-
alted in power wise.” (Q: Ali, 2007, p. 49).

The degree of advantage shown in the ayah above
was seen by women such as Wadud and Barlas as
exclusively restricted to the husband’s right to initi-
ate divorce.

Wadud (1999), for example argues that “the
context of the discussion is clearly with regard to
divorce . In the Qur’an the advantage men have is
that of being able to pronounce divorce against their
wives without arbitration or assistance.

Divorceisgranted to awoman, on the other hand,
only after intervention of an authority (for example, a
judge).” No doubt, this interpretation by Wadud had
glossed over a vast exegetical corpus that associates
the degree of advantage with male-guardianship and
control over women.
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Wadud's reading, similar to that various modern-
ists, has also laid emphasis on the need for a contex-
tual understanding of the verse that would not only
link it to the modern day realities of women, but also
to the limitations of historical conventions that are
relative to time and place.

Commenting on the above verse of Qiwamah,
Sherbini statesin Taysir Al-Tafsir:

At the surface, this verse seemsto convey aprivi-
lege of man over woman, but a deeper reflection
would rather show that this privilege is for women.
A man whether heis a husband, afather or a brother
should have this responsibility of Qiwama towards
these women. But, Qiwamais an extremely arduous
responsibility that puts man in charge of the fam-
ily’s provision, peace, chastity and security. So, here
comes the privilege of men because they have been
naturally endowed with much physical power that
could allow them to pursue the hardships of work
and the maintenance of the family . “Then we said:
O Adam! Verily, this is an enemy to thee and thy wife:
so let him not get you out of the Garden, so that thou
art landed in misery (Tashqa meant to Adam only).”
(Taha: 117).

Women's privilege then emanates from their be-
ing dwellings of tenderness and love for men. (Sher-
bini, 2008, vol.1, p. 264, My Trandlation)

Not far from traditional perspective that had of-
ten associated Qiwamah with the darajah found in
Q: 2: 228, Sherbini continues to affirm:

This dargjah is one of protection, guardianship,
care, instruction and leadership. But it should be
taken as a responsibility for an appropriate regula-
tion of the family affairs. It should never mean that
the husband is superior to the wife or that he could
oppress her. Indeed within the family, there are areas
wherein the man rules and also there are domains at
which the woman excels; each according to his or
her capabilities and competence.

A man’s Qiwamathen is through working for the
provision for the family, while the woman has many
different other responsibilities. None of them is bet-
ter than the other, but they live alife of complemen-
tarity and solidarity. (Sherbini, 2008, vol.1, p. 128,
My Translation)

Now, despite the fact that the above commentar-
ies of Sherbini have positively laid emphasis on the
“responsibility” element of Qiwamah, this exegete's
articulations seem to comply with the traditional
perceptions of womanhood.
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Undoubtedly, these opinions of Sherbini would
be seen by feminists like Wadud and Barlas as a
negative ingtitutionalization of patriarchy by female
agents.

For Wadud, Sherbini’s stance could be easily cat-
egorized as one o methodolatry. She states:

This is evident in the empty articulations com-
bined with simultaneously rendering selected female
scholars and activists as tokens for public window-
dressing and by limiting other women. Therefore,
women must either cater to masculine standards of
evaluation as either facilitators or be castigated as
adversaries. (Wadud, 2006, p. 190)

But, contrary to the views of women like Barlas
and Wadud which had been automatically pushed
to the periphery of the mainstream debate over the
rights of women in Islam, | seein the work of Sher-
bini a more subtle and subversive feminist element
that endeavorsto incur change from an intra-Islamic
position. Still, this canonical exegete's negligence of
the contextual reading of Qiwamah that would see
the concept from a Qur’ano-reasoned perspective
along with her reliance on the traditional context-
bound interpretive corpus, al these actually raise
some serious questions concerning the applicability

52

@ shawwal1438/July 2017 @

of her exegetical views to the modern day realities
of Muslim women .

The exegesis of Kariman Hamzah entitled:
Allu’lu wa Al-Marjan fi Tafsir Al-Qur’an, on the
other hand, came to see light in 2010. Hamzah's
contribution has also received the same cadence of
appreciation asthat of Sherbini.

The work was revised and approved by Al-
Azhar’'s Islamic Research Academy, a fact that
played an important rolein its wide reception in the
mainstream religious circles. Hamzah's interpreta-
tion held a conservative stance towards the issue of
Qiwamah in the Qur’ an.

She too had been immersed in the classical per-
ceptions of the role of women in the family and in
the Muslim society at large.

But interestingly, in her commentary on 4:34,
Hamzah, instead of showing Qiwama as a divine
privilege to males, she subtly relates it to a set of
socia and economic duties a husband has to accom-
plish. She declares:

“Men are the protectors and maintainers of
women” means that a man should take the respon-
sibility of ensuring the woman’s safety, cater for her
needs and protect her rights, particularly her right of
religious learning. He should be responsible in that

Qiwama before Allah and the people. “Because AL -
LAH has given the one more (strength) than the oth-
er”, thisis because men work outside, and they have
the duty of providing all the necessary demands of
their women ranging from lodgment, food, clothing,
to even providing a handmaid to work if they could
so afford.

Moreover, they should protect not only the fam-
ily, but also the society and Nation at large by way of
Jihad. (Hamzah, 2010, p196, vol.1, My Translation)

Clearly, the above articulations of Hamzah show
the degree to which her views have been shaped by
the conservative interpretive discourse she brought
into her work. But, instead of turning the concept of
Qiwamabh into a locus of gender conflict and hierar-
chy, Hamzah systematically and subversively takes
into account the conservative socio-cultural and
religious environment of her time. In other words,
though has explicitly complied with the traditional
description of men as maintainers and protectors of
women,; still she systematically linked it to “respon-
sibility”, a concept that locates this Qiwama in a
context of reciprocity and mutual respect within the
Muslim family.




Having analyzed the views of the “orthodox”
women exegetes of the Qur’ an on the concept of Qi-
wamah in light of the modernist contextual reading
strategies, one could conclude that despite the pow-
erful intrusion of these women into the male-domi-
nated arena of Qur’ anic exegesis, still their work fell
far behind in applying new interpretive mechanisms
that take historicity and context into consideration.
Unlike the modernists who have been considerate of
the need to look at Islamic societies as evolving hu-
man structures, the canonical interpreters’ exegetical
conclusions have taken only a one-way ticket to the
classical Muslim traditions ending up with Hassan
Hanafi calls the discourse of intellectual stagnation
and social immovability. (Hanafi, 1992, p. 17).

Towards a Qur’an-reasoned I nter pretation

The readings accomplished earlier on the various
exegetical perspectives on the concept of Qiwamah
should indisputably be seen as a proof of the gener-
ating Qur’ anic mechanisms that opened the ground
before these divergent interpretations.

However, the dilemma that stands at the core of
all of these exegetical articulations does not only lie
in how they have been able to rid themselves from
the shackles of traditionalism, but more importantly,
in the way they could be linked to the necessarily
just and egalitarian Qur’ anic weltanschauung.

A Qur’ ano-reasoned interpretation would neces-
sarily entail an investigation into the mechanisms by
which the early classical heritage was formulated
through what one could legitimately call Al-Agl Al-
Islami. But, more significantly, the modern interpret-
er should not be trapped into idealizing and fixating
those traditional mechanisms of al-Agl Al-Islami; a
fact that would turn the exegete into a methodolater
or worshiper of the method as Mary Daly has rea-
sonably claimed.

Al-Aqgl Al-Qur’ ani, on the other hand, pushes the
modern critical reader of the Qur’an to examine it
not only against the traditional classical renderings,
but also in light of modern day realities and circum-
stances. In the words of the eminent Muslim scholar
Fazlur Rahman, the Qur’ ano-reasoned reading sug-
gested in this paper, invites the modern exegete to
reconsider “the double movement” in hisor her jour-
ney into the sacred text.

References
Abu Zayd, N. H. (1990). Mafhum Al-Nass: Dirasah

@ shawwal1438/July 2017 @

fi Ulum Al-Qur’an. Cairo: Al-Haya a Al-Misriyya
Al-Ammali Al-Kitab.

Ali, A. Y. (2007). The meaning of the Holy
Qur’an. Beirut, Lebanon: Muassasat Al-A’alami i
Al-matbu’ at.

Al-Jabiri, M. A. (1982). Tagwin al-Agl Al-Arabi:
Nagqgd al-Aql Al-Arabi (1). Beirut: Markaz Dirasat
Al-WihdaAl-Arabiya.

Arkoun, M. (2002). The unthought in contempo-
rary Islamic thought. London: The Institute of Is-
maili Studies.

Barlas, A. (2004). Qur’anic Hermeneutics and
Sexual Politics. Cardozo Law Review. Vol. 28: 1,
143—151.

Daly, M. (1985). Beyond god the father: Toward
a philosophy of women’s liberation. Boston. Beacon
Press.

Fazlur Rahman, M. (1982). Islam and Modernity:
Transformation of an Intellectual Tradition. Chica-
go: University of Chicago Press.

Gunther, U. (2006). Mohamed Arkoun: Towards
a Radical Rethinking of Islamic Thought. In S. Tgji-
Farouki (Ed.), Modern Muslim intellectuals and the
Qur’an (pp. 125—169). New York: Oxford Univer-
sity Press.

Hamzah, K. (2010).Allu’lu wa Al-Marjan fi Tafsir
Al-Qur’an. (1st ed., vol. 1), Cairo, Egypt: Maktabat
Al-Shurug al-Dawliyah.

Hanafi, H. (1992). Al-Turath wa al-Tajdid: Maw-
gifouna min al-Turath Al-Qadim. 4th ed. Beirut: Al-
MuassasaAl-Jami’yyali Al-Tawzi waAl-Nashr.

Hosseini, Z. M. (n.d.). Ziba-Mir Hosseini on
‘Shari’ah Incorporated’. Interviewed by Otto,
JM. Retrieved: 13, April, 2011, from: http://www.
youtube.com/watchv=g5SMWm0ZWf0

Sherbini, I, F. (2008). Taysir Al-Tafsir. (2nd ed.,
vol. 1 & 2), Cairo, Egypt: Maktabat Al-Iman li-
atiba’awa al-Nashr wa-al-Tawzi’.

Wadud, A. (1999). Qur’an and woman: Reading
the sacred text from a woman’s perspective. New
York: Oxford University Press.

Wadud, A. (2006). Inside the gender Jihad:
Women’s reform in Islam. Oxford: Oneworld Pub-
lications.

(This paper was presented by Muhammad
Saleck Muhammad Val. Prof. Sidi Muhammad
Ben V. Abdullah University FeZZMOROCCO, in
the 1st I nternational Symposium On Rethinking
The Qur’an, Ankara. )

53



ropheMuhammad

f.v-'

Zubair Zafar Khan

This essay traces the family life of Prophet Muhammad (peace be upon him).
Prophet Muhammad (peace be upon him) was the last messenger of Islam. His
conduct in every phase of lifeisarole model for usbecauseAllah choose him as
our guide and his every word and action is recognized by Allah for humankind
to follow. His behavior with hiswives was friendly and inspiring especially for
those who want to be a perfect husband. Everyone who studies the family life
of Prophet Muhammad (peace be upon him) finds no matching example of such
excellent conjugal relations as Muhammad (peace be upon him) has. In this re-
search paper, an attempt has been made to discuss different aspects of conjugal
relationship of Prophet Muhammad (peace be upon him) in detail (peace be
upon him). The sources of the essay are authentic and easily accessible.
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When Prophet Muhammad (peace be upon him),
brought the delivered revelation to humankind, all
human societies were ill-treating women. Arabia was
no exception. Prior to Islam Arabian women had no
rights, not even the right to live. Often parents killed
their young daughters, burying them alive, for fear of
poverty or shame. Under the Roman and Byzantine
empires, women practically enslaved, even by the law.
The Persian Empire did not not respect women at all.
Today, the Western civilization boasts of itsachieve-
ment of equality between men and women. Yet, this
achieved only after ahard struggle. Until World War 1,
women did not have the right to vote in general elec-
tionsin Britain or elsewherein Europe. The Suffragette
movement (1905-10) had to fight hard for that right to
begranted in Britain. In contrast, Islam, as preached by
Prophet Muhammad (peace be upon him) 1400 years
ago, gavewomen astatusequal tothat of men. TheHoly
Qur'an clearly states, “Women shal, in all fairness,
enjoy rights similar to those exercised against them”.
Legal provisions are one thing and personal treatment
is another. A member of parliament may give the best
argument in a public debate for looking after women,
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but his behavior toward his wife and women folk may
be overbearing and hurtful. Prophet Muhammad (peace
be upon him) made sure that his conduct was aways a
practical endorsement of what he preached. He lived
and demonstrated how a perfect husband should be. He
understood the nature of women. He knew that though
women are created beautiful and attractive, they can
also be unreasonably volatile and emotional, which
men will just have to accept in their lives. He knew
that patience, wise usage of words, and a control over
temper are mandatory qualities a husband must possess
while dealing with his wife. Allah saysto the reader of
the Qur’an: “ You have indeed in the Messenger of Allah
(Muhammad (peace be upon him) a beautiful pattern
(of conduct) for any one whose hope is Allah and the
Final Day” .

Ali Akbar, in hisbook “God and Man”, says: “ Great
minds and teachers like Buddha, Lord Krishna could
not present their lives as models for mankind to fol-
low. One |eft the family while the other had none. One
severed his connections with the worldly affairs alto-
gether and the other had never entered into them. Their
teachings are lofty but can be followed rightly by those
who live an ascetic life like them. “Prophet Muham-
mad (peace be upon him) practiced most phases of life
to follow. He was born an orphan and rose to become
ahead of astate. Asan orphan, as a shepherd, as a son,
as anephew, as afather, as a grandfather, as a husband,
asacitizen, asaneighbour, as ahumanitarian and lover
to children and orphans, as a supporter and free worker
for poor widows and needy persons, astolerant teacher,
as an honest trader, as a conqueror of hearts and state,
as a forgiver of those who persecuted him after they
came under his power, by his example of forgiving the
people of Mecca who had ruthlessly persecuted him,
and in many other respects amodel to follow”.

As a husband, he never wavered in his love and
kind treatment to Khadijah, his first and only wife for
25 years. He continued to cherish her memory to the
end of hislife. After Khadijah bint Khuwaylid, Prophet
Muhammad (peace be upon him) married to Sawdah
bint Zama, A’ishabint Abi Bakr, Hafsabint Omar, Za-
ynab bint Khuzayma, Zaynab bint Jahsh, Juwayriya
bint Al-Harith, Ramlah bint Abi Sufyan, Maymuna
bint Al-Harith, Maria Al-Qibtiyya, Rayhanabint Zayd,
Hind bint Abi Umayya, Safiyya bint Huyayy but none
could fill the place of Khadijah. Yet with them, he com-
mitted himself as per what 1slam requires of all men,
to be kind and caring of their wives. He disliked to be
seen by any of his wives without a smile on his face.
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He visited each one of them in the morning and in the
afternoon, enquiring after them and ensuring that they
received what they needed. At night, he would be with
the one whose turn it was for him to stay. A’isha men-
tions that when he was al one with hiswives, he wasthe
most amenable of people, always smiling and relaxed.

Hisrelationship with hiswives

The Prophet’s (peace be upon him) relationship with
his wives was friendly and loving. Each of his wives,
because of his generosity and kindness, thought that
she was his most beloved. The Prophet (peace be upon
him) said: “The best of you is the one who is best to
hiswives, and | am the best of you towards my wives’.
(Al-Tahaawi)

His gentleness penetrated the souls of his wives so
deeply that his departure led to an unceasing separa-
tion, endless sorrow and ceaseless tears.

His kindness was described on the authority of
Sa dibn Abi Wagqgas, who narrated, ‘Omar said: “One
day I went to the Prophet (peace be upon him) and saw
him smiling. “May Allah make you smile forever, O
Messenger of Allah!” | said, and asked why he was
smiling. “I smile at those women. They were chatting
in front of me before you came. When they heard your
voice, they all vanished, he answered still smiling.” On
hearing thisanswer, | raised my voice and told them, ‘O
enemies of your own selves, you are scared of me, but
you are not scared of the Messenger of Allah, and you
do not show respect to him.” * You are hard-hearted and
strict”, they replied”.

In another Hadith, narrated by Anas: Every night,
the Prophet’s (peace be upon him) wives used to gather
at the house of the wife whose turn it was. Zaynab en-
tered A’isha’s house and the Prophet (peace be upon
him) extended his hand, so A’isha said: Sheis Zaynab.
Therefore, the Prophet (peace be upon him) closed his
fist, and both (wives) began arguing until their voic-
es became very loud. Abu Bakr, who was passing by,
heard them and said: | feel like throwing dirt in their
mouths. Thetime for prayer approached, so the Proph-
et (peace be upon him) got up and left without saying
anything to her, but Abu Bakr came back and scolded
A’isha. (Muslim)

The Prophet’s (peace be upon him) patience and
kindness can be seen in the way he treated his wives
here. Even though they were arguing with each other
loudly in front of him, he did not rebuke them.

The Prophet (peace be upon him) in home
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Unlike many husbands, the Prophet (peace be upon
him) was not a man who was dominating and strict at
home, aggressively forcing his opinions on others, with
an incessant frown on hisface al the while. Instead, he
set an example by being extremely good-natured and
friendly with his family.

Narrated Al-Aswad: That heasked A’isha“What the
Prophet (peace be upon him) used to do in his house?”
She replied, “He used to keep himself busy serving his
family and when it was the time for prayer he would go
forit”. (Bukhari) This hadith demonstrates that Prophet
(peace be upon him) used to behave as an ordinary man
in his home, helping his wivesin household works, un-
like today’s tradition especialy in traditional Muslim
families, where the behaves like the lord of the house
to such an extent that he does not even drink a glass of
water by himself.

In another Hadith, A’isha was asked about the man-
ners of the Prophet (peace be upon him) in his home?
She replied, “He helps in carrying out the family du-
ties and when he hears the call of prayer, he goes out”.
(Bukhari) In another Hadith she replied, He washes his
clothes, milks his ewe, and serves himself. (Bukhari)

Also, the Prophet (peace be upon him) said: “Any-
thing not involving the extolment of Allah is vanity or
negligence including the four things: exercising shoot-
ing, training the horse, playing with his family and
learning swimming”. (Al-Nasa’1i)

The Prophet (peace be upon him) in bed
Prophet Muhammad (peace be upon him) is so far the
only human in the history of humankind who has such
adetailed life account of every aspect of hislife. Even
his in intercourse preserved in the books of Ahadith.
Here we are quoting some Ahadith which reflect his
saying about intercourse and his own conduct in it.
The Prophet (peace be upon him) recommended that
on the wedding night the husband should be kind to
his bride, and comfort her by offering her something
to drink when they meet the first time after the offi-
cial marriage ceremony (Editor’s Note: this does not
refer to acoholic drinks, but rather milk, water, juice,
etc). The man should put his hand on her forehead, say
the name of Allah (Bismillahir Rahmanir Rahim), and
pray to Allah (make a Du’a) to bless their marriage.
The groom and the bride are al so recommended to pray
two Rak’ahs together when they meet on the first day
of marriage.

The Prophet (peace be upon him) recommended
that the couple should start every intercourse by saying:




Bismillah Al-Rahman Al-Rahim (In the name of Allah
), and by praying to Allah (making a Du’a) to protect
them from Satan, and to protect the child from Satan
if achild isto be born from that intercourse. Narrated
Ibn ‘Abbas: The Prophet (peace be upon him) said, “If
anyone of you on having sexual relations with hiswife
said (and he must say it before starting) ‘In the name of
Allah. O Allah! Protect us from Satan and also protect
what you bestow upon us (i.e. the coming offspring)
from Satan, and if it is destined that they should have
achild then, Satan will never be able to harm that off-
spring’”. (Bukhari)

The Prophet (peace be upon him) also told, men not
to leave their wives before assuming that they were sat-
isfied too, it is their right. The man should not surprise
his wife by starting the intercourse suddenly, since that
is harmful to her, and the consequences could be harm-
ful to her health. He should get acquainted with her and
should make her feel comfortable instead. “Not one
of you should fall upon his wife like an animal; but
let there first be a messenger between you (Note: this
“messenger” consists of sweet words and caresses)”.

Islam allows al positions in sex but only through
the vagina. Jabir bin Abdullah reported that the Jews
of that time used to say that when one comes to one's
wife through the vagina, but being on her back, and she
becomes pregnant, the child has a squint. So the fol-
lowing verse revealed to refute their claim. (Muslim)
“Your wives are your tilth; go then unto your tilth, as
you may desire”. Another Hadith reported the same on
the authority of Jabir through another chain of transmit-
ters, but in the hadith transmitted on the authority of
Zuhri there is an addition (of these words):” If he likes
he may (have intercourse) being on the back or in front
of her, but it should be through one opening (vagina)”.
(Muslim)

However, Prophet (peace be upon him) strictly pro-
hibited anal sex. Narrated Abu Hurayrah: The Prophet
(peace be upon him) said: He who has intercourse with
his wife through her anus is accursed. (Abu Dawood)
Narrated Abu Hurayrah: The Prophet (peace be upon
him) said: If anyone resorts to a diviner and believes
in what he says (according) to the version of Musa), or
has intercourse with his wife (according to the agreed
version) when she is menstruating, or has intercourse
with his wife through her anus, he has nothing to do
with what has been sent down to Muhammad (peace be
upon him) (Islam).(Abu Dawood)

Seeing one another’s private parts is permissible in
Islam but disliked and avoided by the Prophet (peace
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be upon him). A’isha reported that she and the Prophet
(peace be upon him) never looked at one another’s pri-
vates during intercourse.

The Prophet’s (peace be upon him) patience

The Prophet (peace be upon him) never beat any wom-
an, any servant in his hand other than fighting in the
way of Allah. Even hisfour great companions have no
record of beating their wives. It is an irony that in tra-
ditional or conservative Muslim background familiesit
is ausua practice that a husband abuses his wife and
considers his act as Islamic.

One of hiswiveswoke up in the middle of the night
and discovered that the Prophet (peace be upon him)
was not beside her, though it was her night to have him
with her. She tells us that she locked the door on him,
thinking that he had gone to one of his other wives on
her night. When he returned after a short while to find
that she had locked him out of the house and asked her
to open the door, she confronted him on why he had
gone out. He calmly told her that he simply had needed
to go to the bathroom.

When wives werein anger

Prophet Muhammad (peace be upon him) is an ultimate
human example for how patient one should be with his
wife. In spite of his highness before Allah’s sight and
before the people's, it israre to heard of aman who had
more patience with his wife when she wasin anger.

It reported that Omar bin Al Khattab (may Allah
be pleased with him) said: “We the tribe of Qureish-
used to overpower our wives. When we encountered
by Al-Ansar, we find out that the women overpowered
the men. Therefore, our wives started to learn from
Al Ansars’ women their ethics. Therefore, once | vo-
ciferated to my wife and she disagreed with me, but |
disapproved her disagreement. She said: “why do you
disapprove? By Allah, the wives of the Prophet (peace
be upon him) sometimes disagree with him and aban-
doned him for a whole day.” Omar was dismayed and
told her that whoever did thisdid it to her loss. Then he
went to Lady Hafsah and told her: O Hafsah, do any of
you stay angry with the Prophet (peace be upon him) a
whole day? She said: “Yes.” He said: “You are in |oss,
don’t you fear Allah’s anger because of the Prophet’'s
(peace be upon him), so that you will be doomed?”.
(Bukhari)

Note how Umar (may Allah be pleased with him),
was angry because of a simple disagreement from his
wife, while the Prophet (peace be upon him) accepted
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the same from his wives with great patience being the
generous Prophet (peace be upon him).

Narrated A’isha: Allah’s Apostle (peace be upon
him) said to her, “| know when you are pleased with me
or angry with me”. | said, “Whence do you know that?’
He said, “When you are pleased with me, you say, ‘ No,
by the Lord of Muhammad (peace be upon him),” but
when you are angry with me, then you say, ‘No, by the
Lord of Abraham.” “Thereupon I said, “Yes (you are
right), but by Allah, O Allah’s Apostle (peace be upon
him), I leave nothing but your name”. (Bukhari)

Anas reported, “The Prophet (peace be upon him)
of Allah was with one of his wives when another wife
sent him a plate of food. The one in whose house the
Prophet (peace be upon him) was hit the hand of the
servant who was carrying the plate. It fell down and
broke into two pieces. The Prophet (peace be upon
him) collected the broken pieces and the food and said,
“Your mother isjealous’. He then kept the servant wait
until he brought a new plate from the wife who broke
the plate, to giveit to the other wife and kept the broken
one at the home of the one who broke it”.(Bukhari)

Mother of believers, Safiyyah Bint Huayy narrated,
“The Messenger (peace be upon him) of Allah went to
Haj with hiswives. On the way, my camel knelt down
as it was the weakest among al the other camels, and
so I wept. The Prophet (peace be upon him) came to
me and wiped away my tears with his cloth and hands.
The more he asked me not to weep, the more | went on
weeping”.

This is such a beautiful depiction of the caring and
loving husband to his wife on seeing her upset, wiping
away her tears of sorrow, and asking her to stop weep-
ing. Hewas in ajourney with al hiswives, yet he was
alert when one of them was hurt. He did not ignore
her and he did not brusquely tell her to stop crying. He
showed concern and love for her publicly. It is sad to
note some husbands, behave very awkwardly with their
wives in public. They think it is embarrassing to show
affection or laugh with their wivesin front of onlookers.
Prophet Muhammad (peace be upon him), however, in
his considerate and loving treatment of his wife during
Haj, set an example of how an ideal Muslim husband
should bein public.

L oyalty to spouse

Prophet Muhammad (peace be upon him) was im-
mensely honorable and loyal to his wives especially to
Lady Khdaija. Narrated A’isha: | did not feel jealous of
any woman asmuch as| did of KhadijabecauseAllah’'s
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Apostle (peace be upon him) used to mention her very
often. (Bukhari)

In another Hadith, Narrated A’isha: | did not feel
jealous of any of the wives of the Prophet (peace be
upon him) asmuch as | did of Khadijathough I did not
see her, but the Prophet (peace be upon him) used to
mention her very often, and when ever he slaughtered
a sheep, he would cut its parts and send them to the
women friends of Khadija. When | sometimes said to
him, “(You treat Khadija in such a way) as if there is
no woman on earth except Khadija,” he would reply,
“Khadija was such-and-such, and from her | had chil-
dren”. (Bukhari)

Loving and praising wives

Narrated Abu Othman: Allah’s Apostle (peace be upon
him) sent ‘Amr bin Al-’As as the commander of the
troops of That Al-Salasil. ‘Amr bin Al-’As said, “(On
my return) I came to the Prophet (peace be upon him)
and said, ‘Which people do you love most? Hereplied,
Alisha. | said, ‘From amongst the men? He replied,
‘Her father (Abu Bakr)’. I said, “Whom (do you love)
next? He replied, “Omar.” Then he counted the names
of many men, and | became silent for fear that he might
regard me as the last of them”. (Bukhari)

Narrated Anas: The Prophet (peace be upon him)
said, “The superiority of A’'isha to other women is
like the superiority of Tharid to other kinds of food”.
(Bukharti)

Amusement

Another beautiful characteristic of the Prophet (peace
be upon him) was how he would share light-hearted
moments with hiswives.

A'isha narrated: “Once, Sawdah visited us and the
Prophet (peace be upon him) sat down between me and
her. I made Khazira (a dish of bran in meat broth) at
that day, and told her: “Eat!” Sherefused. | said: “If you
don't eat | will paint your face with Khazira,” but she
insisted not to eat; therefore, | put my hand in Khazira
and painted her face. Seeing that, the Prophet (peace
be upon him) laughed and gave his share in Khazira
to Sawdah and told her to stain my face; so, Sawdah
stained my face and the Prophet (peace be upon him)
laughed”.

Notice how one wife cooked a meal for another
when she came for a visit. She was keen to serve her
co-wife. Also, the Prophet’s (peace be upon him) wis-
dom in dealing simultaneously with two of his wives
is praiseworthy. The Prophet (peace be upon him) sat




in such away that neither wife would feel ignored. He
did not show preference to one over the other and gave
Sawdah his portion of food to playfully do what Ayesha
did to her. He laughed constantly to keep the situation
light and ensured that no one took it seriously.

In another Hadith, A’'isha narrated that Abu Bakr
(may Allah be pleased with him) entered the home of
the Prophet (peace be upon him) while two young girls
were striking on the tambourine and signing and the
Prophet (peace be upon him) was laying and cover-
ing himself with his clothes. Seeing him, the Prophet
(peace be upon him) uncovered his face and told him:
O Abu Bakr, let them continue, it is the days of Eid
(festival). (Bukhari)

This hadith shows how kind, merciful, and indul-
gent the Prophet (peace be upon him) was with his
wives and in his socid interactions with them. This
marvelousreligion of Islam is characterized by its ease
and leniency, asit catersto the needs of a human being,
whatever his or her circumstances or situation may be,
despite the fact that the reason for our existence on this
planet is to worship Allah, there is nothing wrong with
having fun and being merry, as long as it does not go
against the limits set by Islam.

A'isha narrated that she was accompanying the
Prophet (peace be upon him) in a journey when she
was ayoung girl. She said | was still slim. The Prophet
(peace be upon him) told his companions to go forward.
They went forward. Then he told me: come, | want to
have race with you. We started therace and | won. After
aperiod, | went in another journey with him and he said
to his companions go forward. The companions went
forward and then he told me: come have a race with
me. At that time, | wasfat. | told him: how can we race
whilel aminthissituation? Hereplied, ‘you candoiit’.
Then we started the race and he won. He laughed then
and said ‘this for that’ (counter of previous race). (Abu
Dawood)

Romance

Romance and speaking with love to wife are not only
permissible but recommended in Islam. The only dif-
ference is that the relationship has a legal foundation;
that the man and woman, who have this bond of love,
should be bound together legally in the bond of mar-
riage.

We all have a certain image of lovers, a star-crossed
pair, and love at first sight, living happily ever after...
Normally, we associate these ideas of love with cou-
ples who mest, date, and fall head over heels for each
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other. Very rarely do we relate these images to mar-
ried couples who marry according to purely Islamic
customs. Although this link is actually exists an exam-
ple in Islam’s own history, which not only depicts this
kind of love but goes far beyond it. This was the pure,
love between the Prophet Muhammad and his beloved
wife, ‘A’ishah. As the so called “honeymoon period”
between the couple came to an end, many challenges
and trying moments began to arise. In the midst of all
the mayhem, this blessed couple still took time out for
simple fun and laughter. Aishah fondly recalls memo-
ries of racing with the Prophet and even winning the
race when she was young and fit. (Abu Dawood) They
enjoyed these races so much that the couple even raced
to the Battle of Badr which was one of the most impor-
tant battles in the Ilamic history. The romance in this
marriage was not limited to just fun and games. Astheir
marriage continued, intimacy was ultimately inter-wo-
venintheir daily affairs. They would sit and eat togeth-
er and Aishah would take a sip and then the Prophet
would do so from the same spot her lips touched.

A'ishasaid: When | drink water from the pot while
in menstruation period and give the pot to the Prophet
(peace be upon him) he drinks from the same place
which touched my mouth, moreover, during menstrua-
tion, Once | was eating from a piece of meat and | gave
the same to the Prophet (peace be upon him) and the
Prophet (peace be upon him) put his mouth in the same
place that I did. (Muslim)

Narrated ‘A’isha, when the Messenger (peace be
upon him) of Allah wasin I'tikaf , he put out his head
towards me, while he himself was in the mosgue, and
| combed his hair; and he did not enter the house ex-
cept for the call of nature so long as he was In I’tikaf
(Muslim)

Narrated Saad bin Abi Waqgas: Allah's Apos-
tle (peace be upon him) said, “You will be rewarded
for whatever you spend for Allah’s sake even if it
were a morsel which you put in your wife's mouth”.
(Bukharti)

Narrated ‘Abdurlrahman bin Al-Aswad: (on the
authority of hisfather) A'isha said: “Whenever Allah’'s
Apostle (peace be upon him) wanted to fondle anyone
of us during her periods (menses), he used to order her
to put on an Izar and then fondle with her. A’isha add-
ed, “None of you could control his sexual desiresasthe
Prophet (peace be upon him) could”. (Bukhari)

Narrated Zainab bint Abi Salama: Om-Salama said,
“1 got my menses while | was lying with the Prophet
(peace be upon him) under a woolen sheet. So I slipped
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away, took the clothes for menses and put them on. Al-
lah’s Apostle (peace be upon him) said, ‘Have you got
your menses? | replied, ‘Yes.” Then he called me and
took me with him under the woolen sheet.” Om Salama
further said, “The Prophet (peace be upon him) used to
kiss me while he was fasting. The Prophet (peace be
upon him) and | used to take the bath of Janaba from a
single pot”. (Bukhari)

Prophet Muhammad (peace be upon him) said:
“Whatever you spend is considered charity even the
mouthful that you put in your wife's mouth”. Thefood
that one feeds hiswife with his own hand is considered
an act of charity that isrewarded by Allah the AlImighty
and it isan action that guarantees her love and coopera-
tion.

If spousestreated each other in such way, amarriage
would definitely be beautiful. We desperately need to
lead our lives by studying the life of the Prophet (peace
be upon him) and the Islamic history which contains
some of the most beautiful and inspiring practical guid-
ancein the art of marriage.

Calling with nicknames

Calling one's wife with anickname or a musical name
is one of the forms of pampering and being kind to
wife. This also can be seen in the life of Prophet Mu-
hammad (peace be upon him) . He used to call ‘A’isha:
(Homayra) a short form of (“Hamraa’) which, accord-
ing to Ibn Kathir in ‘An Nehaya', means the white
skinned woman. Adh dhahabi also said that “Hamraa'”
in the language of the people of ‘Hejaz means white
and blushing a rare feature among Arabs. So Prophet
Muhammad (peace be upon him) used to treat ‘A’isha
kindly and call her with lovely names.

Equality between wives

Prophet Muhammad (peace be upon him) dealt with his
wives justly. He loved them and showed his feelings
towardsthem equally. His actions arose from a sense of
responsibility and because Allah the Almighty created
him righteous and equitable by nature.

He was constant in his equitable treatment of his
wives despite the changes in his conditions. He re-
mained the same whether he wasiin travel or present at
home. When he had to travel, he would choose without
personal preference (by drawing straws) which wife
would accompany him.

He used to spend one day and one night with each
wife except when Lady Sawdabint Zama areached old
age and no longer had sexual desire. She dedicated her
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day and night to Lady ‘A’isha (may Allah be pleased
with them). In this way, Lady Sauda was also seeking
to please the Prophet (peace be upon him). (Bukhari)

Narrated Al-Qasim: A’isha said that whenever the
Prophet (peace be upon him) intended to go on a jour-
ney, he drew lots among his wives (to take one of them
along with him). During one of his journeys, the lot
fell on A'ishaand Hafsah. When night fell, the Prophet
(peace be upon him) would ride beside A’isha and talk
with her. One night Hafsah said to A’isha, “Won't you
ride my camel tonight and | ride yours, so that you may
see (me) and I see (you) (in a new situation)?” A’isha
said, “Yes, (I agree)”. Therefore, A’isha rode, and then
the Prophet (peace be upon him) came towards A’isha’s
camel on which Hafsa was riding. He greeted Hafsah
and then proceeded (beside her) till they dismounted
(on the way). A’isha missed him, and so, when they dis-
mounted, she put her legsin the Idhkhir grass and said,
“O Lord (Allah)! Send a scorpion or a snake to bite me
for I am not to blame him (the Prophet (peace be upon
him)). (Bukhari)

Another example of how the Prophet (peace be
upon him) dealt justly with his wiveswas that when he
married a non-virgin he would stay with her for three
nights so that she would not feel lonely or not pam-
pered. After that, he would spend the same period with
her as his other wives. When he (Prophet Muhammad
(peace be upon him) married Umme Salma, he said to
her: “Thereisno lack of estimation for you on the part
of your husband. So, if you desire | can spend a week
with you, and if you like I may spend three (nights)
and then | will visit you inturn.” She said “ Spend three
(nights)”. (Muslim)

Prophet Muhammad (peace be upon him) treated
his wives equally even during his last days when he
was very ill. He used to go to each of his wives ac-
cording to her turn. Lady ‘A’isha (may Allah be pleased
with her) said that when the Prophet (peace be upon
him) became very sick he asked his wives for permis-
sion to be nursed at my (‘A’isha’s) house. Naturally,
they agreed.

In another narration, narrated A'isha: that during
his fatal ailment, Allah’s Apostle (peace be upon him),
used to ask his wives, “Where shall | stay tomorrow?
Where shall | stay tomorrow?’ He waslooking forward
to A'isha’s turn. So all his wives allowed him to stay
where he wished, and he stayed at A’isha’s house until
he died there. (Bukhari) The idea that any man could
show equality and complete fairness in relationship
with nine women seems almost impossible.




For this reason, the Messenger (peace be upon him)
asked Allah’s pardon for any unintentional leanings.
He would make this prayer: | may have unintentionally
shown more love to one of them than the others may
and this would have been injustice. So, O Lord, | take
refuge in Your grace for those things which are beyond
my power. (Tirmidhi)

Keeping their privacy

The Prophet (peace be upon him) strictly prohibited his
Ummah to disclose the privacy of his or her spouse to
others. Abu Sa'id Al-Khudri reported that Allah’'s Mes-
senger (peace be upon him) said, “The wicked among
the people in the eye of Allah on the Day of Judgment
is the man who goes to his wife and she comes to him,
and then he divulges her secret to others”. (Muslim)

Trusting wife

No relationship can sustain without alevel of trust that
should be earned. Because, mutua trust is the foun-
dation of a peaceful family life. Lack of trust some-
times causes the disintegration of afamily. The Prophet
(peace be upon him) prohibited Muslims to suspect
their spouses unnecessarily and to search for their mis-
takes unreasonably. In a Hadith, “The Prophet (peace
be upon him) prohibited men from knocking the door
of their families at night while trying to charge them
with treason or follow their mistakes”. (Muslim)

Consultation with wives

The Messenger (peace be upon him) discussed matters
with his wives as friends. Certainly, he did not need
their advice, since Revelation directed him. However,
because he wanted to teach his Ummah.

The conditions of the Treaty of Hudaybiya seemed,
at first sight, very heavy to the Muslims. They felt they
had no power left. They wanted to reject the treaty and
go on to Makkah and face the possible consequences.
The Messenger (peace be upon him) ordered those with
him to slaughter their sacrificial animals and leave their
pilgrim attire. Some of the Companions were hesitant.
They had hoped for a change in his decision. Prophet
Muhammad (peace be upon him) repeated his order. It
did not change their reluctance. They did not oppose
him, but still hoped he might change his mind as they
had set out with the intention of pilgrimage and did not
want to stop half way. Noticing the reluctance of some
of his Companions, the Prophet (peace be upon him)
returned to his tent and asked the opinion of his wife,
Umm Salma. She said: ‘O Messenger (peace be upon
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him) of Allah! Do not repeat your order. They may re-
sist and thereby perish. Slaughter your sacrificial ani-
mal and change out of your pilgrim attire. They will
obey you, willingly or not, when they recognize the
certainty of your order’. Immediately he took a knife
in his hand, went out and began to slaughter his sheep.
The Companions began to do the same. Everybody un-
derstood that there would be no change in his decision.
(Bukhari)

Counsel and consultation, like every good deed,
were both practiced by Prophet (peace be upon him)
first in the context of his own family and then in the
wider community.

Islamic conjugal relationship in modern perspec-
tives

Thereisalot morethat we can learn from the Prophet’s
(peace be upon him) life and the Qur’anic injunctions
on how the relationship between husband and wife,
should be maintained. A person well informed about the
familial relationships of Prophet Muhammad (peace be
upon him) can find out that it included guidance that
we desperately miss out in our present time. This guid-
ance would definitely contribute for the stability of our
homes and marriages.

“Women are secondary beings' inthe mindsof many,
including those who claim that they are defending Reli-
gion. However, it is seriously un-lslamic. In the past it
may have been acceptable because all other communi-
ties other than Muslims were inclined with the same.
However, in thismodern age, it could not be acceptable
and Muslims who apply this notion in their practical
behaviour with women reflects a false and ugly figure
of Islam. Muslims should behave with their womenin a
very friendly manner. The Prophet (peace be upon him)
gave us a great example with his own behaviour with
hiswives and sayings.

The Prophet (peace be upon him) said, “The most
perfect of believersisthe best of them in character and
the best of you is the kindest to his family”. (Abu Da-
wood) The Prophet (peace be upon him) is the best
role model for those who want to be a perfect husband.
None of the religious leaders have an excellent and de-
tailed record of his family life as Prophet Muhammad
(peace be upon him) has. Even in the modern age, it
is difficult to present a matching example to Prophet
Muhammad’s (peace be upon him) behaviour with his
wives. If the Muslimsfollow thetrue example of Proph-
et Muhammad in their family relations, it will prove a
great attraction for non-Muslims, towards Islam.
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Papua New Guinea

Aiman Ambrin

Papua New Guinea is situated in the South Pacific and is located on
the eastern half of the Island of New Guinea and is 160 km north of
Australia. It isin the east of Indonesia, north of Australia and south
of the Philippines, and has an area of 178,000 square miles, about the
same size as Thailand. It is a mountainous and forested country, and
was ruled by Holland, Germany, and Britain successively, but was
later turned over to the United Nations, under which it was ruled until
its independence in 1975.
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The Western half of the Island is called Irian Jaya, a
province of Indonesia, Solomon Islandsto the east and
United States territory of Guam to the north. Papua
New Guinea comprises of mainland and over 600 off-
shore Islands. Its capital city is Port Moresby.

The country’s constitution declares that Papua New
Guinea is a Christian country. Its total population is
5.5 million. It isthe world’s most diverse country with
more than 820 different native languages (largest in the
world) and most widely spoken languages are English,
Pidgin and Hiri Motu. Over 82 percent of the popula-
tionlivesinrural areas, average life expectancy is 55yr
and literacy rate 53.4 percent.

Many tribes arein theisolated mountainousinterior
and live within anon-monetarised economy, and hence
dependent on subsistence farming and agriculture
crops. Papua New Guinea has an abundance of natural
resources that include large reserves of gold, copper
(world’s biggest), crude oil, LNG gas, extensive for-
estry, fishery, palm oil, coffee and a number of beauti-
ful locations with potential for ecological and cultural
tourism. Despite al these potential resources, Papua
New Guinea is a poor country; it has a poor standard
of living, its economy poorly managed, weak perform-
ing public services and law and order problems which
affect the country’s growth.

The area has been inhabited for the last 50,000
years, probably by peoplefrom east Indonesianislands.
The first European to reach New Guinea was the Por-
tuguese Jorge de Menezes around 1526 who called it
“Ichas de Papuas’. Several Dutch tradersvisited in the
17th century. The Englishmen William Dampies came
in 1700. The Dutch East India Company took control
of the western half and in 1828 it became part of the
Dutch East Indies. In 1884 Britain claimed the south-
east while Germans staked claim to the north-east.

The British part, Papua, was given to Australia in
1905, which also got the German part after World War |.

After World War 11 Australia governed both sectors
astheterritory of Papuaand New Guinea. Dutch Guin-
ea was annexed to Indonesia as the Province of Irian
Jayain 1969. Following independence in 1975, along
war with Bougainville fighters began which ended in
1997. A peace treaty was signed between the two par-
tiesin 2001.

Papua New Guinea is a Christian dominant coun-
try, and despite a stiff Christian opposition to Islam’s
taking roots, the Muslims lately began making their
presence felt. The first Muslims to arrive in Papua
New Guinea were contracted |aborers, who came here
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in 1972. Later Muslim diplomats from Malaysia and
Indonesia began pouring in after the country gained
independence.

It was through educated Muslims like them that da-
wah works were started. In October 1982, a Briton,
Mr. Sadiq Sandbach (then British Scottish Army Ex-
Colonel), who was apermanent resident in Papua New
Guinea, embraced Islam. Since then the number of
people entering the fold of Islam is growing faster and
steadily. A number of indigenous Papuanstoo embraced
Islam. The first Papua New Guinean to embrace Islam
was Mr. Bilal Dawia, in January 1986. By 2000, the
number of Muslims had grown to 2,000. The number
of those embracing Islam continues to increase.

Things have changed since 1972, when the expatri-
ate Muslims, who would arrive in the country for jobs,
would be surprised to find Islam entirely unknown
there. The Friday Prayers were held for the first time at
an expatriate Muslim's house in Port Moresby.

The country has witnessed a significant number of
reverts during the past 12 months. Currently, there are
more than 3,500 Muslims across the country.

The Papua New Guinean Muslims are a minority
community. Like in most parts of the world, the anti-
Islamic forces are out to suppress and eliminate the
growth and influence of Islam in Papua New Guinea
too. However, the history has shown that such situa-
tions resulted in unification of Muslim Ummah only.

In order to organize dawah works, in 1981, the
Muslim Association of Papua New Guineawas formed
with the aim primarily being to serve the basic needs of
the Muslims. It has various constituent sections, such
as the Youths Section, the Women's Affairs Section,
and the Publications Section.

Another important organization — The Islamic So-
ciety of Papua New Guinea Inc. (ISPNG) —came into
being the same year.

In 1988, the Muslims of Papua New Guinea set up
another Islamic Centre, which was adequately helped
by the Maaysia-based Regional Council for Islamic
Daawa in South-East Asia and the Pacific.

The Kingdom of Saudi Arabiatoo came forward to
spread and stabilize Islam in the region. The Ministry
of Islamic Affairs of the Kingdom provided an imam
for prayers at the Center.

In 1996, three more new Islamic centers were es-
tablished, with help from the Makkah-based Muslim
World League (MWL). Currently, a grand mosque is
under construction that has a capacity for 1,500 wor-
shippers. The MWL and few other Muslim countries
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like Indonesia are providing their support in the con-
struction of the mosque.

Presently, there are fourteen Islamic centers in the
country. Their main function is to teach the local peo-
ple matters relating to their faith, and to train prospec-
tive Imams to take charge of the increasing number of
MOSJUES.

Islamic Society of Papua New Guinea

The Idamic Society of Papua New Guinea Inc.
(ISPNG) is the most important Islamic organization
in Papua New Guinea that was formed in April 1981.
Initialy its registration was refused due to strong op-
position from the government ministers, churches and
Christian missionary groups, but it finally gained its
recognition and was officially incorporated as a reli-
gious organization in November 1983.

In 2002, the ISPNG built its first ever masjid in the
nation’s capital, Port Moresby, which is probably the
largest mosque in South Pacific. The government has
declared it alisted building. There are over 14 ISamic
centers around the country, the majority of them in
highland region.

The ISPNG President, Mohamed Fazul Jiffry,
thinks that the Muslims in the Papua New Guinea are
anew and growing community and challengesto “our
faith may affect practice of Islam in public, especialy
for the new Muslims.” But such things “do happen in
the beginning.”

President Jiffry advised that Islam “must be prac-
ticed” as a way of life. It is only through good per-
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sonal examples that “we can make people appreciate
the beauty of Islam.”

In 2004, Papua New Guinea government officially
recognized Papua New Guinea Muslim community
and invited ISPNG to be a part of the country’s reli-
gious delegation to Asia Pacific Interfaith conferences,
Yojakarta, Indoneshis.

Sincethenit has attended several other such confer-
ences. The ISPNG is now actively and officially sup-
porting the Papua New Guinea government (Ministry
of Youth and Community Development) in promoting
interfaith dialogue that aims to promote religious har-
mony and tolerance among all faith groups.

“We are exerting enormous efforts in propagating
Islam and carrying out many Da wa activities around
the country, without any regular and reasonable in-
come. This noble, important and challenging task is
solely left to ISPNG and a few Individuals to excel
whatever possible way. Islam is now seen as more
friendly and respected religion by others,” Jiffry said.

“We witness many people from other faith groups
regularly visiting our centre, showing Interest to know
more about Islam, they often borrow booksand Islamic
literatures. Despite many challenges and hurdlesIslam
has a great potential in this beautiful pacific country. In
order to achieve our objectives we need more Islamic
scholars, da ees, overseas scholarships, Muslim vol-
unteer groups/NGOs, and Islamic literature and text
books,” he said.

The ISPNG President exudes confidence that “We
are the first generation of Muslims and despite many
challenges Papua New Guinea posses a great poten-
tial and good opportunity for the propagation of Islam.
The major problems are its isolation from the world,
low-level of education system that prevail in the coun-
try, high illiteracy rate, lack of Muslim scholars (Imam
efc.), no appropriate support to carry out dawah
works. The Muslim community in Lae, which is the
second capital city of the country is struggling hard
for the past 20 years without a proper Magjid. It is sad
to see Friday prayers still been conducted on house to
house basis.”

“Aswe all know past few years were the most dif-
ficult period with the new world order and many is-
sues unfolded around us. We are bound to face more
confrontation, challenges and threats, which are true
testing of our faith. Therefore it's important for us to
unite though our nationalities, cultures and traditions
are different from one another but we are all Muslims
and ambassadors of Islam.”







