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ABSTRACT

When national American interests, such as religious freedom and respect for all, are
undermined by both "Islamophobic" Americans and "Isolationist" American-Muslims,
then Interfaith Dialogue needs to be prioritized and optimized. Unfortunately, American
Muslims face several theological, psychological, social, financial, and administrative
challenges that limit interfaith dialogue. A literature review guides to Diana Eck's
"pluralism" as most conducive environment to prioritize interfaith dialogue. Despite
negative perceptions that Islam teaches isolation and exclusion, Quran and Prophetic
tradition actually discourages "isolation" and encourages "pluralistic" interfaith dialogue
per Diana Eck's definition. While a minority of "literalist" Muslims do practice
"isolation," this study shows that majority of Muslims promote “pluralism,” while
utilizing 1400 years old "traditional" methodology. Furthermore, a quantitative analysis
of Qur’an shows that while there is no internal priority to proselytize non-Muslims,

the priority for developing interfaith relations is just as high as mandatory acts of

worship.
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CHAPTER 1
CURRENT ISSUES IN AMERICAN-MUSLIM COMMUNITIES
15250 ly s g (il 5 3 0 pSRE U) Gl il
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O’ humankind, indeed We have created you from a male and female, and
made you into peoples (groups) and tribes (so) that you may know one
another. Indeed the most noble of you in the sight of Allah is the most
righteous of you. Indeed, Allah is (all) knowing and (all) acquainted.”

In this above English translation of Qur’an (49:13), God (A4/lah) is the source for
encouraging all humans from all religions “to know” (/i-ta ‘arafii) one another; despite
our differences in our gender, nation, tribes, color, or race. Yet, getting to really know
each other has become a major challenge for most. According to President Bill Clinton
who speaks from his experience at Government-level negotiations for peace, “too few
people are committed to reconciliation through honest dialogue.”

In the year 1893, the city of Chicago witnessed the first formal gathering of
interreligious leaders under the “World’s Parliament of Religions” initiative, representing
more than seven religions, including Bahai, Budhism, Christianity, Hinduism, Jain,
Judaism, and Islam.* At the opening session of this conference, a crowd of seven-

thousand cheered for two minutes to the conference’s opening salutation of the Hindu

! “The Noble Quran,” 49:13, last accessed May 2, 2017, https://quran.com/49/13.

? Ibid., Translated by Sahih International.

3 Marc Rabbi Schneier and Imam Shamsi Ali, Sons of Abraham (Boston, MA: Beacon
Press, 2013), xii.

* New World Encyclopedia, s.v. “Inter-religious dialogue,” last accessed December 2",
2017, http://www.newworldencyclopedia.org/entry/Inter-religious_Dialogue.



representative; a salutation which famously began with, “Sisters and Brothers of
America”.” The primary purpose of this gathering was to create a global dialogue of
various faiths.

So while interfaith dialogue in the United States has something of a history, with
the “World’s Parliament of Religions” being a watershed moment, should American
Muslims climb on the bandwagon? If so, why? What problems are American Muslims
facing that interfaith dialogue can deal with? Can such engagement only be based on
modern criteria or is there a traditional Islamic foundation in the Qur’an and sunnah for
interfaith dialogue? If American Muslims should be involved in interfaith dialogue,
beyond a traditional Islamic foundation, are there already established methods of
interfaith dialogue?

Consequently, in attempting to answer these and related questions, in this thesis I
argue the following: To counter growing Islamophobia as well as isolationist tendencies
(within American Muslim communities), a study of approaches to interfaith dialogue
demonstrates that, in spite of a number of challenges from within the American Muslim
community, the optimal way forward is a pluralistic method based both on the model of
Diana Eck and on Islamic tradition--rooted in the Qur’an and Hadith--a method of
dialogue aimed at cultivating respect for the other.

American Islamophobia

Although Islamophobia is now widely acknowledged in the United States, it is a

danger to American Muslims that must be addressed and, as I will demonstrate in the

course of this essay, American Muslims, by engaging in interfaith dialogue, can lessen

> “Parliament of the World’s Religions,” last accessed May 2nd, 2018,

https://en.wikipedia.org/wiki/Parliament of the World's Religions.



the threat of Islamophobia. In her research thesis titled, “Islamophobia in the post-911
United States: causes, manifestations, and solutions,” Andrea Cluck® makes the following
observations:
First, “Islamophobes exist as a substantial minority sentiment in the United States and
that while certain manifestations of Islamophobia are decreasing, the rise of others
indicate that the situation still needs to improve.”7 Second, Islamophobes effectively
demonize Muslims by propagating their campaigns against Muslims around the following
five polemical themes:

a. “The perception that Muslims are violent;”

b. “That they (Muslims) hate Jews and Christians;

c. “That they oppose democracy;”

d. “That they refuse to modernize;”

e. “That Muslim men are misogynists;”’s

Third, while there are other solutions to minimize Islamophobia, “Christian-Muslim
interfaith dialogue is one way to combat Islamophobia in America. Although Muslims
have become more active and have taken a stronger leadership role in Christian-Muslim
interfaith dialogue in the years since 9/11, methodological shortcomings and the
incomplete current approach to interfaith dialogue prevent it from being optimally

effective as a tool in the fight against Islamophobia.”

6 Ms. Cluck now uses the name “Andrea Elizabeth Annaba.”

7 Andrea Cluck, “Islamophobia in the post-911 United States: causes, manifestations,
and solutions” (master’s thesis, University of Georgia, 2012), 54.

® Ibid., 66.

? Ibid., 154.



According to Kalin, “Islamophobia” as a term did not become popular until the
1990s.'° Thereafter, its meaning was combined to “acts of intolerance, discrimination,
unfounded fear, and racism against Islam and Muslims”'' Ekmeleddin Ihsanoglu, the
Secretary General of the Organization of the Islamic Conference (OIC), states that:

Islamophobia has two causes: One is related to political attitude, and the
other to the interpretation of history. The former stems from the reaction
that has been directed toward Islam in the face of terrorist attacks, in
particular 9/11 and the post-9/11 attacks in Europe, whose culprits’
religious affiliation happens to be Islam. Attributing the acts of these
terrorists to their faith suggests a prejudice against Islam and Muslims
since no similar association is attributed to terrorist attacks by criminals of
any other faith."

With the continuous rise of anti-Islamic prejudice,'> American Islamophobia
results in marginalizing Muslims, and excludes them from participating in social,
cultural, and academic development of America. This seems to be the goal of
“professional Islamophobes” like Pamela Gellar and Robert Spencer. Islamophobes were
successful in ensuring that American Muslims are excluded from developing a mosque
near the World Trade Center in New York. The narratives continued to use “us” against
“them” language, which divides America.

The best way to address religious or fear-based prejudices is to establish an open

dialogue. Developing interfaith relationships with the other faith practitioners has been

' brahim Kalin and John L. Esposito. Islamophobia :The Challenge of Pluralism in the
218t Century (New York, NY: Oxford University Press, 2011), 8.

' Ibid., 4.

2 Ibid., ix.

' Jane Idleman Smith, Muslims, Christians, and the Challenge of Interfaith Dialogue
(New York, NY: Oxford University Press, 2007), 84.



known to make significant reduction in Islamophobic behavior.'* The rise of
Islamophobia requires that American Muslims must do more to optimize interfaith
dialogue within their communities so that Islamophobic tendencies are properly
addressed with accurate information. Interfaith dialogue on one hand allows Non-
Muslims to positively address their fear-based prejudices, and on the other hand, also
motivates Muslims to actively participate in American peace and prosperity as full-
citizens.

Dr. Marc Scarcelli is an Assistant Professor of Political Science at Cal Poly
Pomona University, where he teaches courses on Terrorism, has expertise in international
relations, ethnic conflict, guerrilla warfare, and civil war. During a Tedx Talks event

titled “Dangers of Islamophobia,”"’

Dr. Scarcelli argued that rise of Islamophobia among
Americans directly hurts American National Security. Dr. Scarcelli argues that the more
American Muslims are excluded from American society due to Islamophobic activities,
the lesser American Muslims will participate in the peace and prosperity of America.
Furthermore, Islamophobic activities like burning the Qur’an, not only hurts and
marginalizes Muslims in America, but it also helps political terrorists abroad in the
recruitment of more terrorist against America. I will show in the coming chapters, that

by making interfaith dialogue a priority, American Muslims will go a long way toward

reducing Islamophobia as well as enhancing American national security.

¥ Mohammed Abu-Nimer, “Anti-Americanism: Measurements, Dynamics, and
Consequences,” in Islamophobia :The Challenge of Pluralism in the 21St Century, ed.
Kalin, ibrahim and John L. Esposito (New York, NY: Oxford University Press, 2011),
88.

1> “Dangers of Islamophobia,” YouTube video, 20:10, Dr. Marc Scarcelli TedxCPP
independently organized TedEvent, posted by “TedxTalk,” May 22, 2016,
https://www.youtube.com/watch?v=ZASGOWgTYrk.



American Muslims’ Isolationism
In addition to Islamophobia, another problem facing many Muslims in America is their
proclivity to value isolationism. Politically speaking, an isolationist person, group, or
country seeks to only show interest in what is occurring inside one’s own country, and
does not show concern for what goes on elsewhere.'® Socially, a group of people may
choose to distance or withdraw themselves from unfamiliar surrounding elements, either
due to lack of respect for the other, or simply due to perceived harm or negativity from
the other. There can be many reasons that explain why a certain group may intentionally
choose to isolate itself from another. Similarly, several reasons can exist when
indigenous or immigrant Muslims of America choose to not actively participate in their
American communities. In Chapter 2, some of the factors that challenge active
participation by American Muslims shall be discussed. However in this chapter, the
practice of isolationism due to perceived religious and political differences, shall be
discussed; along with some examples of the application of isolationism in America.

In “American Muslims: Bridging Faith and Freedom,” Muqtedar Khan provides
an interesting contrast between two different American-Muslim groups who participate
differently in their social communities based on their religious and political leanings. His
first category is “Muslims Democrats” as those who are concerned with American
Democracy, and his second category is “Muslim Isolationists™ as those who primarily
focus on American foreign policy.'” Khan points out that, “while the two groups have

common ground in preserving Islamic beliefs and rituals, they represent completely

16 “Isolationism,” Cambridge Dictionary, last accessed April 28, 2018,
https://dictionary.cambridge.org/us/dictionary/english/isolationism.

'7 Mugqtedar Khan, American Muslims: Bridging Faith and Freedom (Beltsville, MD:
Amana Publication, 2002), 27.



different conceptions of the role of Muslims in America.”"®

In Khan’s explanation,
American-Muslim Isolationists generally show the following perceptions:

1. “Muslims isolationists see the US government as an evil empire dedicated to
global domination. They have seen how US-led sanctions have gradually squeezed the

life out of Iraq, killing thousands of thousands of Muslim children.”"’

2. “Muslim isolationists are incensed with the U.S. for its utter disregard for
Muslims lives and Muslim society, and the American media’s demonization of Islam and

defamation of Muslims.”*°

3. “Muslim isolationists are unimpressed with America’s democracy or its values
of freedom and pluralism. They see American society as immoral, sexually decadent,
greedy and exploitive of the weak at home and abroad. For them democracy is an
institution that legitimizes the basic instincts of humanity and thus is an affront to divine
laws. Describing the American system as “kufi” (a system against the laws of Allah or

the Islamic Shariah), they reject it totally.”21

4. Muslim isolationists assume that participation in American systems, “equals

endorsement of the system.” So while isolationists fully reject participating in American

'8 Ibid.
Y bid.
20 1bid., 28.
21 bid.



political system, they hypocritically continue to participate in the American economy by
taking jobs and conducting business in American cities.?

For an example of an isolationist Muslim group in existence today, Khan
identifies the global movement called “Hizb-ul-Tahreer,” as a “fringe political movement
that advocates a narrow and harsh interpretation of Islam.” He also informs that Hizb-ul-
Tahreer movements around the world have been eliminated by many Muslim countries.”

When isolationists apply their above mentioned negative perception to the entire
American population, then establishing a two-way dialogue with them becomes almost
impossible. There is no element of trust and no respect for the other to initiate an open
dialogue. Since isolationists only respect like-minded isolationists, not even non-
isolationist Muslims can establish a successful two-way dialogue. According to
isolationist ideology, those Muslims participating in the American (kufr) systems can also
be treated as infidels (kafir). Generally, isolationists are only interested in having
triumphal conversations where they know their version of the truth will be eventually
accepted as the only truth.

Muhammad Shafiq and Mohammed Abu Nimer cite a real incident in their text
titled “Interfaith Dialogue: a guide for Muslims,” where a Muslim displays isolationist
behavior to aggressively obstruct interfaith dialogue:

Once a Muslim man in a mosque was heard shouting that interfaith
dialogue is kufr (disbelief) and that those Muslims who participated in it
were acting like kuffar (disbelievers). His voice was full of hatred and
disapproval. Everyone passed by him quietly, seeing that the atmosphere
was not conducive to conversation. But one day, the imam asked him why

22 Ibid.
3 Ibid.



he was so harshly opposed to this activity. In the ensuing discussion, ....
misconceptions were revealed.”*

Another example where an isolationist Muslim displays extreme disrespect in
America against non-Muslims and non-Muslims lands is cited by Hedieh Mirahmadi in
her paper titled, “Navigating Islam in America.” Mirahmadi relays her experience as
follows:

I will never forget that beautiful summer night, in the elegant Hollywood
Hills eatery, where I first met a Saudi prince. Having grown up in a
staunchly secular, yet culturally Muslim family, it was fascinating for me
to meet an official member of the Saudi royal family. The title carries a
mystique and an air of superiority, conferring on its holder the role of
official representative of Islam, a topic I then knew very little about. He
night progressed, with countless bottles of champagne and unimaginable
priced bottles of wine, until I could no longer restrain myself from posing
the question that had been on my mind all evening: “Sorry to ask this,” I
turned to my gracious host and said, “but isn’t it forbidden to drink
alcohol?” With a coy smile, and the utmost seriousness in his voice,
Prince Ahmed responded, “Oh Hedieh, don’t you know? Allah doesn’t
live here. This [America] is dar al-harb [land of war], and Allah doesn’t
turn his gaze to this land.””

Not only does the prince identify America as an abode of war, thus making
permissible all warlike actions against its residents; he further makes a false
anthropomorphic claim that Allah does not gaze to American land, thus completely
removing any reference of morality and humanity from the behavioral application
towards the Muslims and non-Muslim residents of this land. The classification of non-

Muslim lands as dar al-harb (land of war) is very problematic and it snatches away any

** Muhammad Shafiq and Mohammed Abu-Nimer, Interfaith Dialogue: A Guide for
Muslims (Herndon, VA: International Institute of Islamic Thought, 2011), 8.

» Hedieh Mirahmadi, “Navigating Islam in America,” in The Other Muslims: Moderate
and Secular, ed. Zayno Baran (New York, NY: Palgrave McMillan, 2010), 17.
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element of respect towards its residents, and thus makes impossible any honest two-way
interfaith dialogue.
American Muslims’ Exclusivism

Besides Islamophobia and isolationism, another problem facing American
Muslims is a tendency of many American Muslims to be exclusivist. A group practices
“exclusivism” when they believe that only their religious belief and practice is true, and
the belief and practice of others (others’ truths) is false. More importantly, exclusivists
make it very clear to the other, that unless the other does not convert, then their “other”
truth will lead them to hell, as there will be no salvation for them. This inflexibility or
close mindedness to other potential truths makes it very challenging to hold a productive
two-way dialogue with exclusivists. Most likely, getting an exclusivist to even agree to
an interfaith meeting will be a challenge. It should be noted that one’s view of other
truths may evolve so that not all practitioners of a religion maintain the same viewpoint
through their lifetime. Also, it is also possible to change how one views the truth of the
other. For example, Kate McCarthy points out that:

“While it (exclusivism) dominated for much of Christian history,
exclusivism is not widely held as the official position of the mainstream
Christian churches in America, though it remains prominent in much of
popular Christianity, and is affirmed by some conservative denominations,

including the powerful Southern Baptist Convention in the United States.”
26

Concerning salvation exclusivism, salvation, as a theological concept, is not well
known to most Muslims because Islam views it differently from other faiths. For

example, from the perspective of Islamic law, a Jewish group may automatically qualify

26 Kate McCarthy, Interfaith Encounters in America (Piscataway, NJ: Rutgers University
Press, 2007), 25.
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for salvation by belonging to the community of “God’s chosen children of Israel,” or in
Christianity a person may automatically qualify for salvation by “baptizing in the name
of Jesus.” In Islam, however, just by becoming a Muslim, one does not automatically
qualify for salvation.?’

Muslims scholars share multiple opinions about the religious truth or salvation of
others. While some scholars believe that other religious truths may also lead to heaven in
the afterlife, there are certain groups within Islam which believe that only Muslims will
eventually qualify for heaven in the afterlife. Dr. Khaled Abou El Fadl provides an
example in the Wahhabi orientation of Islam, as a group that not only practices
exclusivism of other religions,” but also eliminates other orders and sects within Islam.

Eschatological exclusivism becomes more complicated because here two groups
maybe using the same scripture and the same revelation, but each group ends up with a
very different religious opinion or ruling. Diverging opinions within the same faith are
possible due to the utilization of different methodologies for interpreting the same
scriptural text. For example, Wahhabi Muslims employ a more literal approach to
interpret the scripture; and thus Wahabbis completely exclude Sufi Muslims from the
realm of Islam.

A related form of exclusivism that is commonly found among American

Muslims is to exclude Jews and Christians from the umma (nation) of

" If a group of Muslims were to be questioned if they qualify for salvation, they will
most likely answer that they do not know because in Islam, a Muslim only qualifies for
heaven in the afterlife by being rewarded the mercy of Allah, and thus a Muslim is
motivated to maximize good deeds in this world, hoping that well intended quantity
and/or quality of deeds will improve their chances of being rewarded Allah’s mercy.

8 Khaled Abou El Fadl, “The Ugly Modern and the Modern Ugly,” in Progressive
Muslims, ed. Omid Safi (Oxford: Oneworld Publications, 2003), 49.
* Ibid., 53.
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Islam. Chandra Muzaffar refuted this need to exclude Jews and Christians
from Umma in the following passage, arguing for a reappraisal of the
Umma so that it will be understood as “transcending communal divisions.”
I think there is a lot of confusion about the term Ummah. The Qur’an uses
the term in different senses, which do not negate each other. For instance,
it is used in the context of the Ummah of Medina, which included the
Muslim Ansars and Muhajirin and various non-Muslims, including Jewish
tribes who were brought together through the Covenant of Medina. A
second sense in which the term Ummah is used is for those who accepted
God and Muhammad as His messenger, as opposed to those who rejected
one or both. A third sense in which it is used is to refer to the whole of
humankind in general. In none of these senses does it necessarily convey
the exclusivist notion of community that many Muslims understand it as.
So, I would contend that one of the major challenges before Muslims
today is to reappraise the whole notion of Ummah, to retrieve what I
believe is its actual connotation as a group based on values and that
transcends communal divisions. This notion of the Ummah is suggested in
the Qur’an but it has been subverted in the ways in which it has

conventionally been understood and interpreted.*’

Muzaftar, in contrast to exclusivists, asserts that the true Quranic understanding

of the Ummah goes beyond the narrow notion of religious-based communities.

In sum American Muslims are facing three significant problems: Islamophobia,
Isolationism, and Exclusivism. These problems combine to lessen American Muslims’

respect for other nations and religions. Hence, as will be demonstrated, Interfaith

3% Yoginder Sikand, “Chandra Muzaffar On Islamic Inclusivism And Muslim
Exclusivism,” October 19, 2009.
http://twocircles.net/20090ct19/interview_chandra_muzaffar islamic_inclusivism_and
muslim_exclusivism.html.
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dialogue will build respect for others and will therefore decrease Islamophobia and

American Muslims’ isolationism and exclusivism.

While in Chapter 1, significant strategic issues related to social injustice that
interfaith dialogue tries to counter are introduced; in the next Chapter 2, a snapshot of
American Muslims shall support the impression that American Muslims need to do more
to recognize importance of interfaith dialogue as it does produce measurable positive
results. Also American Muslims need to address the challenges that limit American
Muslims from participating in this critical service, to not only their Ummah (nation) of

Islam, but also to their homeland America.

Chapter 2 will also show that there are many well-intended Muslims who share
their respect for others, but are unable to participate in interfaith dialogue because of how
their community’s administration is structured. Such American Muslims continue to face
unresolved challenges because interfaith dialogue in their religious community has
minimal importance. Some challenges discussed in next chapter are in themselves
reducers of priority. Data provided in the next chapter will show that American Muslims
are not doing enough to satisfy the demand of interfaith dialogue expected from them by

their fellow citizens.
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CHAPTER 2
INTERFAITH-DIALOGUE IS NEEDED BUT CHALLENGED
American Muslims’ Recognition of the Need for Interfaith Dialogue and Challenges
to Prioritizing It

Although the problems of Islamophobia, isolationism, and exclusivism are
starting to cause American Muslims to recognize the need for interfaith dialogue, in this
chapter, I argue that a number of challenges within the American Muslim community
must still be addressed in order to begin committed and successful involvement in such
dialogue.

On 4™ April 2017, a student club at University of Georgia named “Young

Americans for Freedom” invited a guest-speaker who had previously been on record
during a public lecture stating that Islam is a:

very vile and very vicious enemy that we have allowed to come in this
country because we ride around with bumper stickers that say “co-exist”.
We already have a 5" column that is already infiltrating into our colleges,
into our universities, into our high-schools, into our religious aspect, our
cultural aspect, our financial, our political systems in this country. And
that enemy represents something called Islam, and Islam is a totalitarian,
theocratic, political ideology, it is not a religion. It has not been a religion

since 622AD, and we need to have individuals that stand up and say that.”
31

31 “GOP Candidate Allen West: People with ‘Coexist’ Bumper Stickers want to ‘Give
Away Our Country’,” ThinkProgress, last accessed April 12" 2017,

https://thinkprogress.org/gop-candidate-allen-west-people-with-coexist-bumper-stickers-
want-to-give-away-our-country-491732098b3f .
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This guest-speaker was Allen West, who was a former Republican member of the
US House of Representatives, and a retired US Army Lieutenant Colonel with service in
Iraq and Afghanistan War. Now in contrast, consider this headline “I’m a Christian and
an Interfaith Educator. America Needs Islam.” This statement is from an online article
authored by Elizabeth Welliver on 8" February 2017 which further states:

I am a Christian who was raised, and now choose, to profess Christ as
Lord and Savior. I was born into a white middle-class family in suburban
Maryland. I was part of the majority of Americans who received little
education on Islam. I didn’t know that, in addition to sharing a common
humanity, we also shared core teachings of our faith. It was not until I left
home, at age 17 that I even met anyone who identified as Muslim. Now |
work at Davidson College in the Chaplain’s office, as an Interfaith
educator.”

The above two contrasting examples provide us with a preview of the very
diverging and opposing interfaith arena in the United States of America. Ironically both
Mr. West and Ms. Welliver were exposed to Muslims, but perhaps, a negative perception
was established by Mr. West when he faced Muslims on the battlefields of Iraq and
Afghanistan. On the other end, a very positive perception was established by Ms. Jane

after her cultural and educational exchange with Muslims in America.

Perception is more influenced by Politics
When Americans were asked in a 2002 PEW survey, that “How many Muslims in
the US, if any, are anti-American?”’; 11% Americans who leaned more Republican

answered “Almost all or Most (Muslims)”, while Democratic leaning with the same

32 «“Pm a Christian and an Interfaith Educator America Needs Islam,” Sojourners, last
accessed April 12" 2017, https://sojo.net/articles/i-m-christian-and-interfaith-educator-
america-needs-islam.
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answer were at 8%. However the same question posed in 2016 displayed a growing gap
based on political preferences. In 2016, Republic leaning ones answered to the same at a
higher 16%, while Democratic leaning ones answered at a lower 7%. So from 2002 to
2016, it is estimated that Republicans seem to have increased their negative perception of
Muslims by 5%, and Democrats seem to have decreased their negative perception of
Muslims by 1%.% Thus it may be established that politicians are playing a crucial role in

defining perception of Muslims in the West.

Importance of Interfaith Dialogue in Reduction Negative Bias in America

According to the Gallup poll, 43% of Americans have “self reported harboring
some degree of prejudice towards Muslims.”** Fortunately in a 2009 (PEW) research,
45% of Americans claimed that they personally know someone who is a Muslim, and
PEW’s study concluded that “those people who know a Muslim are less likely to see
Islam as encouraging of violence; similarly, those who are most familiar with Islam and
Muslims are most likely to express favorable views of Muslims and to see similarities

» 35

between Islam and their own religion”.”> Every act of global terrorism makes it more

difficult for Muslims to co-exist in peace in America. That is why community-level

33 “Muslims and Islam: Key Findings in the US and around the world,”
PewResearchCenter, last accessed April 12™ 2017, http://www.pewresearch.org/fact-
tank/2017/02/27/muslims-and-islam-key-findings-in-the-u-s-and-around-the-world/.

3* “perception of Muslims in the United States: A Review,” Gallup, last accessed April
12" 2017, http://www.gallup.com/opinion/gallup/187664/perceptions-muslims-united-
states-review.aspx?g source=islam&g medium=search&g campaign=tiles.

3% Ellizabeth Welliver. “Muslims widely seen as facing discrimination,”
PewResearchCenter, February 8", 2017, http://www.pewforum.org/2009/09/09/muslims-
widely-seen-as-facing-discrimination/.
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Interfaith activities play a significant role in educating general public and forming a more

peaceful and inclusive solution for all Americans.

American Muslim leaders need to be more involved locally

Unfortunately Muslims are also to blame. Ten years after the tragic events of
9/11, when Muslims were burdened to educate the local community on the peaceful
purpose of Islam, around “half of American Muslims (48%) claimed that their own
religious leaders have not done enough to speak out against Islamic extremists.”*® Sadly,
there are still many Muslims in America who do not give enough importance to interfaith

activities in their respective communities.

American Muslim Population and Demographics
American Muslims are growing but need to more integrate locally
According to PEW’s Research, in 2010, there were about 1.6 Billion Muslims in
the world representing around 23% of the global population.’” As a fastest growing
major religion between the years 2015 and 2060, Islam is on course to increase globally
by 70%, thus overtaking Christianity as the world’s largest religion.*® In the United
States, it is estimated that in 2015 around 3.3 million Muslims lived in America

representing 1% of the US population.® It was also estimated in 2011 that 63% of

3% Ibid., “Muslims and Islam: Key Findings in the US and around the world,”

37 Ibid., “Muslims widely seen as facing discrimination,”

% Ibid., “Why Muslims are the world’s fastest-growing religious group,”
PewResearchCenter, last accessed April 12 2017, http://www.pewresearch.org/fact-
tank/2017/04/06/why-muslims-are-the-worlds-fastest-growing-religious-group/

% Tbid., “Muslims and Islam: Key Findings in the US and around the world,”
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Muslims in America were immigrants.** This represents an increase in the share of
Muslim immigrants from 5% in 1992, to 10% in 2012. An illustration of Muslims
population concentration is provided in Appendix B.

American Muslims give high importance to Islamic practices, with 69% affirming
the statement that “religion is very important in your life”.*! But American Muslims
should improve their social network, since only 48% of Muslims affirm that “all or most

of their close friends are also Muslims”. This means that only 52% of Muslims living in

America have either few or no non-Muslim friends.

Mosques in America
American Mosque are growing, but represented mostly by South Asians and Arabs
As per the 2011 study conducted by the Council on American-Islamic Relations
(CAIR), there are 2,106 total number of Mosques in America, which is a 74% increase
from the year 2000.*> Over 76% of these mosques were established since 1980 thus
listing them as recent developments.*’ Even newer mosques are now being targeted for
development more towards the suburban regions. ** A table of the CAIR report on

mosque distribution within Unites States is available in Appendix A.

0 Tbid.

! Ibid.

*2 Thsan Bagby, The American Mosque 2011 — Report 1. (Islamic Society of North
America, 2012), http://www.cair.com/images/pdf/The-American-Mosque-2011-part-
1.pdf, 4. Mosques are defined as holding Friday congregation and regular prayers at a
controlled space

“ Ibid.

“ Ibid.
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Over 98% of Mosque leaders agree that “Muslims should be involved in
American Institutions,” and 91% agree that “Muslims should be involved in politics”.
Fortunately, “the vast majority of mosque leaders do not feel that overall American
society is hostile to Islam.” This is a positive development since back in 2000 around
54% of Mosque leaders agreed that “American society is hostile to Islam”, whereas in
2011, only 25% of Mosque leaders agree to the same.*®

Mosques are mostly attended by South Asians at 33%, then Arabs at 27%, and
then African Americans at 24%. White Americans only represented 1% of Mosque
participants.*® Additionally, average attendance in the year 2011 for Jum‘a Friday service
was estimated at 353 persons, which was also an increase from 292 in the year 2000.
However the 2011 conversion rate of 15.3 converts over the last 12 months has

“remained steady over the past two decades”.*’

Imams & Mosque Administration
Most Imams are Arabs or South Asians with Limited American Experience
Only 34% of Imams are born in USA, and most of these American born Imams
serve with African-American Mosques. At 13%, Egyptian Imams represent the highest
number of foreign-born Imams serving American Mosques. Imams born in India and
Pakistan are the second highest at 7% each. Around half (47%) of Imams arrived in

America to fulfill the peaking demand for Mosques around year 2000.*® This suggests

* Ibid.
% Ibid., 13.
47 Ibid., 12.
8 Ibid.
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that most Imams are relatively new to American communication, multiculturalism,

politics, and governance.

Imams in America are educated from abroad, but need more US trained Imams

While 45% of Imams at American Mosques have attended foreign schools to earn
their BA, MA, or PhD, and 48% of Imams at American Mosques have at least a BA
degree in Islamic Studies, only 3% of Imams have a MA or PhD from an American
University in Islamic Studies. Graduates from Al Azhar University in Egypt represent at
29%; the highest number of Imams serving Mosques in America. The second highest
share of Imams at 14%; comes from graduates from the Islamic University of Madinah in
Saudi Arabia.”

In a 2011 study conducted by Mohammad Abuelezz *°, 69.75% of surveyed
Imams at American Mosques identified knowledge of Comparative Religions to be
“Essential” and “Very Important”. Similarly, 68.4% of Imams identified knowledge of
American culture and its history to be “Essential” and “Very Important”. Interestingly,
43.42% of Imams at American Mosques agree that knowledge of Psychology is either
“Essential” or “Very Important”, while additional 34.21% of Imams identified
Psychology as an “Important” knowledge as an Imam in the community. In terms of

skills, 89.5% of Imams identified “Communication skills” as the “most important skill”;

* Thsan Bagby, The American Mosque 2011 — Report 2. (Islamic Society of North
America, 2012), http://www.cair.com/images/pdf/The-American-Mosque-2011-part-
2.pdf., 13.

3% Muhammad Abuelezz, “A Survey of American Imams: Duties, Qualifications, and
Challenges — A Quantitative and Religious Analysis” (master’s thesis, University of
Georgia, 2011), 100-108.
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whereas in a separate question 84.2% of Imams noted that “Leadership skills” are the

“most important skill” for Imams to learn in their roles in American Mosques.

The Role of Imams is underfunded

About 44% of Imams nationwide were paid full-time, and 9% of Imams were paid
only part-time. However, a higher 49% percentage of Imams were volunteers who were
not paid any amount. As a rule of thumb, it seems that those mosques with 200 or more
congregants, and at least $100,000 annual budget, have a higher chance (75%) of
employing a full-time paid Imam.”' Abuelezz identified from a survey of 300 Imams that
most significant issues faced by Imams were a) lack of health insurance, b) low salary, c)
lack of retirement package, and d) lack of resources to perform their duties more

efficiently.”

Imam is not always a community leader

Mosque leadership is provided by either an Imam or a senior member of the
Mosque management committee. There is no general formula on how American
mosques are led and managed. Only 54% of Mosques report as having an Imam as their
leader. Thereafter, 26% of Mosques are led by a non-Imam figure, and 19% of American
Mosques do not even have an employed full-time Imam. Influence of Imams seems to be
increasing in American Mosques, as in the past, only 41% of Mosques claimed an Imam

as the Mosque leader.”®> Even more interesting is the significant increase in Imam’s

! Ibid., Ihsan Bagby, Report 2., 12.
32 Ibid., Muhammad Abuelezz, 100-108.
>3 Ibid., Thsan Bagby, Report 2., 15.
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leadership in Mosques which have Jum‘a attendance of 500 or more. >* CAIR concludes
that “the role of Imam is becoming more professional as Imams are entrusted with greater

responsibility.” >

Mosque Leadership by Non-Imam

When Imam is not a leader, it is usually the President or Director of the
management sub-committee that manages the Mosque. 52% of the non-Imam Mosque
leaders have MAs and 16% have PhDs, so non-Imam managers are very qualified, but
87% of them are only volunteers since they earn their income from their own professional

.56
occupation.

Mosque Governance is mostly shared between Imam & Board

The final decision-making authority of the board in American Mosques has
increased from 59% in 2000 to 69% in 2011. While Imams power as final decision-
making authority has slightly diminished from 28% in year 2000 to 25% in 2011, it is
confirmed that the Board at the Mosque, and not the Imam, has more influence in
determining the vision of their respective Mosque. °’
It is possible that Imam may be identified as the Mosque leader, but even then the

governance of the Mosque may be shared with Mosque’s Board. CAIR’s 2011 research

identified that the governance of American Mosques follows the following structure:*®

>* Ibid., Thsan Bagby, Report 2., 15.
> Tbid.

3% Ibid., Thsan Bagby, Report 1., 16.
>7 Ibid., Thsan Bagby, Report 2., 16.
*¥ Ibid., Thsan Bagby, Report 2., 17.
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a. Strong Imam = 31%

Imam is 100% Mosque leader and is in charge of all aspects of the Mosque. However, as
the Mosque congregation increases, the effectiveness of the Strong Imam model
diminishes.

b. Shared Model = 47%

Imam is identified as leader in 74% of American Mosques that operate under a Shared
model, where Imam leads religious and educational aspects, while the Board leads the
administrative and operational aspects of the Mosque. This is the most common model
and it is even more appreciated as the size of Mosque congregation increases.

c. Strong Board =31%

Only 14% of American mosque following “Strong Board” model of governance
identify its Imam as their leader. Regardless, under the Strong Board governance,
Imam’s role is limited to only leading prayers and conducting classes, while the Board
dominates all aspects. The Strong Board model seems to be unaffected by changes to the

size of Mosque’s congregation.

Some of the primary administrative problems faced by Imams in American
Mosques are, “Interference by Mosque Administrators, responsibilities that compete for
his time, limitations on freedom of speech, and delays caused by mosque administrators

. .. . 59
in Imam’s gaining permanent US residency.”

> Ibid., Muhammad Abuelezz,122.
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General Approach to Interpretation & Community Outreach
Under major findings of the Mosque Report, Ihsan Bagby reports on the
interpretative approach or methodology of American Mosque leaders as follows:

The majority of mosque leaders (56%) adopt the more flexible approach
of looking to interpretations of Qur’an and Sunnah (the normative practice
of Prophet Muhammad) that take into account the overall purposes of
Islamic Law and modern circumstances. Only 11% of mosque leaders
prefer the more traditional approach of the classical legal schools of
thought—madhhabs. A little over 1% of all mosque leaders follow the
salafi way.®

Following Thsan Bagby description of interpretation approach categories, it is
difficult to identify how these match with the three approaches used in this paper; literal,
traditional, and liberal/modernist. Best guess is that what Bagby calls the ‘purpose’ or
‘flexible’ approach is ‘liberal/modernist’ in this paper’s classification. Further, Bagby
seems to divide traditional approach by those mosques who follow only one school of
thought which he calls the conservative ‘madhhab’ approrach, or those mosques which
follow all schools of thoughts within its sect, and this one he call ‘great scholars’
approach. Finally when he refers to ‘Salafi” approach, he is most likely referring to the
‘literalist’ Wahhabi and Salafi approach. Table 2.1 below shows the correlation of Thsan
Bagby’s research on scripture hermeneutic terminology®" with Amjad Mohammad’s base

model.

% Thsan Bagby, The American Mosque 2011 — Report 1. Ibid., 4 and 18-19.
61
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Tabel 2.1 Percentage Distribution of Hermeneutic Approach in USA

% Ihsan Bagby Categorization of Amjad Mohammad’s Categories
Approach to Interpretation

56% | PURPOSE: MODERNISTS/LIBERALS
Flexibility Influenced by Ruler’s Law

32% | GREAT SCHOLARS: TRADITIONAL

Practice all four Madhabs

11% | TRADITIONAL:
Practice only one jurist school Madhab

1% SALAFI LITERALISTS
Includes Wahhabis

Mosque Leadership’s Support for Political Participation
The highest support for political participation at 80% came from those mosques
which had a mix South Asian and Arab attendance. Interestingly, Mosques which were

ethnically mostly attended by African Americans offered the lowest support for political

Political Participation and Islamic Approach
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Figure 2.1: Political Participation and Islamic Approach
participation. CAIR believes this is because, “many of these mosque leaders joined Islam
in the more radical days of the 1960s and 1970s when participation in mainstream politics

. .. . . . 62 . . .
was viewed as compromising, corrupting, and ineffective.” °° Also interesting to note in

62 Tbid., Ihsan Bagby, Report 1., 21.
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the picture below provided by CAIR is that Mosques which were managed by Salafi

leadership were opposed to political participation.®

Mosque Leadership’s Support for Interfaith & Outreach Activities

Compared to year 2000 when “only 66% of Mosques participated in an interfaith
program”, there was a general increase for interfaith support in year 2011 which reported
that “79% of all mosques have been involved in an interfaith program in the past year.”
Additionally, CAIR reports that:

Almost two-thirds (63%) of Mosques indicated that they have hosted an

open house for their non-Muslim neighbors in the past 12 months.

Mosque leaders described various types of open houses: tours of the

mosque with presentations on Islam, dinners for neighbors and invited

guests especially during Ramadan, or special events (bazaar, health fair,

etc.) in which the neighborhood is invited to the mosque. Most that are

attended by one of the newer immigrant groups are the least likely to be

involved in open houses and interfaith activities-60% of them did not have

an open house and 49% of them have not participated in an interfaith

event.” **

Challenges Reducing Priority of Interfaith Relations

In spite of the significance of the problems of Islamophobia, isolationism, and
exclusivism as discussed in chapter one, and the need for facing such problems through
interfaith dialogue, five categories of factors commonly reduce the priority of engaging in

interfaith dialogue for American Muslims.

Theological Factors

Qur‘an and the authentic Prophetic tradition is the basis for Muslims to establish

acceptable practices in their everyday lives. Unfortunately, there are some Muslims who

5 Tbid., 22
% Ibid., Ihsan Bagby, Report 2., 9.
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misinterpret the Qur’an and the Prophetic tradition out of context and end up doing a
disservice to their own religion.

Other Muslims while correctly applying Qur’an and Prophetic tradition will
misunderstand the process and the goal of establishing the interfaith dialogue. For
example, many Muslims will confuse Interfaith dialogue with Da ‘wa, which is an Arabic
work generally understood by Muslims as an invitation to Non-Muslims via sharing with
them the knowledge of Islam. However, even within Da ‘wa, Muslims cannot impose
their opinion on non-Muslims. But interfaith dialogue is not Da ‘wa, because they both
share different end-goals. While Da ‘wa’s primary end-goal is to hope for conversion to
Islam, Interfaith dialogue’s end-goal is to hope for peaceful co-existence and prosperity.

This essential understanding of interfaith dialogue is reflect by other scholars in
the field of interfaith development. Authors Mohammad Shafiq and Mohammed Abu
Nimer ® in their text, Interfaith Dialogue — A guide for Muslim, explain that:

The goal of dialogue is not to eliminate differences of opinion and
conviction, but to gain an understanding and acceptance of those
differences. Dialogue is not about seeking to defeat or silence others, but
about learning, understanding, and increasing one’s knowledge of them.

Unfortunately, there are many more misunderstandings about interfaith among

Muslims around the world. These misconceptions are based on fear of losing one’s own

63 “Faculty Profile: Mohammed Abu Nimer,” School of International Service — American
University, last accessed April 12" 2017,
http://www.american.edu/sis/faculty/abunimer.cfm.

% Muhammad Shafiq and Mohammed Abu-Nimer, Interfaith Dialogue — a guide for
Muslims (Herndon, VA: The International Institute of Islamic Thought, 2011), 1.
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faith, or one’s freedom of religious practice. Some of these misconceptions are reported
by Shafiq and Abu Nimer as they were revealed to them:®’

a. Interfaith dialogue is part of ecumenism and ecumenism is Christian
b. The underlying purpose is to create one religion for everyone

c. Saying: “Your faith is mine and there is no difference” is forbidden

d. Interfaith dialogue is committed to creating new, blended, and diluted worship
services common to all, and that Muslim participation were already involved in
these worship services

These misconceptions can be addressed by providing Muslims a better
awareness of the interfaith dialogue. The nature of these misconceptions point to
an even more critical need and that is the need to conduct a continuous intra-faith
in one’s local community, before attempting to further develop local interfaith
activities. Even within Muslims there is fear of intra-faith dialogue due to fear of

having to experience a change or difference in one’s own religious practice.

Psychological Factors

As we have seen earlier in this paper that majority of American mosque are
currently being led by Imams and Boards that are run by individuals who are older in age,
and migrants from South Asian and Middle Eastern countries which have undergone a
significant colonial experience. Chandra Muzaffar, who is a professor at the Center for
Civilizational Dialogue at the University of Malaysia has pointed in his interview with

PBS two results of the colonial experience on Muslims today:

7 Ibid., 8
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Inferiority Complex

“Inferiority complex” is defined as “the conscious or unconscious feeling that one
is not as good as others.”®® According to Chandra Muzaffar:

The Muslim, like the Hindu, or the Christian, or the Budhist who had been

colonized sees himself as inferior to the West. You begin to judge

everything that you have in terms of the West. So that becomes your

yardstick. It becomes the ultimate criterion for determining whether

something is good or bad.”

The older immigrant generation with colonial experience sees Christianity as, not
only the largest religion of the World, but also the religion practiced by the Colonial
masters. Now as leaders of American Mosques, there is tendency by older individuals
migrating from colonial experience to not face symbols of the West. Thus, they lower
the priority of interfaith engagement because they see it as creating conflict with the
West.

Tendency to be Passive

Another reaction to colonization is the tendency of migrants to be passive.
Chandra states that due to the colonial experience, “we have come to accept the market
and the way the market functions as a sort of God-given truth, if you like. You know that
this is the only way in which it can function.” "° This mentality is again reflected among

the older leadership of American Mosques who have migrated from countries with

colonial experience. Because they have come to terms with the symbols of the West,

6% “Inferiority Complex.” CheggStudy, last accessed April 12" 2017,
http://www.chegg.com/homework-help/definitions/inferiority-complex-13

69 «Islam and the West — Chandra Muzaffar,” Frontline-PBS, last accessed April 12
2017, http://www.pbs.org/wgbh/pages/frontline/shows/muslims/themes/west.html

0 Tbid.
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when budgeting activities to be performed at their Mosques, priority is allocated to those

activities that are perceived to be least in conflict with the West.

Social Factors

As common with psychological issues, the social factors that hinder prioritization
of interfaith activities, seem to result from previously established fact that American
Mosques are currently being led by older individuals who migrated to US from countries
with lower socio-economic status. As such, the following are some of the social issues
hindering interfaith development in American Mosques:

Poor Communication Skills

Curriculum in most religion teaching institutions in South Asia and Middle East
does not stress upon English language training. As such, graduates of religious sciences,
while highly trained, cannot fluently express their opinion nor clearly articulate their
religious opinion in a way required for interfaith dialogue. Even board members who
may be higher educated than the Imam, still face language fluency issues and thus tend to
avoid conversing in public as required for an interfaith dialogue. Fortunately, with more
Imams being trained in US, and younger members being involved in the Board, this issue
should not be as critical issue in the near future.

Lack of Multi-Cultural Experience

For most Imams coming to US is their first exposure to the world outside of their
country of birth. South Asian and Middle Eastern countries have high percentage of
Muslims, so its possible that an Imam may have never encountered a person from a

different country or practicing religion other than Islam. As such, foreign born Imams
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are not properly trained to manage a multi-cultural and multi-religious experience. This
lack of qualification possibly inclines them uncomfortable to support interfaith initiatives
in their respective communities. Fortunately, as more locally trained Imams get
employed by Mosques, and as more migrant Imams (majority of whom arrived around
2000) get used to the American experience, this social issue should be addressed in the
near future.
New settlement experience

Immigration to a new country is both physical and emotionally draining. New
immigrants need time to re-orient themselves and quickly prepare logistics for their
children. They need to find themselves once again but in a completely new environment.
During this transitionary period, they may only seek advice from those with whom they
can establish a common link back to their home countries. Smith elaborates this social
case as:

Muslims who are recently arrived from overseas, most particularly those

who may have come to America to escape political or economic oppress-

ion may be experiencing a tremendous sense of displacement and cultural

shock. Already established Christian dialogue groups often respond with

enthusiasm to the arrival of these Muslims into their communities, and rush

to invite them to join their conversations. Many are not willing to make

such a commitment. A number of factors may come into play in their

reluctance.”’

! Jane Idleman Smith, Muslims, Christians, and the Challenge of Interfaith Dialogue.
(New York, NY: Oxford University Press, 2007), 87.
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Non-Encouraging New Mosque Administration
When new immigrants arrive in a new town, they usually have only one option
for a Mosque that is nearby their residence. Since most of these Mosque administration
are new themselves, they are more involved to provide ‘inwardly’ services then to
manage community outreach and interfaith dialogue. Thus a new immigrant is not
exposed to sufficient options by their local Mosque to participate in an interfaith

dialogue.”

Financial Factors

As most Mosque operations are funded by local donations there is a continuous
demand on Mosque administrators to make the most of their limited income. CAIR’s
2011 study concluded the following on the financial situation of American Mosques:

Mosques are extremely understaffed. The median revenue for mosques is

half the income for the congregations of our faith groups- $70,000 for

Mosques and $150,000 for other faith groups. The fact that mosques have

higher attendance rates than other faith groups indicates clearly that the

giving rate of Muslims to Mosques is much lower than people of other

faiths. In mosques it takes a Jum‘ah attendance of about 200 Muslims

before a full-time Imam will likely be hired; in other faith groups it takes

an attendance of about 100 people.”

When finances are so tight that even the salary of the Imam becomes a burden on
Mosque operation, then how can the Mosque administration afford to conduct interfaith
activities. To host an interfaith event at the Mosque not only requires time commitment

from multiple qualified male and female volunteers, but also requires financial resources

to ensure that the visitors are provided a hospitable welcome.

72 Jane Idleman Smith, Muslims, Christians, and the Challenge of Interfaith Dialogue.
(New York, NY: Oxford University Press, 2007), 87.
3 Ibid. Thsan Bagby, Report 2., 24.



33

Administrative Factors

Dedicated Full-Time Interfaith & Community Outreach Officer

Most Board members do not understand the high importance of hosting and
participating interfaith events in the local community. Outreaching the community and
establishing positive relationships with local faith community members needs a full-time
commitment. Research shows that Imam’s operational bandwith is already beyond
capacity in leading worship, providing religious counsel to congregants, and holding
educational weekday and weekend classes at the Mosque. In order to properly respond to
the critical need to develop local interfaith, it is highly desired that Mosque not only
budget to employ a full-time Imam, but also budget to employ a full-time Interfaith and
Outreach Officer. Naturally this person would be well-acquainted with the American
culture, and properly qualified to communicate and address the socials demands of the
community in a sensitive and effective manner. In fact, a properly trained and qualified
person would know how to increase Mosque income so as to cover the cost of payroll,

and not become a burden to Mosque’s limited resources from donation.

Poor Budgeting Practices

To withstand the scrutiny of the Board, who are often also the paying members,
Mosque budgets are intentionally initiated as very lean. Funds for interfaith events are
not itemized in the annual budget, but shortly prior to the planned interfaith event, funds
are raised through collection from private donation. This poor last minute fund-raising

practice ensures that most interfaith events are terminated in their infancy as not enough
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funds are collected in advance. If not terminated, due the low budget, the volunteers are
forced to provide a poor-quality interfaith event, which results in de-motivating all parties

from participating in future interfaith events.

Conflict with Board

As most Board members are identified as belonging to an older migrant
population, the Imam and/or Mosque volunteers find it very difficult to convince the
Board to make accommodations for interfaith activities. This conflict has also been

reported by Abuelezz’s study.

Lack of Dedicated Facility

As most interfaith activities involve congregation of both male and female,
Muslim and non-Muslims, conservatives and liberals; Board members and conservative
congregants are often very uncomfortable with sharing Mosque’s sacred worship space
for common use by individuals who may not be representing proper Mosque attire, or

even the proper etiquette.

Poorly Defined Operational Structure

In the absence of strong and properly managed Mosque governance, most
Mosques fail to hold successful events year after year when volunteers fail to listen to the
plan proposed by the responsible manager. Managing employees and volunteers are two
very different skills. Often volunteers are paying members and it becomes even more

difficult to satisfy the role required by each influential volunteer.
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Suggested Solutions for Increasing Openness to Interfaith Dialogues
a. Train locally trained Imams with curriculum that includes not only religious sciences,
interfaith studies, but also include elements to enhance communication skills, American

culture and history, project management skills, and Emotional Intelligence awareness.

b. Include funding for Interfaith activities in the annual operational budget of the
Mosque, and seek ways to enhance income through enhanced marketing, increased

network within local business community, and smarter utilization of Mosque’s resources.

c. Employ a dedicated full-time interfaith officer who is not only qualified to act as
interfaith lead for the community, but also qualified to improve Mosque’s marketing to

raise and assist with raising funds to cover Mosque’s payroll.

d. Clearly define roles and responsibilities of all Mosque officers and staff, as well as all

participating volunteers.

Following the introduction of three primary issues of Islamophobia, Isolation, and
Exclusivism in Chapter 1; further challenges that limit interfaith dialogue are discussed in
this Chapter 2. It is not within the scope of this study to directly resolve all of the
mentioned challenges. However by mentioning them, it is hoped that both American
non-Muslims and American Muslims shall recognize the need to respect others and
increase priority of interfaith dialogue such that these challenges related to theological,

psychological, social, financial, and administration factors are optimally resolved. It is



36

also concluded from this chapter that perhaps due to the listed challenges, American
Muslims are not able to supply “enough” interfaith dialogue, yet there is expectation by
not only 48% American Muslims, but also from high-level American politicians to
prioritize and meet the demand for interfaith dialogue.

In the next Chapter 3, expert models of interfaith dialogue as well as
interpretation methodologies are analyzed to determine which interfaith viewpoint and
which interpretative methodology will best optimize interfaith dialogue by yielding

maximum respect for the other.



37

CHAPTER 3
SOLUTIONS FROM CONTEMPORARY SCHOLARS

Our analysis of five different interpretative methodologies’ (literalist, initial
political literalist, mature political literalist, traditionalist, and liberal-modernist) views of
the other’s religion as seen through six different scholarly lenses (Alan Race’s “religious
views of other,” Amjad Mohammad’s Social participation model, Diana Eck’s pluralism
model, Qur’an-hadith, priority of interfaith dialogue, and communication style)
demonstrates that a traditionalist Islamic interpretive methodology rooted in the Islamic
sciences has best potential for prioritizing interfaith dialogue and optimizing its
efficiency, because of its inclusionary, socially integrated, and pluralistic approach that is
rooted in Qur’an and hadith, while utilizing a non-imposing style of communication.

While modern efforts on the part of various faiths to engage in interfaith dialogue
and scholarly approaches to understand them may seem amorphous and lacking in
unifying features, in fact, certain themes and characteristics have emerged in the course
of our study and that of other scholars.

Although it is difficult to draw out the aims of the modern interreligious
movement, which contains many disparate groups and individuals, certain
common goals do seem to emerge. Most participants seek to respect the
other’s point of view, as well as to share their own. They tolerate and
defend the other’s right to exist as well as welcoming the benefits to the
world rendered by the other religion. People involved in dialogue are
rarely oriented toward change of core beliefs.”*

™ New World Encyclopedia, s.v. “Inter-religious dialogue”, last accessed December 2™,

2017, http://www.newworldencyclopedia.org/entry/Inter-religious_Dialogue.



38

Unfortunately, it is only recently that the field of Interfaith dialogue has attracted
serious academic interest under religious or theological studies. For this reason, there is
still ambiguity with regards to common terminology within this field. Eboo Patel who is
a founder and president of a growing group called the “Interfaith Youth Core”, partners
with American universities to develop interfaith programs. He is considered one of the
leading experts on interfaith dialogue and has been invited to serve on US President
Obama’s inaugural Advisory Council of Faith-Based Neighborhood Partnerships. In his
book, called “Building the interfaith youth movement, beyond dialogue to action”, Patel
gives an overview of the challenges faced with using interreligious terminologies:

In the academic study of religion, no definition of the concepts “religion”

or “faith” is agreed upon either, even less so “inter-religious” and

“interfaith.” There is a tendency to find the word “interfaith” in more

Protestant circles, and the word “inter-religious” in Roman Catholic ones.

In this book, we follow the definition of “interfaith” offered earlier,

(which is) bringing together people from diverse religious backgrounds to

intentionally engage religion.”

Interestingly enough, the Office for Ecumenical and Interreligious Affairs
belonging to the Archdiocese of Chicago, defines the term “Interfaith” for relations
within Abrahamic faiths (Judaism, Christianity, Islam), and the term “interreligious”
inclusion of all other faiths like Hinduism and Budhism.”® Another puzzle is how should

one define dialogue with atheists and agnostics. To avoid confusion, and for the purpose

of this paper, the term “Interfaith relations” shall be generally utilized herein as the

> Eboo Patel & Patrice Brodeur, “Building the Interfaith Youth Movement, Beyond
Dialogue to Action” (Oxford:UK: Rowman & Littlefield Publishers Inc., 2006), 5.

76 “The Archdiocese of Chicago,” last accessed May 2nd, 2018,
https://eia.archchicago.org/interreligious-relations/what-are-interreligious-relations
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engagement of any two or more different faiths or traditions for an intended purpose of

sharing insights of their beliefs and practices.”’

Views of Other Religions: Exclusion, Inclusion, and Pluralistic

In the absence of verifiable, observable, scientific evidence which can clearly
support or negate one’s theory on matters such as belief in God, life after death, or the
concept of heaven and hell; each person, or group of people, practice what they
personally perceive to be their version of the truth. Once one’s own religious truth is
defined, then how does one approach or view the religious truth of the other. If a group
believes that only their religious truth will provide them salvation, or allow them to enter
heaven; then what about the religious truth of the other group? Will others, who may
have different beliefs and ritual, also qualify for salvation and avoid going to hell?
Interfaith dialogue allows us to maintain or change our view of the other’s truth claim.”

How one initially perceives the religious views of others; influences the approach
one takes in relating and communicating it with the “other”. In 1982, Alan Race
authored “Christian and Religious pluralism” and in it he promoted terminology of
“Exclusivism”, “Inclusivism”, and “Pluralism” as three main worldviews of the “other”

religion.79 Table 3.1 below summarizes Alan Race’s model-terminology for defining the

views of “other” faiths:

" Jane Idleman Smith, Muslims, Christians, and the Challenge of Interfaith Dialogue.
(New York, NY: Oxford University Press, 2007), 87.

" Kate McCarthy, Interfaith Encounters in America (Piscataway, NJ: Rutgers University
Press, 2007), 24.

7 Kate McCarthy, Interfaith Encounters in America (Piscataway, NJ: Rutgers University
Press, 2007), 24.
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Table 3.1: Alan Race’s model-terminology for viewing other’s religious truth

View Our Truth As View Other’s Truth As Salvation from Other’s Truth

Exclusivism True False Not Possible
Inclusivism More True Less True Possible
Pluralism All are Equal All are Equal Possible

Exclusivism-Inclusivism

As noted in chapter one, groups whose faith is exclusivist believe that only their
religious belief and practice is true, while others beliefs and practices are false. In
addition their perspective is that unless the other converts to the exclusivist’s faith, then
their “other” truth will result in their going to hell, with the only chance for their
salvation being conversion. As we have noted, because of such inflexibility, dialogue
with exclusivists is extremely difficult.

In contrast, groups that employ inclusivism differentiate themselves from
exclusivists by allowing other religious beliefs and practices to also be true. This
inclusion of others’ truths however, may also come with a condition where one’s own
truth is maintained to be more truthful or more perfect than the other. Additionally, in
contrast to exclusivism, inclusivists do not believe that only their religious truth will lead
humanity to salvation. Inclusivists commonly assert that others’ truths may also qualify
humanity for salvation in their own ways.

Such inclusion is achieved by employing flexibility and redefining the parameters
of entry into one’s own religion. For example, a non-Christian may still qualify for

Christian salvation “by living in the right relation to God and neighbor within the
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structures of their own religious paths.” ** According to Kate McCarthy, Islam is also

2

inclusivist but in a unique “sequentialist sense”.®' By referring to practitioners of
Abrahamic traditions (44!l al-Kitab) as “People of the (divine) Book”, Muslims generally
recognize that sequential truths were revealed in scriptures utilized by early Jews and

then early Christians, but then Muslims claims that the truth was fulfilled and completed

in the Qu’ran.

Pluralism

The third and last category within Alan Race’s model includes all religious truths
and without a condition of any one truth being more superior than the other. Thus
pluralism holds that not only all religious truths are equally true, but they all have equal
access to salvation. Pluralism is defined as “a commitment to recognize and understand
others across perceived or claimed lines of religious difference.”® According to
Rosemary Hicks, “Pluralism as understood in 2010 began to take shape in the 1970s and
1980s, and somewhat coinciding with the growth of multicultural philosophies in the
United States.”™

Pluralists hold that in contrast to exclusivism and inclusivism, intercultural or

interfaith dialogue is optimized in a pluralistic community where all participants feel their

80 Kate McCarthy, Interfaith Encounters in America (Piscataway, NJ: Rutgers University
Press, 2007), 25.

* bid., 26.

82 Rosemary R. Hicks, “Religious Pluralism, Secularism, and Interfaith Endeavors,” in
The Cambridge Companion to American Islam, ed.Julliane Hammer and Omid Safi (New
York, NY: Cambridge Printing Press, 2013), 158.

* Ibid.,159.
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truth is equally valid and thus do not have a reason to hold back from sharing their
truth.™

However just like any model that proposes to be universal, pluralism is certainly
not without scholarly criticism. One of the most rational criticism of pluralism argues
that how does one believe in all others’ truths to be valid without having an in depth
knowledge of all truths in the first place. Therefore in application, one cannot begin an
interfaith dialogue with a pluralistic mindset without having studied or experienced at
some minimum level the truths of others.®

Another argument against pluralism made by western scholars is that it is, “not
actually conducive to real endorsement of religious difference, or even good dialogue.”*®
Since pluralism employs attractive language of equality, some scholars may feel inclined
to force themselves in its participation. Thus, in order to participate in pluralism and
accommodate equality and salvation of all truths, one may have to lean towards drastic
interpretation of one’s own core beliefs, so much that the core religious identity of one’s
truth is no longer unique. Thus in the pluralistic process of maintaining one’s truth as
true, and also subscribing to the truths of other as equally true, there is a leaning towards
assimilating one’s truth with other truths.

For example, when Muslims shares with Christians that Muhammad is the last
Prophet of God after Jesus, then how should the Christians “equalize” this information

without redefining what Jesus means within Christianity. Similarly how should Muslims

“equalize” the divinity of Jesus when he is revered in Islam as a non-divine Prophet upon

* Ibid., Kate McCarthy, 26.
8 Ibid., 30.
8 Ibid., 31.
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whom the scripture of /njil was revealed. Any “equalization” of Jesus beyond his
humanity would be to compromise the core attributes of Allah. It seems that equality of
all truths in the literal definition of pluralism is more feasible when religions are not

linked together.

Progressive Muslims and Pluralism

In America, more Muslim “Progressive” scholars define themselves as supporters
of pluralism. However it does not seem that all religious scholars follow the same
definition of pluralism as described earlier in the model proposed by Alan Race. For
example, Dr. Hussain Amir is a popular ‘Progressive Muslim’ scholar who supports
pluralism as a platform for interfaith dialogue and further explains that Islam would not
have developed without active interfaith dialogue by the Prophet and his companions. 87

In his essay titled “Muslims, Pluralism, and Interfaith Dialogue” for Progressive
Muslims, Dr. Amir Hussain explains his position on pluralism as, “when some people
hear the term ‘pluralism’, they think of ‘anything goes’ moral relativism that seeks to mix
all religions into one. My own perception of pluralism is shaped by scholars such as
Cantwell Smith and Diana Eck.”™®
The Pluralism Project at Harvard Univeristy

Diana Eck is the founder and director of The Pluralism Project at Harvard
University. In Dr. Eck’s post on Harvard University’s website titled, “From Diversity to

Pluralism”, it is clear that Eck utilizes a different model for defining how one views

8 Amir Hussain, “Muslims, Pluralism, and Interfaith Dialogue,” in Progressive Muslims,
ed. Omid Safi (Oxford: Oneworld Pulication, 2003), 252.
% Ibid., 251.
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another’s truth. Instead of exclusivism, inclusivism, and pluralism proposed by Alan
Race, Eck explains that, “from a historical perspective, the terms “exclusion,”

“assimilation,” and “pluralism,” suggest three different ways Americans have approached

9989

this widening culture and religious diversity.”” While maintaining similarity with Alan

Race in defining exclusion, Eck diverges by replacing inclusivism with assimilationism,
and defines Assimilationists as “like those who envisioned America as a “melting pot,”

invited new immigrants to come, but to leave their differences and particularities behind

990

as quickly as possible.””” Then Dr. Eck summarizes pluralistic host’s attitude as, “come

and be yourself, contributing in your distinctive way to the “orchestra” of American

N . 91
civilization.”

% Diana Eck, “From Diversity to Pluralism,” The Pluralism Project — Harvard
University, 1997-2018, accessed on May 2™, 2018, http://pluralism.org/encounter/todays-
challenges/from-diversity-to-pluralism.
90 11

Ibid.
’! Ibid.
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Dr. Eck further elaborates Sconditions to clarify the definition of pluralism.
1. “Real pluralism requires participation and engagement”°*; the opposite of
isolation
2. Pluralism involves actively learning about the other; not just tolerating.
3. “Pluralism is the process of creating of creating a society through critical and self
critical encounter with one another, acknowledging, rather than hiding, our deepest
differences.””
4. “Pluralism in America is clearly based on the common ground rules of the First

Amendment to the Constitution.”**

5. “Pluralism involves the commitment to be at the table — with one’s beliefs”gs; not

necessarily agreeing with everyone at the table.”

Types Of Social Participation: Isolation, Integration, And Assimilation

How one views another religion is different from how one acts to socially
participate with practitioners of another religion. These social participations can vary
from one group to another, and may result on one extreme a complete isolation of oneself
from host community, to another extreme where one is fully dissolved in host community
such that one’s former identity is no longer apparent. This paper shall utilize three

categories of social participation with the other.

2 Ibid.
% Ibid.
% Ibid.
% Ibid.
% Ibid.
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Isolation

Isolation is exercised as a defensive mechanism where one feels uncomfortable to
socially participate with its host community. One reason for isolating oneself may be to
protect oneself from an activity performed by others which may be harmful to one’s
wellbeing, or not permissible in one’s faith. Another potential reason for isolating
oneself is due to fear of losing one’s own identity, religious beliefs, or traditional values.

According to Yunis Qandil, who authored an essay titled “Euro-Islamists and the
struggle for dominance within Islam,” global-Islamists groups like ‘Hizb ut-Tahrir’
practice as a form of Isolationism which requires “maintaining of distance between
oneself and the rest of society, rejecting any cooperation with the ‘infidel’ state. This
type of movement generally erects physical and mental barriers to avoid being affected
by the larger society’s immortality until that society can be radically reformed.” *’
Additionally, Qandil states that Isolationism is “a subversive ideology that envisions a
complete revolution in existing political realities to be extended to the entire globe.”*®

One can imagine that isolationists will have negligible interest in establishing interfaith

dialogue.

Integration
Those who integrate with their host communities have a much more favorable
perception of the community than isolationists. In comparison with isolationists,

integrationists have more desire to interface and socialize with others in community

°7 Yunis Qandil, “Euro-Islamists and the struggle for dominance within Islam,” in The
Other Muslims — Moderate and Secular, ed. Zeyno Baran (New York: Palgrave
Macmillan, 2010), 38.

* Tbid.
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regardless of their dissimilarity with one’s own values. However a key point is that the
ones integrating maintain their unique truths and values during the period of interaction
with the other. There is no loss of self identity by anyone experiencing integration.
While integrating is generally considered as a positive social practice with its
toleration of other faiths, Yunis Qandil warns that there is a hidden element in what he
terms “Integrism.”” “Danger comes from integrist groups, which claim to be renouncing
violence as part of their effort to gain socio-political influence and power, and use a
strategy of ‘integration’ to promote their fundamentalist ideology.” '*° As per Qandil, the
Egyptian based Muslim-Brotherhood is an example of a Islamist group which practices
integrism in America and “has played the largest role in expanding politically motivated

Islam in the West.”'"!

Qandil further differentiates by stating that while Hizb ut-Tahrir’s
isolationism insists on establishing a Islamic state or a Caliphate, the Islamists Muslims
Brotherhood’s integrism displays flexibility “in their understanding of the state, focusing

on the state’s potential function — not its form.”'"?

Interfaith dialogues will be supported
by a politically motivated integrationism, but it is likely that the interactive dialogue will

not have equal sharing of knowledge and experience from both sides.

% Although Qandil uses the term “integrism,” because of its long particular usage to refer
to a specific movement within the Catholic church, a movement that opposes
“modernism,” it is in the very least a problematic term (s.v. “Integrism,”
https://en.wikipedia.org/wiki/Integrism ; and Yunis Qandil, “Euro-Islamists and the
struggle for dominance within Islam,” in The Other Muslims — Moderate and Secular, ed.
Zeyno Baran (New York: Palgrave Macmillan, 2010), 39.

"% Ibid, 38.

! Ibid, 38.

"% Ibid, 38.
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Assimilation

Those who assimilate themselves in their new communities are not much
concerned about losing their particular beliefs and religious practices. Assimilationists as
hosts were defined earlier by Diana Eck as “like those who envisioned America as a
“melting pot,” invited new immigrants to come, but to leave their differences and

particularities behind as quickly as possible.”'®*

In Amjad Mohammed’s opinion, during
assimilation, “the minority community loses most of its former identity and largely
accepts the identity and way of life of the dominant society, with the possibility that
personal belief survives.” '

Interface dialogue with Assimilationists is most likely to be free flowing without
any hindrance, with either side being equally involved in the exchange. However, Amjad
Mohammed warns the assimilation is not desired for most Muslims and that,
“Assimilationists assumptions have not turned into social reality in the case of Muslim,

particularly those from South Asia.”'"’

Mohammed makes an interesting point that it is
possible for a given community to experience all three categories of isolation, integration,
and assimilation in parallel.'” Additionally Mohammed provides a table in his book,

“Muslims in Non-Muslim Lands,” which relates three hermeneutic approaches with three

social behaviors while interfacing with the other. This paper shall use this Table 3.2. as a

19 Diana Eck, “From Diversity to Pluralism,” The Pluralism Project — Harvard
University, 1997-2018, accessed on May 2™, 2018, http://pluralism.org/encounter/todays-
challenges/from-diversity-to-pluralism.

1% Amjad M. Muhammad, Muslims in non-Muslim lands: a legal study with applications
(Cambridge, UK: The Islamic Texts Society, 2013), xiii.

"% Ibid,, xii.

1% Tbid.
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baseline to later develop an interfaith dialogue model herein Chapter 3 of this paper,
where literal, traditional, and liberal interpretative models will be analyzed.

Table 3.2: Amjad Mohammed’s Relationship Model

Social Position adopted with respect | Interpretative model adopted with respect
to Majority to religious source texts
Isolation Literal
Integration Traditional
Assimilation Liberal

Types of Scriptural Hermeneutics: Literalist, Traditional, and Liberal
Unique backgrounds generate unique goals and priorities

Muslims in America are neither monolithic nor static.'”” They represent a diverse
variety of backgrounds and experiences that are constantly evolving. As minorities,
different groups of Muslims have different perceptions of safety and insecurity, and thus
they have prioritized their social efforts on different goals. To achieve these goals,
various groups of Muslims have incorporated different strategies that, at least in theory,
ensure their success and prosperity within their respective Judeo-Christian majority host-
country. In brief, unique backgrounds result in unique priorities and goals, which
manifest in unique strategies for everyday living.'®®

For example the “indigenous”'*’ African-American Muslims who have

historically struggled hard for their equality in America would likely prioritize their

197 Tbrahim Kalin and John Esposito, Islamophobia: The Challenge of Pluralism in the
21" Century (New York: Oxford University Press, 2011), viii.

1% Jane Idleman Smith, Muslims, Christians, and the Challenge of Interfaith Dialogue.
(New York, NY: Oxford University Press, 2007), 99.

1% Mugtedar Khan, “Constructing the American Muslim Community.” in Religion &
Immigration, ed. Yvonne Haddad, Jane Smith, and John Esposito (Walnut Creek, CA:
AltaMira Press, 2003), 176.
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community efforts on race relations.''® Similarly, Muslims who have recently migrated
to America would likely prioritize their community efforts on immigration issues. This is
not to say that either group would not actively participate for the other group’s cause or
priority, but that given limited time and resource, each group would be more active in

causes that are more sensitive to their own respective group.

One’s priorities are linked to one’s religious approach of understanding scripture
It should also be noted that prioritizing for one’s ‘group’ or tribe is not the
example established in the tradition of Prophet Muhammad, who taught that all Muslims
are brothers and sisters of each other, and are bound by the common goals of the Muslim
nation (Ummah). Unfortunately, not all Muslims practice Islam at higher levels of piety
and patience in all their strategic and tactical affairs, and thus these differences within

unique groups are expounded upon in the West.

The level of priority assigned to develop interfaith relations is one area where its
theological and operational requirement varies significantly among different groups of
Muslims in America. As large percentage of American Muslims are migrants from
around 77 different Muslims countries, each Muslim group closely holds on to their
respective cultural and religious beliefs that they originally experienced in their home

countries.''" Similarly, migrant Muslims do not go too far away from their initial

"% Ingrd Mattson, “How Muslims Use Islamic Paradigms to Define America.” in

Religion & Immigration, ed. Yvonne Haddad, Jane Smith, and John Esposito ( Walnut
Creek, CA: AltaMira Press, 2003), 206.

" Mugqtedar Khan, “Constructing the American Muslim Community.” in Religion &
Immigration, ed. Yvonne Haddad, Jane Smith, and John Esposito (Walnut Creek, CA:
AltaMira Press, 2003), 178.
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hermeneutic methodology of interpreting Islam, which they first came to identify with in
their countries of origin.

Khaled Abou El Fadl calls them ‘interpretive communities’ and defines them as
“groups of people who share common hermeneutical methodologies, linguistic skills, and
epistemological values and coalesce around a particular set of texts and determine the
meaning and import of these texts.”''?

This is why an analysis of Islamic interfaith dialogue must include the underlying
motivation that is generally derived from their hermeneutic methodology of interpreting
Islamic sources. For example as depicted by Table 3.2 earlier in this Chapter 3, those
Muslims who follow the “literalist” interpretation of Islamic sources are more motivated
to ‘isolate’ themselves from the host community, and thus their priority of developing
interreligious relation is generally low and their strategy for interfaith dialogue is to
obstruct and/or avoid dialogue.

Since Muslim consider Qur’an and authenticated Prophetic Hadith as “primary

sources” for defining the ‘Truth” in Islam; all hermeneutic approaches or methodologies

to understanding Islam must include an analysis that is cohesive of both the Qur’an and

the Hadith.'"?

Amjad Mohammed’s model relating religious viewpoints with social participation
Amjad Mohammed provides in his book “Muslims in non-Muslim Lands — a legal

study with applications”, three main types of hermeneutic approaches termed as

12 Khaled Abou El Fadl, “The Ugly Modern and the Modern Ugly,” in Progressive
Muslims, ed. Omid Safi (Oxford: Oneworld Publications, 2003), 39.
" Tbid., 99.
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“Literal,” “Traditional,” and “Modern/Liberal,” that define different types of scholarship
in this Islamic word."'* These approaches utilized by scholars or individuals are linked
with related social participation in Chapter 3’s Table 3.1, which this paper shall utilize as
baseline to further develop an interfaith dialogue model.

Basing on the three global hermeneutic methodologies, it can be assumed that
Muslims in America either actively or passively relate to one of the three main
hermeneutic approaches or methodologies. Also even if an American Muslim is not
aware of these categories, it is likely that a Muslim practitioner may display a leaning
towards one of these three hermeneutic methodologies. This paper will try to idenfiy
which one these methodologies (literal, traditional, liberal/modernist) is best supportive
of non-imposing interfaith dialogue in a pluralistic community, as defined by Diana Eck

in Chapter 2.

Literalist Methodology

Literalists understand the text of Qur’an and Hadith by taking the direct and literal
meaning of the text, while minimizing interpretation of the text. Faud Naeem joins
fundamentalism and literalism in his essay titled “A traditional Islamic response to the
rise of Modernism,” and states that:

Fundamentalism, or literal reformism, although it serves as an umbrella
term comprising many different movements with different beliefs and
aims, generally implies a rejection of traditional Islamic scholarship and
especially its intellectual and spiritual traditions; it calls for a return to the
Qur’an and the Hadith, interpreting these primary sources of Islam in a

4 Ibid,, 100.
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purely literalist and exclusivist manner, often in opposition to the
traditional understanding and interpretation of these sacred texts.'"

In literal scholarship, interpretation of the text to get the deeper meaning of the
scripture is not desired as only God knows the full meaning of the scriptural text. For
evidence, literal scholars refer to a portion of a Quranic revelation which in translation
states that, “And no one knows its (true) interpretation except Allah.” (Qur’an 3:7).
Therefore, literal scholarship focuses more on the “face value” meaning of the text,
instead of trying to investigate a deeper message from God.

Ironically, the beginning of the same revelation referred by Literalists states that
there are two types of revelations in Qur’an where each type requires different analytical
treatment. “It is He (God) who has sent his Scripture down to you (Prophet). Some of its
verses are definite in meaning- these are the cornerstone of the Scripture- and others are
more ambiguous. The perverse of heart eagerly pursue the ambiguities in their attempt to
make trouble and to pin down a specific meaning of their own.” (Qur’an 3:7). Thus it
can be argued against Literalism, that ambiguous revelations in Qur’an cannot be
understood at face value because these require a deeper level of scholarship and broad

knowledge of context, linguistics, history, application, and tradition.

Literalists promote Isolationism and nullify Interfaith Dialogue
Interfaith-relation development is not a priority for Literalists because in their

understanding of Islamic law, there are only two types of classifications for geographic

15 Fuad Naeem, “A traditional Islamic response to the rise of Modernism,” in Islam,
Fundamentialism and the Betrayal of Tradition, ed. Joseph Lumbard (Bloomington,
Indiana: World Wisdom Inc., 2004), 80.
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land. Lands that are ruled by Muslims are classified as “Dar al-Islam” or “domain of
peace”, while lands that are ruled by non-Muslims are classified as “Dar al-Harb” or

» 116 Under this limited medieval classification, Literalists do not see a

“domain of war
need to develop interfaith relations with citizens of such land that is classified as “Dar al-
Harb”. Amjad Mohammed’s further notes that Literalists classify “Dar al-Harb”
(domain of war) without utilizing any of the classically established methodologies from

the four most popular traditional Sunni schools of jurisprudence (Hanafi, Maliki, Shaf i,

Hanbal?)'"".

Examples of Literalists Practitioners

Additionally the author identifies former puritanical Wahhabi Grand-Mufti of
Saudi Arabia ‘Abdul Aziz bin Baz (d. 1999CE) and his student Muhammad bin Salih al-
‘Uthaymin as two leading scholars following Literalist methodology.''® Ibn Salih Al-
‘Uthaymin, following literal methodology, only allows Muslims to live in non-Muslim
“Dar al-Harb” land, if the following two conditions are met:

1. The Muslim concerned feels safe in his adherence to the Islamic faith,

which implies that he should refrain from creating bonds of friendship and

love with infidels, which contradicts faith.

2. He is able to practice openly and without any impediments the essential

religious ceremonies of Islam, including the prescribed almsgiving,
fasting, performance of the pilgrimage to Mecca, etc.'"”

16" Amjad M. Mohammed, Muslims in non-Muslim lands: a legal study with applications
(Cambridge, UK: The Islamic Texts Society, 2013), 34.
17 [

Ibid.
" Ibid.
19" Wasif Shadid and Sjoerd van Koningsveld, “Loyalty to a non-Muslim Government:
An Analysis of Islamic Normative Discussions and of the Views of some Contemporary
Islamicist," in Poitical Participation and Identities of Muslims in non-Muslim States,
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Ingrid Mattson translates “Dar al-Harb” as “abode of disbelief” and also captures
this Literalism based “isolationist” social-behavior in her research titled, “How Muslims

59120

use Islamic paradigms to define America. where she mentions that:

For individual Muslims, however, travel to an abode of disbelief can
legally be undertaken only when it is absolutely necessary, and the
individual should return to Islamic territory as soon as possible. Those
Muslim immigrants to America who are influenced by these medieval
judicial concepts will obviously strongly resist integration, for America
can be defined only in absolute negative terms.”'!

By narrowly classifying America as “domain of war” or “abode of disbelief” and
all Americans as “infidels,” Literalist scholars make it very difficult for lay American-
Muslims to actively participate in America’s multi-faith communities and thus they
promote isolationism. Unfortunately, many American Muslims in this group do not have
a clear understanding of why their Literalist scholars guide them towards Isolationism.'**
Perhaps they end up practicing isolationisms because it was considered the norm within
their group. Not only do they now practice isolationism but they also minimize
communication outside of their close circle of family and friends, thus removing any
possibility of interfaith dialogue. Thus literalism is certainly not supportive of the

pluralistic community as defined herein in Chapters 3.

ed.Wasif Shadid and Sjoerd van Koningsveld (Kampen, Netherlands: Kok Pharos, 1996),
101.
120 Tngrd Mattson, “How Muslims Use Islamic Paradigms to Define America.” in
Religion & Immigration, ed. Yvonne Haddad, Jane Smith, and John Esposito ( Walnut
Creek, CA: AltaMira Press, 2003), 203.
121 q.

Ibid.
12 Tbid.
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Example of Practitioners of Political Literalism

While initial Literalist scholars were not interested in politics (Al-Saud acted
political role), later more Nationalist scholars like Syed Qutb (d. 1966CE) of the
Egyptian “Muslim Brotherhood” movement, and ‘Abdul al-‘Ala al-Mawdudi (d. 1979) of
the Pakistani “Jama’at Islam1r” movement, formerly expanded from the literalist
teachings of Abdul Wahab to also include a political function.'” Like Abdul Wahab,
both Qutb and Mawdudi had minimal knowledge of Islamic law and never completed any
formal training in the well established and deep traditions of Islamic jurisprudence.'**

Newer Literalists maintained its predecessor’s stance on isolationism for Muslims
in non-Muslims land, but also added a more active role for aligning both Muslim and
non-Muslims to their definition of Truth. Any Muslim who did not agree with their
puritanical ideas was considered an infidel and had to be fixed. Qutb did not follow
Abdul Wahhab’s ideas until he was arrested and tortured as political prisoner. Before his
imprisonment, Qutb was a moderate, a poet, and a teacher with administrative
responsibilities. Khaled Abou El Fadl in his book “The Great Theft: wresting Islam from
the extremists” explains Qutb’s thinking in as follows:

Qutb contended that the true believer must isolate themselves (/ tizal)
from the rest of society, which is Muslim by name only but which is in
reality heretical and foul. The true believers must withdraw and isolate
themselves from society so that they will not be contaminated by the state
of pre-Islamic ignorance (jahiliyya) that prevails in society. But then after
withdrawing and forming their own community, it is incumbent upon
Muslims to expend every effort at founding the true Islamic state.”'*

'3 Khaled Abou El Fadl, The Great Theft: Wrestling Islam from the Extremist (New
York, NY: Harper Collins, 2005), 80.

% Ibid., 82.

'* Ibid., 83.
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Political Literalists initially Isolate then Integrate while imposing their views

One can understand from Qutb’s ideas noted above that though political
Literalists may initially promote isolationism, but later may choose to also “integrate” in
their respective communities, so that they may actively participate to achieve their
political goals. Muslims who come to America with leanings toward political Literalists
display higher priority for developing interfaith relations. But their primary purpose for
developing interfaith relations is to proselytize non-Muslims, and not to for interfaith
dialogue. They may think that they are participating in interfaith dialogue, but in reality
they aggressively impose their own definition of the truth as Triumphalists. Hadieh
Mirahmadi, the author of “Navigating Islam in America,” states that, “thanks to their
(Islamist’s) relentless activism, over time Islamists took control of many existing
mosques and Muslim charities.”'*® Also, “While the Islamists are successful in taking
over leadership of many major Islamic organizations and institutions, their views do not
represent the vast majority of moderate, mainstream American-Muslim.”'?’.

Therefore we can establish that American Muslims groups, which lean towards
Literalist scholars, but without political inclination, tend to isolate themselves and their
priority for interfaith dialogue is minimal. Political literalists who are in their early stage
also isolate themselves with no interfaith dialogue. However as political literalists

mature, they transform from isolationist to integrationist, but still approach interface

dialogue with triumphalistic communication style.'*® According to Ihsan Bagby’s report

126 Hedieh Mirahmadi, “Navigating Islam in America,” in The Other Muslims, ed. Zayno
Baran (New York, NY: Palgrave McMillan, 2010), 24.

27 Ibid.

128 Yunis Qandil, “Euro-Islamists and the Struggle for Dominance within Islam,” in The
Other Muslims, ed. by Zayno Baran (New York, NY: Palgrave McMillan, 2010), 39.
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on Mosques in 2001, both Salafi and Wahabbi forms of literalism is being practiced by

about 1% of American-Mosques’ leadership.'*’

Traditionalists method for interpreting the scripture

Mirahmadi states that “The traditional Muslim, with the basic understanding of
Islam as a way of life based on tolerance and respect, was and is the average worshipper
in most mosques. Yet without major outside support, these common Muslims do not
have the capacity to retain leadership control, and are thereby consigned to remain
“average worshipper” for the foreseeable future.”'** “Traditional Islamic leaders are so
rare in the United States, and are so lacking in formal support, that they have little or no
effect on the American Muslim scene.”"*! As traditionalists are not part of a well
organized political organization, “Unfortunately, traditional anti-Islamists Muslims have
had little or no support to build an infrastructure in the United States. Though they
formed the silent majority, they were not well organized; most have stayed out of
national movements because they wanted to concentrate on work and family, and have no
interest in community politics and power grabs.”'*?
Traditional scholarship has been on declining trend as, they are not guided by a

political agenda of a well established local or global political party. 133 According to

Aftab Malik, “traditional Islam today is perceived by many Muslims to be irrelevant, as it

'2 Tbid. Thsan Bagby, Report 1., 4 and 18-20.

139 Hedieh Mirahmadi, “Navigating Islam in America,” in The Other Muslims, ed.
Zayno Baran (New York, NY: Palgrave McMillan, 2010), 25.

P Ibid.

12 Tbid., 28.

3 bid., 29.
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»13% The slow approach to learn

does not answer questions pertinent to current times.
deep sciences of traditionalism requires a lot of patience, discipline, and an analytical
ability which does not make it easy to recruit new students. Traditional “faqih” (a master
of Islamic Jurisprudence specializing in at least one madhhab - school of jurisprudence)

or “fuqahd” (plural of fagih) scholars issue rulings about specific Islamic practices and

apply figh (jurisprudence) laws based on their interpretation of the divine Sharia laws.

Traditional views on definition of minority-Muslims lands

In contrast to literalists methodology where land such as America was narrowly
defined as only either Dar al-harb or Dar al-kufr; traditional scholarship works with at
least six options to categorize relationship between Muslims and non-Muslims in non-
Muslim ruled land.. Higher number of non-Muslim land categories provides
traditionalists with greater flexibility to prescribe respect for others.. For example,
traditionalist scholars may rule based on the category of Dar al-Sulh where Muslims are
living in non-Muslim lands but Muslims have a peace treaty established with
non=Muslim rulers such that their religious freedoms are secured. Other land-
terminology options for minority-Muslim land residents is to consider for example Dar
al-shirk (non-monotheistic state), Dar al-Sulh (peace-treaty state), or Dar al-Muwada‘a

(peace treaty state), Dar al-Aman (peaceful state), or Dar al-hudna (truce state).'®

134 Aftab Malik, ed., The State We Are In — Identity, Terror and the Law of Jihad
(Bristol: Amal Press 2006), 14, cited in Amjad M. Mohammed, “Muslims as Minorities
in non-Muslim Lands with Specific Reference to the Hanafi Law School and Britain,”
(MPhil Ph.D. dissertation, University of Bradford, 2012), 88.

35 Amjad M. Mohammed, Muslims in non-Muslim lands: a legal study with applications
(Cambridge, UK: The Islamic Texts Society, 2013), 141.
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Therefore under traditional interpretation of Islamic sources of law, Muslims can
comfortably live in as Muslim-minority as long as they can securely and comfortably
practice their religious freedoms. Unfortunately, “colonialism formally dismantled the
traditional institutions of civil society.”'*®

We can deduce from Amjad Mohammad’s model in Table 3.1, that out of
three scriptural interpretative methodologies of Literalism, Traditionalism, and
Liberalism/Modernism, the best option for promoting respect for all and discouraging
Islamophobia and Isolation is “Integration” (sourced from Race’s model but it most
similar to Eck’s Pluralism) which is optimized under Traditionalism. The other choices
in Mohammed’s mode (Literalism and Liberalism) end up either towards isolation or
towards assimilation. Also neither Isolation nor Assimilation of one’s own belief and
religious practice are recognized in Qur’an and Hadith. Mohammad’s model does not
utilize “Pluralism”, however, the usage of the term ‘integration’ is most similar to the
term ‘pluralism’ as defined by Dianca Eck. Thus traditionalism is also the optimal choice
for supporting an effective and efficient interfaith dialogue. As per Mohammed,
application of Traditional methodologies may result in a greater integration of Muslim
minorities in Western societies.””” Also according to Mohammed:
the traditional adopts a middle path and argues for a rational system not subject to change

but which has an inherent flexibility to allow it to be relevant for all times and all

peoples. In addition, it is claimed that its robustness can be verified by the fact that it has

136 Ibid., Khaled Abou El Fadl, “The Ugly Modern and the Modern Ugly, 46.
57 Tbid. 45.
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existed for 1400 years and is still going strong, and — to this day- continues to influence
the lives of the majority of Sunni Muslims worldwide.'*®
Liberal/Modernist Approach to Interpreting Scripture

The charge against liberal/modernist approach is that it spends lots of resource in
trying to come up with ways to achieve a desired modern function. Unlike traditionalism
where traditional methods are exercised to output a ruling, in modernism the desired
ruling is already in mind, so tuning a certain interpretation is made more convenient.
When modernists charge traditionalist as being too inflexible and outdated, the
traditionalist respond that modernists like isolationists never took the time to study and
benefit from the depth and breadth of the traditional scholarship.

In Mohammed’s model, the ‘Liberal/Modernistic’ approach may yield
assimilation. However this may not always be true as there are “Progressive” scholars
like Khaled Abou El Fadel, who are more liberal leaning as understood by the definition
of ‘Progressives’, but also support traditionalism as best methodology to achieve
pluralism."*® According to Joseph Lumbard, “literal modernist Muslim thinkers and

radical reformist activists are two sides of the same coin.”'* Also per Joseph Lumbard:

Rather than contemplating and evaluating Western civilization through the
Islamic intellectual tradition, modernists have embraced many tenets of
Western thought out of a deep sense of inferiority — a sense which results
from mistaking the power or Western nations for the truth of Western

: . 141
ideologies.

% Tbid., Amjad Mohammed, 45.
% Tbid.

140 g oseph Lumbard, “A traditional Islamic response to the rise of Modernism,” in Islam,
Fundamentialism and the Betrayal of Tradition, ed. Joseph Lumbard, (Bloomington,
Indiana: World Wisdom Inc., 2004), 69.

1 Ibid.
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From Lumbard’s notes it is understood why Amjad Mohammed’s models
‘Literal/Modernistic’ approach to one most likely to leadtowards assimilation, which is
not per the definition of pluralistic community defined by Diance Eck. Mugqtedar Khan
has another view of modernity where, “the scars of modernity however are easy to see on
the face of the Muslim World. Secularism and Nationalism, two of modernity’s strong
manifestation are now well entrenched in many parts of the Muslim world.”'*?

After analyzing three approaches to interpreting scripture, it can be established
that only traditionalism leads to integration with the community and it has the closest
definition that matches Diana Eck’s definition of pluralistic community. Furthermore
traditionalism has a long history of promoting discipline (adab); and thus most likely to

promote non-triumphal interfaith dialogue with the other.

2 Muqtedar Khan, American Muslims: Bridging Faith and Freedom (Beltsville, MD:
Amana Publications, 2002), 61.



63

Optimized Interfaith Dialogue Model
Table 3.3 provides a summary of this paper’s analysis linking hermeneutic approach to
view of other’s religion to social participation, as well as priority of interface and level of

imposition in communication style.

Table 3.3: Summary of Optimal Interface Dialogue with Hermeneutic Methodology

Hermeneutic Alan Race’s | Social Diana Eck’s | Per Priority of | Communication
Interpretation Religious Participation | Model Qu’ran Interfaith Style
Methodology Views of as Minority- & Dialogue

Other Muslims Hadith
Literalist Exclusion Isolation Exclusion No Low None
Initial Political | Exclusion Isolation Exclusion No Low None
Literalist
Mature Inclusion Integration Pluralism Yes High Triumphal
Political
Literalist
Traditionalist Inclusion Integration Pluralism Yes High Non-Triumphal
Liberal/ Pluralism* Assimilation Assimilation | No High Non-Triumphal
Modernist

It is evident from Table 3.3 that ‘Traditionalist’ is the only hermeneutic
methodology or interpretative approach which will prioritize interfaith dialogue and
optimize the efficiency of interfaith dialogues. ‘Liberal/Modernist’ approach also yields
high-priority of interfaith dialogue, but it also yields to potential ‘Assimilation” which is
not in agreement with Diana Eck’s pluralistic model, and as we will see later in next
chapter that assimilation is also not in agreement with Quranic revelations and Prophetic
traditions. Even the mature second-stage ‘Political-Literalist’ qualifies for ‘High’ priority
of interfaith dialogue as well as ‘Pluralism’, but unfortunately the Da ‘wa mentality of this
group comes with the baggage of ‘triumphal” communication style. Other literalists were
never in the running with their isolationary non-participation. In short, based on Table

3.3, we can clearly differentiate which hermeneutic methodologies fit the key
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requirements for optimal interfaith dialogue. Specifically, the traditionalist’ approach of
the classical Muslim scholars is the only interpretative approach which will both
maximize respect for other by prioritizing interfaith dialogue and resolve Islamophobia
and Isolation by optimizing the efficiency of interfaith dialogues.

When examining existing Muslim approaches to interfaith dialogue, we have
found that they can be classified into three general groupings: 1) those that both use a
non-triumphal communication style and are pluralistic, 2) those that use an triumphal
communication style but are pluralistic, and 3) those that are non-communicative and
isolationist.
1. Non-Triumphal Communication and Pluralistic
This category is the most desireable for optimal interfaith dialogue where respect for
others is maximized. Based on their belief and practice in regards to interfaith dialogue
we can comfortably locate the following in this category:
a. Progressives Muslims — who are defined as “a Muslim identity which genuinely
engages with mainstream Western society and yet remains genuinely Muslim is not seen
as contradictory.”143 Scholars include Amir Hussain and Khaled Abou El Fadl.
b. Eboo Patel — who is founder of Youth Core, a US based group based on mixing the
concept of volunteering with the concept of religion.'**
c. Gulen Foundation in Pennsylvania USA - Both traditionalist (Sufi) and modernist

(reformist) movement stressing the importance of interfaith dialogue activities. 145

143 Adis Duderija, “Emergence of Western Muslim Identity” in Routledge Handbook of
Islam in the West , ed. Roberto Tottoli, (New York: Routledge, 2015), 208.

144 Eboo Patel and Tim Scorere, Embracing Interfaith Cooperation (Denver, CO:
Morehouse Education Resources, 2012), 39.
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d. Common Word Initiative — one of the most successful interfaith dialogue initiative
between Christians and Muslims."*°

e. Mohammed Abu-Nimer — Professor at American University’s (DC) School of
International Service, and also Director of American University’s Peace-building and
Development Institute. He has conducted interreligious conflict resolution training and

interfaith dialogue workshops in conflict areas around the world.'*’

2. Triumphal Communication and Pluralistic

a. Ismail Faruqi — is a well known name in America for supporting interfaith relations.
Though Faruiq denied that Da‘wa was an invitation to convert, Smith does states that,
“Da‘wa for Faruqi symbolized the call for truth”'*® Also Smith elaborated about Faruqi
that, “Anyone who heard al Faruqi speak, or read his writings, would recognize that his
essential aim was to promote Da ‘wa or the call to Islam.”'*’

b. Dr. Zakir Naik — a medical doctor and an Indian born Islamic preacher specializing in

comparative religions, with impressive memory and sharp debating skills. Like Faruqi,

his main objective is to convert everyone who comes to his large hall lectures.

145 peter Mandaville, “American Muslims and Global Islam,” in The Oxford Hanbook of
American Islam, ed. Yvonne Haddad and Jane Smith (New York: Oxford Printing Press,
2014), 481-482.
146 «A Common Word,” last accessed May 2" 2018,
http://www.acommonword.com/the-acw-document.
147" «School of International Service — Mohammed Abu Nimer,” American University,
last accessed May 2™, 2018, https://www.american.edu/sis/faculty/abunimer.cfm
% Jane Idleman Smith, Muslims, Christians, and the Challenge of Interfaith Dialogue.
(New York, NY: Oxford University Press, 2007), 133.

| 149 Ibid., Jane Idleman Smith, 125.
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3. Non-Communicative & Isolationist

a. Hizb ut-Tahrir — founded in 1952 by Palestinian 7aqt ud-Din an-Nabahant (1909-
1979). “Ironically, the Wahhabi movement, after which Hizb ut-Tahrir is modeled,
abolished the very Caliphate that Hizb ut-Tahrir wants to reinsate. In fact, Hizb ut-Tahrir
employs the Wahhabi model of how to depose a government and clings to many other

heretical beliefs held by Wahhabis.”"*

150 Mateen Siddiqui, “The Doctrine of Hizb ut-Tahri,” in The Challenge of Hizb ut-
Tahrir: Deciphering and Combating Radical Islamist Ideology. ed. Zeyno Baran,
(Washington, DC: Nixon Center, 2004),1-3.
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In Figure 3.1 some interfaith dialogue efforts are given spaces depending on their
unique characteristics. The x-axis is defined to compare three communication styles.
First is “no-communication” as would be the case for Isolationist. Second x-axis
category is “Triumphal Communication” as this would be case for those Muslims like
Zakir Naik preaching to non-Muslims in an triumphal manner, or when second-stage
political Literalist make Da 'wa to a non-Muslim. Third x-axis category is a
communication style which is “non-Triumphal communication” during an open dialogue.
This is a key difference in effective interfaith dialogue and was identified as part of
Ihsani interfaith dialogue where all parties receive valuable information and in the most
beautiful manner.

The Y-axis takes key terms from Diana Eck’s pluralistic model. The first y-axis
is represented of an “Isolationist” behavior where there is no interaction and no
communication with the nearby community. The second y-axis is ‘Integration’ and taken
from Alan Race’s model of social interaction. The third y-axis is Pluralism and it is per
Diana’s Eck’s definition and not per the definition of Alan Race. Alan Race’s definition
of “Integration” is closest to the Eck’s definition of “Pluralism.” Finally the fourth y-axis

1s ‘Assimilation’ which also is sourced from Diana Eck’s model.
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Key Requirements for Optimal Interfaith Dialogue
As mentioned earlier, for optimizing Islamic interfaith dialogue the following key criteria
were identified:
1. Pluralistic environment (Diana Eck’s definition — not Alan Race’s definition)
2. Agreement with Quranic revelations and Prophetic tradition
3. Non-Triumphal Communication style

What the map demonstrates is that from among the American Muslims stances to
interfaith dialogue examined in the present study, the only hermeneutic methodology or
interpretive approach which satisfies the above three conditions for optimizing interfaith
dialogue (pluralistic environment, agreement with Quranic revelations and Prophetic
tradition, and a non-Triumphal communication style) is the “traditionalist” approach of
classical Muslim scholars. Thus if American Muslims wish to prioritize and maximize
the efficacy of interfaith dialogue in America, they should utilize traditional Islamic
hermeneutical methodologies.

With traditionalism identified as optimal interpretative methodology and Diana
Eck’s pluralism identified as optimal environment to respect all and minimize the
problematic practice of Islamophobia and isolation, in the next chapter 4, Qur’an and
Prophetic tradition will be reviewed to see its compatibility with Isolation, Assimilation,
Pluralism per Diana Eck, and non-Triumphal communication style. If Qur’an and
Prophetic Tradition compliment Pluralism and non-Triumphal communication style then
we can establish that Qur’an & Prophetic Traditions is in agreement with contemporary
scholarship on interfaith relations and thus, American Muslims should optimize their

interfaith dialogue by utilizing the herein proposed model.
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CHAPTER 4
COMPARISON WITH QURAN & PROPHETIC TRADITION
Towards a Quranic and Prophetic Tradition-based, Islamic pluralistic approach to
interfaith relations

Now that it is identified that to maximize respect for all and address the issues of
Islamophobia and Isolation, an interfaith dialogue based on Diane Eck’s pluralism should
be prioritizes by American Muslims. It has already been determined in previous chapter
that traditional interpretive methodology is the best approach to compliment Diana Eck’s
pluralism. So in this Chapter evidence is sourced from Qur’an and Prophetic tradition to
check the compatibility of Islamic teachings towards Isolation, Assimilation, Pluralism
(Eck’s), and Triumphal communication style. It is one thing to say that Islam supports a
certain practice, but in this chapter a quantitative methodology will be developed and
exercised which will provide an estimate on high much priority Islam gives to the
development of interfaith relations.

Muslims around the world believe in the Qur’an as the primary book of guidance,
which was revealed to Prophet Muhammad in parts. There are multiple themes and moral
lessons in Qur’an encouraging Muslims to increase their piety (7agwa) to God (Allah)
and, with patience and positive discipline, establish good practices that emphasize social
justice for all of God’s creation including humans, animals, and plants. When
Muhammad received his first revelation, he was living in the city of his birth Mecca.

Mecca at the time of Muhammad’s birth in 570CE was an active city due to continuous
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activity of pagan pilgrims coming to pay their respects to their more than 360 Gods in
and around the holy shrine of Ka ‘aba. Muhammad’s challenging mission was to
convince his ruling tribe of Quraysh to restore Ka ‘aba to its original purpose of
supporting Abrahamic monotheism. While in Mecca during his first 12 years of
Prophethood, Muhammad only practiced non-violent interfaith-dialogue with the pagans
and polytheists of Mecca. Thus the intrinsic context in Quranic revelations especially in
Mecca is to support the development of peaceful interfaith relations. A list of 14 Quranic
revelations that generally support the development of interfaith relations are provided in
provided in Appendix F herein..
Islamic Teachings Do Not Support Isolation and Assimilation

Qur’an negates Isolationism

Since Muslims generally believe in Muhammad as that last Prophet with the
commission of establishing social justice per Abrahamic monotheism, it is assumed that
Muslims must operate in an environment where God (Allah) has already revealed divine
scriptures to Messengers of God. As part of their faith, all Muslims must recognize in the
revelation of ‘Torah’ to Prophet Moses (Miisa) and ‘Injil’ to Prophet Jesus (Eisa).”! Thus
respecting others and interacting with other faiths is embedded within Islamic tradition.
Muhammad Shafiq and Mohammed Abu-Nimer in their book titled, “Interfaith Dialogue
— a guide for Muslims,” source Quranic revelation 49:13, “O’ humankind, indeed We
have created you from male and female, and made you into groups and tribes so that you

59152

may know one another” °~ to make the point that:

151 Ibid., Amir Hussain, “Muslims, Pluralism, and Interfaith Dialogue,” 253.
152 «“The Noble Qur’an,” 49:13, last accessed May 2" 2018, https://quran.com/49/13.

English Translation by Sahih International
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The primary assumption of interfaith dialogue is that religious diversity
and the multiplicity of spiritual paths to truth is of divine origin. The
Qur’an supports this belief, declaring explicitly in the above verse that
Allah, in His wisdom and with full intent, created different nations and
tribes, each with its own spiritual path. But the Qur’an also asserts that
Allah intended people to seek each other’s acquaintance and learn from
each other’s differences (li Ta‘arafu).">

Here Qur’an celebrates the differences amongst all humans. Thus Muslims are
encouraged by the Qur’an to socially participate with all humans regardless of their race,
color, ethnicity, social, or economic status. The Qur’an even instructs Prophet
Muhammad to invite the “People of the Book™ who are the Jews and Christians following
the Abrahamic faith, to come to a general agreement where we do not worship anyone
besides Allah , the Lord of Abraham.”'>* Again, Muslims are clearly encouraged to
connect with all humans regardless of their religion, and share with them Islam in the

most beautiful manner.

Prophetic Tradition supports Interaction over Isolation

Though the Prophetic tradition recognizes the value of isolating oneself from the
trials and tribulations present in community that are beyond one’s management; in
several Hadith the Prophet gives higher praise to those who strive and work hard to fix
injustices around them, rather than isolating themselves from the issues of the

community. This is supported in a narration from Abii Sa ‘id al-Khudri who reported:

153 Ibid,, Muhammad Shafiq and Mohammed Abu-Nimer, 50.
154 «“The Noble Qur’an,” 3:64, last accessed May 2" 2018, https://quran.com/3/64.
English Translation by Sahih International
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A man came to the Messenger of Allah (pbuh) and said, “Who is the best
among men?” He (pbuh) replied, “A believer who strives in the way of
Allah with his wealth and life.” A man asked again, “Who is the next to
him (in excellence)?” He (pbuh) said, “Next to him is a man who is
engaged in worshipping his Rubb (Lord) in a mountain valley, leaving the

people secure from his mischief.”'>

The preference for those who are more interactive in their respective communities
and work hard for the communal common good are preferred over those who simply
isolate themselves. This idea is enforced in a narration from /bn ‘Umar where the
Messenger of Allah (pbuh) said, “The believer who mixes with people and bears their

annoyance with patience will have greater reward than the believer who does not mix

with people and does not put up with their annoyance.”'*®

Prophet Muhammad clearly discouraged his companions from isolating oneself
from their community, even if one’s isolation was sought for higher religious purposes.
This is evidenced by a narration from Abti Hurayrah, who reports that:

One of the Prophet’s Companions came upon a valley containing a rivulet
of fresh water and was delighted by it. He reflected: “I wish to withdraw
from people and settle in this valley; but I won’t do so without the
permission of the Messenger of Allah (pbuh).” This was mentioned to the
Messenger of Allah (pbuh) and he said (to the man), “Do not do that, for
when any of you remains in Allah’s wayj, it is better for him than
performing Salat (prayer) in his house for seventy years. Do you not wish
that Allah should forgive you and admit you to Jannah (Heaven)? Fight in
Allah’s way, for he who fights in Allah’s cause as long as the time

155 “Riyad as-Salihin - The Book of Jihad,” Sunnah.com, last accessed April 27, 2018,
https://sunnah.com/riyadussaliheen/12. Sunnah.com reference: Book 12, Hadith 5 [Al
Bukhari and Muslim]

156 «“Sunnan ibn Majah — Tribulations,” Sunnah.com-Hadith, last accessed on April 27,
2018, https://www.sunnah.com/urn/1341670. Sunan Ibn Majah 4032. Sahih Grade
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between two consecutive turns of milking a she-camel, will be surely
admitted to Jannah (Heaven).”'"’

Instead of isolation, Prophet Muhammad supported an open and pluralistic
community model which is indirectly reflected in a narration from ‘Abdullah bin al-‘As
reported as, “A man asked the Messenger of Allah (pbuh): “Which act in Islam is the
best?” He (pbuh) replied, “To give food (to the needy), and to greet everyone, whether

158
you know or you do not.”

Qur’an rejects Assimilation

After the process of assimilation, a person’s religious identity is no longer
distinguishable from the identity that was held before initiating the process of
assimilation. To maximize the benefit from the teachings of Islam, a Muslim is advised
to fully believe in the teachings of Islam. It states in Quranic revelation 2:208, “O you
who have believed, enter into Islam completely [and perfectly] and do not follow the

footsteps of Satan.”'*’

Qur’an also advises Muslims to safeguard their beliefs from
assimilation with other religions or even assimilation to the degree of potential heresy.

This instruction is provided in Quranic revelation 3:100, “O you who have believed, if

157 «Riyad as-Salihin — The book of Jihad,” Sunnah.com, last accessed on April 27, 2018,
https://sunnah.com/urn/1608030. Sunnah.com reference: Book 12, Hadith 13 [At-
Tirmidhi] Hassan Grade.

158 “Riyadh as-Salihin — The Books of Greeting,” Sunnah.com, last accessed April 27,
2018, https://sunnah.com/urn/1608030. Sunnah.com reference: Book 6, Hadith 1 [Al-
Bukhari and Muslim]

159 Ibid., “The Noble Qur’an,” 2:208, English Translation by Sahih International.
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you obey a party of those who were given the Scripture, they would turn you back, after
you’re your belief, [to being] unbelievers.”"®

Additionally, Qur’an advises Muslims to ensure that they practice Islam
throughout their lives, and clearly maintain their Islamic beliefs in entirety till their death.
This message is repeated in almost every Friday sermon and it is sourced in Quranic
revelation 3:102 which states, “O you who have believed, fear (or be conscious/aware of)
Allah and He should be feared (made conscious/aware of), and do not die except as
Muslims [in submission to Him]."®"

It should be noted that all three Quranic revelations used above as evidence for
Qur’an ’s position against assimilation are all high-priority Quranic revelations. Such
high-priority revelations shall be defined in more detail later in this Chapter 4.

Islamic Teachings Fully Support Diana Eck’s Pluralism
Qur’an supports Pluralism

Islamic scholarship in the west recognizes that Qur’an not only supports interfaith
dialogue but also promotes a ‘pluralistic’ community where one is encouraged to practice
their views without the fear of limiting one’s religious freedoms. According to Amir
Hussain, “issues of pluralism and interfaith dialogue are of crucial importance to
Muslims particularly to those of us who live in countries where Islam is already (or will
become very soon) the second largest religious traditions in a number of European and

North American countries.” '¢?

160 Ibid., “The Noble Qur’an,” 3:100, English Translation by Sahih International.

"I Tbid., “The Noble Qur’an,” 3:102, English Translation by Sahih International.
162 Ibid., Amir Hussain, 252.
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Shafiq and Abu-Nimer elaborate on the concept of Pluralism as deemed “worthy
of respect” in Qur’an, and for evidence they refer to the following three revelations in
Qur’an :

a. 10:99 - “And [thus it is] had thy Sustainer so willed, all those who live

on earth would surely have attained to faith, all of them: dost thou, think

that thou couldst compel people to believe?”'®
b. 5:48 — “Unto everyone of you have We appointed a [different] law and
way of life. And if God had so willed, He could surely have made you all
one single community, but [He willed it otherwise] in order to test you by
means of what He has vouchsafed unto, you. Vie, then, with one another
in doing good works! Unto God you all must return; and then He will
make you truly understand all that on which you were wont to differ.” o4
c. 18:29 — “And say: ‘the truth [had now come] from your Sustainer: let,

then, him who wills, believe in it, and let him who wills, reject it.”'®’

Prophetic Support for Interfaith Relations and Pluralism

It can be argued that first recorded instance of interfaith communication (not
dialogue) in Muhammad’s life is when he received his first Quranic revelations in 609CE
from angel Gabriel (Jibril) asking him to read or recite (/gra) in the name of Allah. Since

then his entire Prophetic career has been a series of communications with both words and

163 Ibid., “The Noble Qur’an,” 10:99, English Translation by Sahih International
' Tbid., “The Noble Qur’an,” 5:48, English Translation by Sahih International
165 Ibid., “The Noble Qur’an,” 18:29, English Translation by Sahih International
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actions, about the true spirit of Islam. Prophetic career of Muhammad is filled with
development of interfaith relations and practice of interfaith dialogue.

Amir Hussain states that, “Islam would not have developed had it not been for
interfaith dialogue.”'®® Also Hussain notes that, “Muhammad, then, from the beginning
of his first revelation to the end of his life was actively engaged in interfaith dialogue.” 167
Muhammad’s first interfaith dialogue with a human must have been with his first wife’s
cousin Waraqah ibn Nawful who was a Christian monk, who according to Islamic

168 1 ater Muhammad used

traditions had anticipated the coming of an Arabian prophet.
interfaith dialogue to spread his message of Abrahamic monotheism to members of his
polytheistic tribe and community; regardless of their economical or social status. In
times of persecution from the Meccans, Muhammad also encouraged his companions to
seek interfaith dialogue with different nations. Shafiq and Abu-Nimer use the dialogue
between Ja‘far ibn Abi Talib and the Christian King of Negus as an example of interfaith
dialogue encouraged by Prophet Muhammad for his companions. On the same event in
Negus, Amir Hussain notes that, “this is a very early example in Islam of the importance
of pluralism and interfaith dialogue.”'®

Another popular event worth noting is the high quality of discipline shown by
Prophet Muhammad in receiving Christian delegations from Najran. Not only did

Muhammad share his knowledge, answer their questions, but also allowed the Christian

delegation to comfortably pray inside his own mosque in Medina. Further upon the

166 Ibid., Amir Hussain, 252.

"7 Ibid., 253.

1% Meraj Mohiuddin, Revelation: the story of Prophet Muhammad (Scottsdale, AZ:
Whiteboard Press, 2016), 95.

169 Ibid., Amir Hussain, 254.
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delegation’s request, he dispatched one his most honest companions Abii ‘Ubaydah bin
al-Jarrah to travel and remain with the delegation to further address any future

questions. 70 Thus one may argue that Abii ‘Ubaydah bin al-Jarrah was the first Interfaith
Relations Officer commissioned by Muhammad for the primary dedicated purpose of
Interfaith dialogue.

In support for pluralistic model in Prophetic tradition, Shafiq and Abu-Nimer
reference the establishment of the first pluralistic nation (Ummah) in Medina, following
Muhammad’s migration from Mecca to Medina. Muhammad’s constitution for the
Ummah was based on providing equality in ‘freedom of religion’ and ‘social justice’ to
all members of the Ummah regardless of their religious orientation.'”' Additionally
Shafiq and Abu-Nimer point to a Hadith that shows the significance of interfaith dialogue
for global peace. They reflect upon Muhammad as saying, “Souls are like recruited
troops. Those who get to know one another will develop mutual understanding, and

those who are strangers to each other are more likely to dispute.”!”?

Islamic Teachings Encourage Non-Triumphal Dialogue
One more key ingredient for interfaith dialogue that respects all is the practice of
Ihsan (derived from Hadith Jibril in Appendix C) which seeks to provide a high-quality
product or service that is not only a good in value but also beautiful in its experience. To
achieve /hsan during interfaith dialogue one has to pay attention to one’s manners (adab)

as well as one’s communication style. Differentiation has been made between an

170 «The Story of People of Najran,” Sunnah.com, last accessed on May 2™, 2018,
https://sunnah.com/bukhari/64/404. (Sahih Bukari 4381)

"1 Tbid., Muhammad Shafiq and Mohammed Abu-Nimer, 89-91.

' Ibid.,1-2.
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interfaith communication style which maximizes imposing of one’s views on the other
(Debate, Da ‘wa), versus an interfaith communication style which minimizes
triumphalism of one’s views on the other.

Interfaith dialogue is neither debating with other others, nor is it Da ‘wa (inviting
others to proselytize), so one must be very careful not to enter interfaith-dialogue
communication with a mindset of proselytizing the other. Such a mindset will likely
produce a communication style which, consciously or unconsciously, will maximize
imposition of one’s truth on the other, and will reduce the attraction and effectiveness of
the exchange. So while a da ‘wa mindset will likely produce a communication style
where imposition of one’s views are maximized, an /isani mindset based on Qur’an and
Hadith, will likely produce a more attractive and effective communication style where
imposition of one’s views on the other are minimized. Since Qur’an instructs against
any compulsion in Islam, non-imposing communication style is a key ingredient for an

Ihsani interfaith dialogue based on Qur’an and Prophetic tradition.

Interfaith Dialogue versus Debate & Da‘wa

According to Muhammad Shafiq and Mohammed Abu-Nimer, “In the Qur’an, the
closest word for dialogue is “Yuhawir” (18:34; 18:37; 58:1), which denotes a
conversation between two or more people.”'” Also, the goal of interfaith dialogue is to,

“eliminate differences of opinion and conviction, but to gain an understanding and

17 Ibid., 1.
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acceptance of those differences. Dialogue is not about seeking to defeat or silence others,
but about learning, understanding, and increasing one’s knowledge of them.”'"*

Abu Nimer, Amal Khoury, and Emily Welty in their book titled “Unit in
Diversity,” make a clear distinction between “dialogue” and “debate.” In a dialogue the
goal is to “inquire, learn,” and “unfold shared meaning.” However in a debate the goal is

to “tell, sell, persuade,” and to “gain agreement on one meaning.”'”

Therefore, those
Muslim scholars or preachers like Zakir Naik, who communicate with non-Muslims in a
debating fashion, are not really involved in an interfaith dialogue.

Many Muslims also confuse Interfaith dialogue with “Da ‘wah”, which is an
Arabic word generally understood by Muslims as an invitation to Non-Muslims to Islam
via sharing with them the knowledge of Islam. However, even within Da ‘wa, the
Prophetic tradition does not make it permissible to on Muslims to ‘impose’ their religious
belief upon non-Muslims. But interfaith dialogue is not Da ‘wa, because they both share
different end-goals. While Da ‘wa’s primary end-goal is to hope for conversion to Islam,
Interfaith dialogue’s end-goal is to hope for religious freedoms, social justice, peaceful
co-existence, and prosperity via shared understanding. Some Muslims in America may

intend to hold interfaith dialogue, but during the meeting the dialogue ceases, and

Da ‘wah is initiated with one’s own truth imposing communication on the other.

174

Ibid.
175" Abu Nimer, Amal Khoury, and Emily Welty, Unity in Diversity (Washington, DC:
United States Institute of Peace, 2007), 8.
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Support for non-Triumphal communication in Qur’an
Qur’an warns all Muslims in revelation 2:256 of Surah Baqara that, “there shall

»176 This revelation ensures

be no compulsion in (the acceptance/propagation) of religion.
that only polite and respectful exchange occurs between Muslims and Non-Muslims.
Also another Quranic revelation reminds Muslims that their function is to only share
knowledge with others in good manners, and at no time Muslims should take on a
commanding and controlling role, such as in triumphal communication style, during an
interfaith dialogue. This is supported in Quranic revelation 88:21-22, “So remind, [O
Muhammad]; you are only a reminder. You are not over them a controller.”!”’

It should also be noted that out of all 78 Quranic high-priority revelations (listed
in Appendix E and explained in next section) not a single revelation commanded
Muslims to propagate Islam or approach non-Muslims to proselyte into Islam. Thus non-
Triumphal communication during an interfaith dialogue enhances both the effectiveness
and efficiency of an interfaith dialogue. Triumphal communication not only respects

others but also aligns with the pluralistic model of Diana Eck, and also abides by Islamic

teachings.

Priority of Interfaith Relations versus Acts of Worship
Now that we have established that Qur’an and Prophetic tradition not only reject
problematic Isolation and Assimilation, but also motivate Muslims to respect all by
leading pluralistic initiatives as defined by Diana Eck. However what is still unknown is

the degree of importance, or priority of developing interfaith relationpriority does Islam

' Tbid., “The Noble Qur’an,” 2:256, English Translation by Sahih International
177 Ibid., “The Noble Qur’an,” 88:21-22, English Translation by Sahih International
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give to developing interfaith relations in non-Muslims countries. In this section, a
quantitative methodology will be developed and exercised that should provide some
estimate of the degree of priority given to developing interfaith relations in America.

While it has been established that both Qur’an and the Prophetic tradition
support development of interfaith relations, but an even more critical question for
American-Muslim leadership is how much more important is the cause for developing
interfaith relation in comparison to the mandatory acts of Islamic worship. In chapter 2
of this paper, it was reviewed that American-Muslim Imams and their Mosque
administrations are continuously challenged by very limited resources. Since mandatory
acts of worship are of the highest priority in Islam, how much priority should American
Muslims dedicate to developing interfaith relations in surrounding communities without
compromising mandatory acts of worship at the Mosque? .

If Qur’anic revelations requiring interfaith relations development exist at the same
high-level of priority as for example, other mandatory acts of worship, then American-
Muslim leadership must plan for strategically structuring interfaith relations within their
administration. The answer to the research question may identify or eliminate the first
potential possibility for why American-Muslim leaders are not motivated to prioritize
interfaith affairs within their administration. Though Qur’an includes multiple
revelations with teachings that encourage interfaith engagement (listed in Appendix F),
the determination of a higher priority revelation in comparison to other revelations that
require mandatory acts from Muslims is quite a challenging task. To accomplish the
purpose of this study, it is proposed that a methodology be established with certain

limitations and assumptions to develop a customized testable platform for this research.
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Quantitative Methodology & Assumptions

First of all, the justification for treating some Qur’anic revelations differently is

sourced from the Qur’anic revelation 3:7 as listed below in Table 4.1.. Though it is

realized that revelation 3:7 may not be addressing the categories of varying priority, but

nevertheless based on context, there is prior Islamic scholarship to give certain

revelations more importance than other revelations.

Table 4.1 Quranic revelation allowing for treating verses differently

3:7

4
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It is He who has sent down to you, [O Muhammad], the Book; in it are verses
[that are] Precise - they are the Foundation of the Book - and others
Unspecific. As for those in whose hearts is deviation [from truth], they will
follow that of it which is unspecific, seeking discord and seeking an
interpretation [suitable to them]. And no one knows its [true] interpretation
except Allah . But those firm in knowledge say, "We believe in it. All [of it] is

from our Lord." And no one will be reminded except those of understanding.

If in a Qur’anic revelation, Allah is understood to issue a clear and specific

command directed to Muslims, then all Muslims, including American-Muslim leadership,

must be motivated to obey and make it their highest priority to immediately act and fully

execute Allah’s command. In contrast, if a Qur’anic revelation does not contain a clear

command, and is not directed to Muslims specifically, then these revelations are assumed
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as lower priority, as these revelations become exposed to various interpretations that may
confuse average Muslims. The basis of this assumption is that Allah (God), the Most
Wise, will not issue critical and high-priority commands in a vague and confusing
manner.

For the purpose of this study, it is assumed that a high-priority revelation shall
contain commands with ‘specificity’ and ‘clarity’. Therefore this study shall only review

Qur’anic revelations that contain keywords identifying the following:

Specificity of Command

A high-priority command must contain a specific target, who must act on the
command. This is important because a Quranic revelation may contain a command but it
may only be mandatory on the Prophet and optional for general Muslims. For example in
Table 4.2 Surah Al-Mudhathir 74:1-3 is stated as follows:

Table 4.2 Example of High Priority Revelation Without Imperative Command

74:1 O You who covers himself [with a garment] j;!w ng/’ G
74:2 Arise and Warn J-\Au o2
74:3 And Your Lord Glorify J_& &y

If revelation 74:2 “Arise and Warn” is reviewed by itself, then though it contains
a clear command that is in the form of second-person, singular, masculine, imperative-
verb, but it is not clearly specified as to whom must act on this command from Allah .

Even if revelation 74:1 is included which specifies the intended recipient of command,
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“O you who covers himself’(which most scholars agree that it indicates to the Prophet
Muhammad), when average Muslim reads this revelation it is difficult to realize if the
embedded command is mandatory command only for the Prophet, or for every Muslim.
It should be noted that Prophets are understood to be qualified and guided by Allah
(God) to effectively “warn” people, but unlearned Muslims may not have the required

qualification to establish an effective interreligious dialogue in a pluralistic society.

Stages of Islam, Iman, and Ihsan

For the purpose of this research, the study shall only review specificity of
commands that are directed to targets identified by root words: to submit "alu", or to
believe “(»!”, or to beautify/do good “&wa”. The study shall assume that all forms of
these root words are directly applicable and similar in qualitative meaning. So whatever
is applied to one derivative is also assumed to apply to another derivative, as both
derivatives are using the same root word in Arabic. For example, ‘Iman’ o\ (Belief),
‘Mu’min’ (a4 (Believer), and *Ya Ayyuh-al Lazina Amani’ )il ¢sdll Wl & (O you who
have believed) all are derivatives of the same root word “(»!”, thus whatever or
whichever qualities and qualifications are applied to ‘Iman’ in Hadith Jibril shall also be
assumed to apply to ‘Mu 'min’ and ‘O you who have believed’. There is precedence for
this assumption in Islamic scholarship.

The limitation to focus only on three root words as mentioned above, is based on
three categories of Islamic practitioners listed in the authentic tradition of the Prophet
Muhammad (pbuh), known has “Hadith Jibril”. The complete text of Hadith Jibril is

outlinted in Appendix C herein.
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In Hadith Jibril three levels of Islamic belief and practice are defined, and from these
definitions we may arrive at three levels of Islamic Practitioners; a) Muslim (one who
submits), b) Mu 'mim (one who believes), ¢) Muhsin (one who beautifies/does good). As
per Qur’an, it may be assumed that “Muslim” is the lowest level of Islamic practice, then
“Mu’min”, and then “Muhsin”, which is the highest level of Islamic practice. Qur’an
supports this grading by the following verses in Table 4.3:

Table 4.3 Quranic Verse Relating Islam and Iman

P Y S o o gt iaede .4 2 'S 4 oes W% Aiad o, . %3 e
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The bedouins say, "We have believed." Say, "You have not [yet] believed; but
say [instead], "We have submitted,' for faith has not yet entered your hearts.
And if you obey Allah and His Messenger, He will not deprive you from your

deeds of anything. Indeed, Allah is Forgiving and Merciful."

Using the above mentioned revelation (49:14) as source, we may deduce that the
lowest level of Islamic practitioner is Muslim, followed by Mu 'min. As such, Mu’min’s
qualification must include all qualities of Muslim and beyond. Now to determine the
position of Muhsin in relation to Mu 'min, another revelation 5:93 is sourced below as

follows in Table 4.4:

Table 4.4 Quranic verse relating Iman, Ihsan and Tagwa
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There is not upon those who believe and do righteousness [any] blame
concerning what they have eaten [in the past] if they [now] fear Allah and
believe and do righteous deeds, and then fear Allah and believe, and then
fear Allah and do good (beautify); and Allah loves the doers of good

(beautifiers).

In revelation 5:93, Qur’an defines a process that starts from a state of potential sin
and ends with a state of Muhsin; which is the state that Allah loves. In this process, the
state of Mu’min seems to undergo iterative improvement via “Tagwa”
(consciousness/fear) and ends at a state of Muhsin. As such, we may conclude that the
Muhsin is a higher category in relation to Mu’min, and must contain all qualities of
Mu’min. Additionaly using Hadith Jibril again, we may deduce that Muhsin and Mu’min
perform similar acts, but that Muhsin performs these acts in a more “beautiful” manner
that is loved by Allah.

Also based on this Hadith Jibril, Ibn Taymiyyah'’®, a well known
medieval Sunni Muslim theologian, further elaborates these three categories in his

179

Kitab al-Iman' " that states:

178 Tagi al-Din Ahmad ibn Taymiyyah (d. 1328 CE), member of Hanbali school of Jurisprudence, and a
member of Qadiriyya Siifi order.

17" Salman Al-Ani and Shadia Tel, Kitdb Al-Iman — Book of Faith by Ibn Taymiyyah, translated and edited
by Salman Al-Ani and Shadia Tel (Bloomington, IN: Iman Publishing House, 1999), 350.
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Hence the truth of the matter was made clear by our Prophet (pbuh) in

Gabriel’s hadith, where he divided religion and its people into three

categories, the lowest of these being Islam, the middle being Iman, and the

highest being Thsan. Therefore, whoever reached the highest category

must have passed through the other two. To clarify, Muhsin, man of

Ihsan, is a believer, and the believer is a Muslim, but the Muslim may not

be a believer or a man of /asan. (Thus) the Qur'an classified the Islamic

community into three categories..

Herein Ibn Taymiyyah, not only provides us with the three categories, but also
provides us with the sequence for reaching the highest level of /4san. Ironically, during
the review of data for this research, it was realized that there are at least 5 occurrences in
Qur’an where Allah links His love for the Muhsin. The same statement “Allah loves the

doers of good/beautifiers (Muhsin)” was not replicated for either Muslim or Mu’min

state.

Limiting of command target to possessors of Iman (Believers)

Since the purpose of this analysis is to identify high-priority revelations that are
related to the development of interfaith relations, the specificity is further limited to only
include “ /J-'%f U:'-'f/ @Jfg “ meaning “O you have believed” or “O You Believers”. This
is due to general agreement of Muslim scholars that the revelations that were revealed
directed to “O You who have believed” were most likely revealed in Medina. In
comparison, those revelations which were directed to “O you humankind” are assumed to
have been revealed in Mecca before the migration. Since it was in Medina where Prophet
Muhammad first started to formally exercise interreligious relations, therefore this study

focuses on revelations that were revealed after migration.
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Clarity of Command:

In addition to specified audience, a high-priority revelation must contain a clear
command. This is important because there are many revelation where it seems that there
is command, but once Arabic grammar rules are applied, it turns out that the revelation is
more of a definition and teaching than a command.

The following is an example of Low-Priority Revelations as it contains teaching
and definitions, but does not contain a clear command in Table 4.5:

Table 4.5 Example of Quranic Revelations with Low-Priority Commands
2:1 Alif, Lam, Meem.

ed)

2:2 This is the Book about which there is
no doubt, a guidance for those
Conscious of Allah -

2:3 Who believe in the unseen, establish
prayer, and spend out of what We
have provided for them,
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2:4 And who believe in what has been
revealed to you, [O Muhammad], and
what was revealed before you, and of e o
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faith].

2:5 Those are upon [right] guidance
from their Lord, and it is those who
are the successful.
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Other examples of Low-Priority Qur’anic revelations are listed in Appendix D herein.



High-Priority Revelations with Specific and Clear Command:

In this research, following previous arguments, the review of the Qur’an shall
only focus on revelations that are specific to all forms ¢« root with a clear imperative-
verb command requiring action. For example, a high-priority revelation is provided in
Table 4.6.

Table 4.6 Example of Quranic Revelation With High-Priority Command

2277 Gt a&iad iR 1 gladl s 235 9N b5 |8 [ Gyl 44
Hayjj O you who have believed, bow and prostrate and worship your Lord and
do good - that you may succeed.

In the Qur’anic revelation above (22:77), it is understood that Allah clearly calls
out the specificity of command (italicized) to “O you who have believed”, and then also
clearly commands the required action using imperative verbs (underlined).

Based on the arguments presented herein, it shall be assumed that this revelation
structure is the highest priority of command. Therefore as depicted in the example above,
this study shall focus only on such Qur’anic revelation that are specific to Mu’mins and
those that have a clear command represented by an Imperative Verb form. After all high-
priority revelations are collected, a comparison shall be made to determine any similarity,
difference, and frequency of repeated commanding themes. It is assumed that Qur’an
does not repeat commands unless it is deemed critical. As such, revelations with
commands that have a higher frequency shall be considered higher in priority. After all
high-priority revelations and their respective frequencies are collected, an effort will be
made to try to compare high-priority revelations with interreligious themes with other

high-priority revelations with commands invoking mandatory acts of worship.
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Verification Test of Methodology

Since the author is not aware of prior application of this methodology to
determine priority between revelations, it is desired to test and verify this methodology
by cross referencing with mandatory acts defined in Hadith Jibril. To verify this
methodology all high-priority revelations shall be compared against the mandatory acts
defined in Hadith Jibril, as these acts are required and mandatory for Muslims. If all acts
outlined in Hadith Jibril as definitions of Islam, Iman, and Ihsan are fully covered in the
collected high-priority revelations then the study shall assume that there is some level of
verification of this methodology.

For example, if a high-priority revelation does not contain a command to believe,
or to pray, or to fast, or to make pilgrimage, or to believe in Messenger, Prophets, Angels,

Last Day, then this methodology will be considered invalid for this research purpose.

Data Collection & Analysis
The “word by word” tool of the online website “Qur’an.com” was utilized in

n

identifying all revelations that came under the following three roots: to submit ", or
to believe “(1”, or to beautify/do good “Owa”. This resulted in three lists with all
Qur’anic revelations that contain any word under various forms of the three defined roots.
Thereafter, each list was reviewed by the author to filter any revelation that contained
targeted specification and clear commands in the form of imperative verbs. Also

available from the online “Qur’an.com” website, Sahih International’s English translation

of the Qur’an was used throughout this study to maintain consistency.
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Based on the assumptions and limitations defined in the Methodology section, this
study has identified 78 occurrences of high-priority Qur’anic revelations specified to the
Mu’min category. A complete listing of these revelations is outlined with both Arabic
text and English translation under Appendix E. The search did not find similar

commanding structure for the Muslim and the Muhsin category.

Results

The 78 high-priority Qur’anic revelations were analyzed by the author for
similarities, differences, and frequency. Category A focused on commands to the
Believer addressing topical themes of Islam’s mandatory five-pillars (A1), and Iman’s
mandatory articles of faith (A2). Category B focused on commands to the Believer
addressing interfaith relations, including commands that require Muslims to take
preventive measures that maintain the practice of own religion (B1). Commands that
required the necessity of defending one’s religion without transgressing against attackers
are categorized as “B2”, and commands that encourage good communication and good
manners related to Non-Muslims are addressed in Category “B3”, finally commands that
encourage Muslims to proselytize non-Muslims into Islam are addressed in Category
“B4: Out of the 78 High-Priority revelations, those that did not qualify for either
Category A or B were categorized as X as they address topics outside of the scope of this
study. To determine bias between themes, the frequency of these themes were identified

for comparison. Result of this analysis is summarized in Table 4.7



Table 4.7 Themes and Frequency of High-Priority Commands .
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Cat. | Themes of High-Priority Commands directed from Allah to Believer Freq.
(Mu’min) — Categorized by Participants of Dialogue resulting from Literal
Command

A | For Action/Dialogue between Allah & Believers (Mu’min) 17

Al | ISLAM’s 5 Mandatory Pillars (Belief, Prayers, Fasting, Charity, Hajj) 12

A2 | IMAN’s Mandatory Articles of Faith (Believe in Allah , Messengers, 5
Angels, Prophets, Books, Final Day, Judgment)

B For Actions/Dialogue between Believers (Mu’min) & Non-Muslim 23

B1 | Take Preventive Measures to Maintain Practice of Own Religion 12

B2 | Defend without Transgressing against Attackers 6

B3 | Employ good manners or communication related to Non-Muslims 5

B4 | Proselytize non-Muslims into Islam 0

The following conclusions may be deduced from the results of this research:

1. The methodology utilized by this study is verified as all mandatory acts of Islam ad

Iman defined under Hadith Jibril (Appendix C) have been addressed in the 78 High-

priority commands collected. For example, all 5 pillars of Islam including prayers,

fasting, charity, and pilgrimage are covered under high-priority commands. Additionaly,

all mandatory articles of faith requiring belief in Allah , all Messengers, all Prophets, all

revealed scriptures, the last day and judgement are also covered under the 78 High-

priority commands. Also, the category of /hsan where one “serves Allah as though one

could see Him” is generally covered, as by definition there is no new act required in

Ihsan; but it is of required of Muhsin to beautify or improve upon the acts required in

both Iman and Ihsan categories.
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2. In the Category B, between Believers and Non-Believers, out of 78 High-Priority
revelations, 12 revelations (B1 category) are focused on ensuring that the Believer
(Mu’min) protects his/her freedom of religion, and 6 revelations (B2) are to motivate
Believer (Mu 'min) to defend his/her freedom of religion physically; but this is only
permissible when one is attacked, and when responding without transgressing.

3. Out of 78 high-priority commands, not a single revelation requires the Believer to
propagate Islam or to seek proselytization as depicted by zero count in B4 category.

4. Around 29.5% of the high-priority commands are focused on addressing interfaith
relations, with emphasis on protecting one’s freedom of religion. While around only
21.8% of the high-priority commands are focused on mandatory acts of Islam (Belief,
Prayers, Fasting, Charity, Hajj Pilgrimmage) and mandatory articles of faith. Therefore,
Qur’anic revelations with high-priority revelations have slightly higher frequency than

high-priority revelations with acts of mandatory worship and faith.

Conclusion of Quantitative Model

Protecting religious freedoms seems to have very high priority and proselytizing
or propagating Islam to non-Muslims has no priority. Since frequency of high-priority
revelations related to matters of interfaith relations are around slightly higher than the
mandatory acts of worship, one can quantatively estimate that developing interfaith
relations is slightly more critical than mandatory acts of worship and faith. However, this
would only make sense when religious freedoms of Muslim minorities are so scarce that
minority-Muslims would have to seek a secure land where Muslims can freely practice

mandatory acts of worship like prayers, without fear of persecution. Precedence in the
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Prophetic tradition may be referenced to the early days of Medina, when upon returning
from the Battle of the Trench, the Prophet Muhammad did not rest and commanded the
companions to depart Medina immediately to address the treasonous situation with Bani
Qurayzah. The urgency of commanding departure from Medina was so critical that
Muhammad instructed his companions to delay the mandatory ‘Asr prayers until after
arriving at the fortress of Banii Qurayzah. So the priority in first addressing interfaith
relations can be realized in emergency situations, however considering potential errors in
model and contextual reality of high-priority revelations, it is safer to assume that for
minority-Muslims in America establishing interfaith relations is just as a high priority as
performing acts of mandatory worship. A ruling from a traditional jurist is necessary

before acting on this result.

Optimizing Pluralistic Dialogue Via Non-Triumphal Communication Style
In the initial chapters it was realized that by prioritizing interfaith dialogue the

strategic issues of Islamophobia and Isolation can be resolved. It was also established in
Chapter 3 that Traditionalism, with its 1400 years old Qur’an and Hadith based
scholarship, is the best-equipped interpretation-methodology to address the issues of
Islamophobia and Isolation, by respecting all and by practicing values that are most in
common with Diana Eck’s pluralism. In this chapter 4, it has been established that
Qur’an and Prophetic tradition reject isolation and assimilation, just as Diana Eck’s
pluralism rejects isolation and assimilation. Furthermore, Qur’an and Prophetic tradition
agree with the pluralistic community proposed by Diana Eck as the most optimizing

environment for prioritizing interfaith dialogue and respecting others. Furthermore,



96

Qur’an and Prophetic tradition promotes non-triumphal communication style as it also
nicely compliments Diane Eck’s pluralism.

A Pluralistic community as defined by Diana Eck seems to be the most desired
environment for optimizing interfaith dialogue. Plus, according to Muslim scholars like
Amir Hussain, Amjad Mohammed, Mohammed Shafiq, and Mohammed Abu-Nimer,
pluralism mirrors the formula of interfaith dialogue as prescribed by Quranic revelations
and modeled by Muhammad’s tradition. Thus, exclusionist-isolation and assimilating-

inclusion is not a practice considered optimal for interfaith dialogue.

Optimizing Pluralistic Dialogue Via Non-Triumphalistic Communication Style
A Pluralistic community as defined by Diana Eck seems to be the most desired
environment for optimizing interfaith dialogue. Plus, according to Muslim scholars like
Amir Hussain, Amjad Mohammed, Muhammad Shafiq, and Mohammed Abu-Nimer,
pluralism mirrors the formula of interfaith dialogue as prescribed by Quranic revelations
and modeled by Muhammad’s tradition. Thus, exclusionist-isolation and assimilating-

inclusion is not a practice considered optimal for interfaith dialogue.
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CHAPTER 4
CONCLUSION

To grow as fast as Islam is growing, it is expected that the fast changes in
American demographics will pose number of challenges for American Muslims.
Demonization of Muslims has been a successful strategy in the past, and its likely to be
accelerated in the coming days and years. It is critical for American Muslims to make
local alliances based on transparent knowledge exchange and service for the common
good. Interface dialogue is the best tool to void the negative implications of
Islamophobia and Isolation and it is in the best interest of American citizens. However,
considering the steep demand for interfaith dialogue across the country, it is necessary to
ensure that all interfaith dialogues are optimized to experience not only a valuable
exchange but also a pleasant experience. The objective of this study was to find best
practices that optimize interfaith dialogue while at the same time negate negative
perceptions about Muslims related to interfaith perceptions. The lessons learned during

this study are the following:

1. American National Interests, which are based on respect and equality for all, are being
undermined by both American Islamophobes and Literalistic American-Muslims who

practice Isolation and Exclusivism.
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2. Interfaith Dialogue is effective in minimizing Islamophobia and Isolationary practices,
but nationwide application of Interfaith Dialogue is limited due to challenges faced by
American Muslims related to theological, psychological, social, financial, and
administrative factors. While fellow Americans continue to expect higher efficiency in
the supply of interfaith dialogue, these hindering challenges will not be resolved until

American Muslims recognize the need to prioritize interfaith dialogue.

3. Three best practices are identified below which are in agreement with both industry

experts as well as per Islamic teachings sourced from Qur’an and Prophetic Tradition:

a. Qur’an & Hadith based Traditionalism

The best interpretative methodology is “Traditionalism,” as it has most flexibility in
dealing with non-Muslim lands, and it has 1400 year-long history of Qur’an and Hadith
based scholarship. Its multiple categorizations of non-Muslim ruled-lands avoid the traps
of isolation and exclusion; which are commonly experienced by “Literalists.”
Traditionalism seeks to promote the same community values that are sought by Alan
Race’s “Integration” model and by Diana Eck’s Pluralism. Therefore, “Traditionalism”

is best situated to optimize interfaith dialogue among American Muslims.

b. Diana Eck’s Pluralism
Diane Eck’s Pluralism seeks to work with differences rather that demanding that all
religions are equal. Diana Eck’s model recognizes that both Assimilation and Isolation

are not supportive of an optimal interfaith dialogue. Her pluralism provides the most
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supportive environment where interfaith dialogue can be prioritized to address the issues
of Islamophobia and Isolation. Additionally, as Qur’an and Prophetic tradition also reject
Isolation and Assimilation, Diana Eck’s pluralism is in agreement with the Islamic

teachings sourced from Qur’an and Prophetic Tradition.

¢. Non-Triumphal Communication Style

Interfaith Dialogue is neither a platform for “Da‘wa” nor for “Debate. Its end goal is not
to proselytize the other; nor is it to force one’s opinions on the other. Pluralism defined
by Diana Eck requires an open communication space where practitioners feel
comfortable in coming back on the table to discuss perceived differences. Similarly
Qur’an and Prophetic tradition promotes a dialogue which is not only of good value to all
parties, but also attractive and beautiful in its experience. Therefore it is necessary that
interfaith dialogue models optimize themselves by adding an element that measures their

Non-Triumphal communication.

4. Priority from Qur’an & Hadith:

Besides supporting interfaith dialogue in a pluralistic community, and enforcing non-
triumphal communication, Qur’an also seems to demand higher priority for developing
interfaith relations. American Muslims who think that they have sufficiently completed
their duties by praying at Mosque, will be surprised to note as per this study’s
quantitative analysis, the priority for developing interfaith relations with others is just as

critical as completing daily acts of worship.
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5. Literalistic interpretation methodology does result in exclusionary viewing of the
other and isolationist and exclusivist social behavior, thus confirming negative perception
of Americans Muslims. But literal interpretation is only practiced at about 1% of
American Mosques. However, Traditionalist and Modernists are actively involved in the
pluralistic community and are part of the American social fabric; thus voiding negative
perception of American Muslims. Also, traditional interpretation may be practiced in
around 11% to 31% of American Mosques. And modernist interpretations are practiced at

around 56% of American Mosques.

6. American Muslims needs to be better educated about the advantages and
disadvantages of different interpretative methodologies. Future study should investigate
the issues that limit the practice of traditional interpretation methodology to be applied

more widely across America.
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APPENDIX A

AMERICAN MUSLIM POPULATION BY STATE AND CITY'®

States with the Largest Metropolitan Areas (Metropalitan Statistical
Number of Mosques Area-M5A) with the Largest Number of Mosques
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APPENDIX B

MUSLIM POPULATION CONCENTRATION IN USA'!
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APPENDIX C

HADITH JIBRIL

Hadith Jibril per Sahih Muslim

(40 Hadith Nawawi)

On the authority of "Umar (ra) who said:
While we were one day sitting with the
Messenger of Allah (¥) there appeared
before us a man dressed in extremely white
clothes and with very black hair. No traces
of journeying were visible on him, and none
of us knew him. He sat down close by the
Prophet (¥) rested his knees against the
knees of the Prophet () and placed his
palms over his thighs, and said: "O
Muhammad! Inform me about
‘ISLAM’." The Messenger of Allah (%)
replied: "Islam is that you should testify that
there is no deity worthy of worship except
Allah and that Muhammad is His
Messenger (%), that you should perform
salah (ritual prayer), pay the zakah, fast
during Ramadan, and perform Hajj
(pilgrimage) to the House (the Ka'bah at
Makkah), if you can find a way to it (or find
the means for making the journey to it)." He
said: "You have spoken the truth." We were
astonished at his thus questioning him (¥)
and then telling him that he was right, but he
went on to say, "Inform me about ‘IMAN’
(faith)." He (the Prophet) answered, "It is
that you believe in Allah and His angels
and His Books and His Messengers and in
the Last Day, and in fate (qadar), both in its
good and in its evil aspects." He said, "You
have spoken the truth." Then he (the man)
said, "Inform me about ‘IHSAN’". He (the
Prophet) answered, "It is that you should
serve Allah as though you could see Him,
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for though you cannot see Him yet He sees
you." He said, "Inform me about the
Hour." He (the Prophet) said, "About that
the one questioned knows no more than the
questioner." So he said, "Well, inform me
about its signs." He said, "They are that the
slave-girl will give birth to her mistress and
that you will see the barefooted ones, the
naked, the destitute, the herdsmen of the
sheep (competing with each other) in raising
lofty buildings." Thereupon the man went
off. I waited a while, and then he (the
Prophet) said, "O "Umar, do you know who
that questioner was?" I replied, "Allah and
His Messenger know better." He said, "That
was Jibril. He came to teach you your
religion." [Muslim]™
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182 «“Hadith Jibril,” Sunnah.com, last accessed May 2nd, 2018, sunnah.com/nawawi40/.
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LOW-PRIORITY REVELATIONS WITHOUT SPECIFIC COMMANDS

5:93
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There is not upon those who believe and do righteousness [any] blame
concerning what they have eaten [in the past] if they [now] fear Allah and
believe and do righteous deeds, and then fear Allah and believe, and then fear
Allah and do good; and Allah loves the doers of good.

24:62
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The believers are only those who believe in Allah and His Messenger and,
when they are [meeting] with him for a matter of common interest, do not
depart until they have asked his permission. Indeed, those who ask your
permission, [O Muhammad] - those are the ones who believe in Allah and His
Messenger. So when they ask your permission for something of their affairs,
then give permission to whom you will among them and ask forgiveness for
them of Allah . Indeed, Allah is Forgiving and Merciful.

33:23
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Among the believers are men true to what they promised Allah . Among
them is he who has fulfilled his vow [to the death], and among them is
he who awaits [his chance]. And they did not alter [the terms of their
commitment] by any alteration -
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HIGH-PRIORITY COMMAND SPECIFIC TO BELIEVERS
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No

Surah: Qur’anic Arabic Text w/English Translation

Verse

Cat

2:104
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Bagara | O you who have believed, say not [to Allah 's Messenger],

is a painful punishment.

"Ra'ina" but say, "Unthurna" and listen. And for the disbelievers

2:153
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O you who have believed, seek help through patience and
prayer. Indeed, Allah is with the patient.

2:172
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O you who have believed, eat from the good things which We
have provided for you and be grateful to Allah if it is [indeed]
Him that you worship.

2:208
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O you who have believed, enter into Islam completely [and

to you a clear enemy.

perfectly] and do not follow the footsteps of Satan. Indeed, he is

2:254
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O you who have believed, spend from that which We have

exchange and no friendship and no intercession. And the
disbelievers - they are the wrongdoers.

provided for you before there comes a Day in which there is no

2:264
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O you who have believed, do not invalidate your charities with
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reminders or injury as does one who spends his wealth [only] to
be seen by the people and does not believe in Allah and the Last
Day. His example is like that of a [large] smooth stone upon
which is dust and is hit by a downpour that leaves it bare. They
are unable [to keep] anything of what they have earned. And
Allah does not guide the disbelieving people.

2:267
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O you who have believed, spend from the good things which
you have earned and from that which We have produced for you
from the earth. And do not aim toward the defective there from,
spending [from that] while you would not take it [yourself]
except with closed eyes. And know that Allah is Free of need
and Praiseworthy.
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O you who have believed, fear Allah and give up what remains
[due to you] of interest, if you should be believers.
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O you who have believed, when you contract a debt for a
specified term, write it down. And let a scribe write [it] between
you in justice. Let no scribe refuse to write as Allah has taught
him. So let him write and let the one who has the obligation
dictate. And let him fear Allah , his Lord, and not leave
anything out of it. But if the one who has the obligation is of
limited understanding or weak or unable to dictate himself, then
let his guardian dictate in justice. And bring to witness two
witnesses from among your men. And if there are not two men
[available], then a man and two women from those whom you
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accept as witnesses - so that if one of the women errs, then the
other can remind her. And let not the witnesses refuse when they
are called upon. And do not be [too] weary to write it, whether it
is small or large, for its [specified] term. That is more just in the
sight of Allah and stronger as evidence and more likely to
prevent doubt between you, except when it is an immediate
transaction which you conduct among yourselves. For [then]
there is no blame upon you if you do not write it. And take
witnesses when you conclude a contract. Let no scribe be
harmed or any witness. For if you do so, indeed, it is [grave]
disobedience in you. And fear Allah . And Allah teaches you.
And Allah is Knowing of all things.
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O you who have believed, if you obey a party of those who were
given the Scripture, they would turn you back, after your belief,
[to being] unbelievers
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O you who hve believed, fear Allah as He should be feared and
do not die except as Muslims [in submission to Him].
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O you who have believed, do not take as intimates those other
than yourselves, for they will not spare you [any] ruin. They
wish you would have hardship. Hatred has already appeared
from their mouths, and what their breasts conceal is greater. We
have certainly made clear to you the signs, if you will use
reason.
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O you who have believed, do not consume usury, doubled and
multiplied, but fear Allah that you may be successful.
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O you who have believed, if you obey those who disbelieve,
they will turn you back on your heels, and you will [then]
become losers.
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O you who have believed, do not be like those who disbelieved and
said about their brothers when they traveled through the land or
went out to fight, "If they had been with us, they would not have
died or have been killed," so Allah makes that [misconception] a
regret within their hearts. And it is Allah who gives life and causes
death, and Allah is Seeing of what you do.
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O you who have believed, persevere and endure and remain
stationed and fear Allah that you may be successful.
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O you who have believed, it is not lawful for you to inherit
women by compulsion. And do not make difficulties for them in
order to take [back] part of what you gave them unless they
commit a clear immorality. And live with them in kindness. For
if you dislike them - perhaps you dislike a thing and Allah
makes therein much good.
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O you who have believed, do not consume one another's wealth
unjustly but only [in lawful] business by mutual consent. And do
not kill yourselves [or one another]. Indeed, Allah is to you ever
Merciful.
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O you who have believed, do not approach prayer while you are
intoxicated until you know what you are saying or in a state of
janabah, except those passing through [a place of prayer], until
you have washed [your whole body]. And if you are ill or on a
journey or one of you comes from the place of relieving himself
or you have contacted women and find no water, then seek clean
earth and wipe over your faces and your hands [with it]. Indeed,
Allah is ever Pardoning and Forgiving.
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O you who have believed, obey Allah and obey the Messenger
and those in authority among you. And if you disagree over
anything, refer it to Allah and the Messenger, if you should
believe in Allah and the Last Day. That is the best [way] and
best in result.
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O you who have believed, take your precaution and [either] go
forth in companies or go forth all together.
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O you who have believed, when you go forth [to fight] in the
cause of Allah , investigate; and do not say to one who gives
you [a greeting of] peace "You are not a believer," aspiring for
the goods of worldly life; for with Allah are many acquisitions.
You [yourselves] were like that before; then Allah conferred His
favor upon you, so investigate. Indeed Allah is ever, with what
you do, Acquainted.
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O you who have believed, be persistently standing firm in
justice, witnesses for Allah, even if it be against yourselves or
parents and relatives. Whether one is rich or poor, Allah is more
worthy of both. So follow not [personal] inclination, lest you not
be just. And if you distort [your testimony] or refuse [to give it],
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then indeed Allah is ever, with what you do, Acquainted.
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O you who have believed, believe in Allah and His Messenger
and the Book that He sent down upon His Messenger and the
Scripture which He sent down before. And whoever disbelieves
in Allah , His angels, His books, His messengers, and the Last
Day has certainly gone far astray.
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O you who have believed, do not take the disbelievers as allies
instead of the believers. Do you wish to give Allah against
yourselves a clear case?

26

5:1

uJﬁLA\J\a\a.a‘i\‘u.\.ga?ﬁuh\ A@htﬁg\\y\wﬁ\\-@a\u
m}uéaﬂ\u\aéjaeubw\u.\uﬁes.dc

O you who have believed, fulfill [all] contracts. Lawful for you
are the animals of grazing livestock except for that which is
recited to you [in this Qur'an] - hunting not being permitted
while you are in the state of ihram. Indeed, Allah ordains what
He intends.
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O you who have believed, do not violate the rites of Allah or
[the sanctity of] the sacred month or [neglect the marking of] the
sacrificial animals and garlanding [them] or [violate the safety
of] those coming to the Sacred House seeking bounty from their
Lord and [His] approval. But when you come out of ihram, then
[you may] hunt. And do not let the hatred of a people for having
obstructed you from al-Masjid al-Haram lead you to transgress.
And cooperate in righteousness and piety, but do not cooperate
in sin and aggression. And fear Allah; indeed, Allah is severe in
penalty.
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O you who have believed, when you rise to [perform] prayer,
wash your faces and your forearms to the elbows and wipe over
your heads and wash your feet to the ankles. And if you are in a
state of janabah, then purify yourselves. But if you are ill or on a
journey or one of you comes from the place of relieving himself
or you have contacted women and do not find water, then seek
clean earth and wipe over your faces and hands with it. Allah
does not intend to make difficulty for you, but He intends to
purify you and complete His favor upon you that you may be
grateful.
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O you who have believed, be persistently standing firm for
Allah, witnesses in justice, and do not let the hatred of a people
prevent you from being just. Be just; that is nearer to
righteousness. And fear Allah; indeed, Allah is Acquainted with
what you do.
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O you who have believed, remember the favor of Allah upon
you when a people determined to extend their hands [in
aggression] against you, but He withheld their hands from you;
and fear Allah. And upon Allah let the believers rely.
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O you who have believed, fear Allah and seek the means [of
nearness] to Him and strive in His cause that you may succeed.
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O you who have believed, do not take the Jews and the
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Christians as allies. They are [in fact] allies of one another. And
whoever is an ally to them among you - then indeed, he is [one]
of them. Indeed, Allah guides not the wrongdoing people.
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O you who have believed, whoever of you should revert from
his religion - Allah will bring forth [in place of them] a people
He will love and who will love Him [who are] humble toward
the believers, powerful against the disbelievers; they strive in the
cause of Allah and do not fear the blame of a critic. That is the
favor of Allah; He bestows it upon whom He wills. And Allah is
all-Encompassing and Knowing.
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O you who have believed, take not those who have taken your
religion in ridicule and amusement among the ones who were
given the Scripture before you nor the disbelievers as allies. And
fear Allah, if you should [truly] be believers.
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O you who have believed, do not prohibit the good things Wthh
Allah has made lawful to you and do not transgress. Indeed,
Allah does not like transgressors.
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O you who have believed, do not kill game while you are in the
state of ihram. And whoever of you kills it intentionally - the
penalty is an equivalent from sacrificial animals to what he
killed, as judged by two just men among you as an offering [to
Allah ] delivered to the Ka'bah, or an expiation: the feeding of
needy people or the equivalent of that in fasting, that he may
taste the consequence of his deed. Allah has pardoned what is
past; but whoever returns [to violation], then Allah will take
retribution from him. And Allah is Exalted in Might and Owner
of Retribution.
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O you who have believed, do not ask about things which, if they
are shown to you, will distress you. But if you ask about them
while the Qur'an is being revealed, they will be shown to you.
Allah has pardoned that which is past; and Allah is Forgiving
and Forbearing.

38

8:15

P

B2

O you who have believed, when you meet those who dlsbeheve
advancing [for battle], do not turn to them your backs [in flight].
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O you who have believed, obey Allah and His Messenger and
do not turn from him while you hear [his order].
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O you who have believed, respond to Allah and to the
Messenger when he calls you to that which gives you life. And
know that Allah intervenes between a man and his heart and
that to Him you will be gathered.
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O you who have believed, do not betray Allah and the
Messenger or betray your trusts while you know [the
consequence].
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O you who have believed, if you fear Allah , He will grant you a
criterion and will remove from you your misdeeds and forgive
you. And Allah is the possessor of great bounty.

43

8:45

& At aiad 1 i 1 9280 5 ) gAB 438 2580130 ) gl Gl gl &

B2

O you who have believed, when you encounter a company [from
the enemy forces], stand firm and remember Allah much that
you may be successful.
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O you who have believed, do not take your fathers or your
brothers as allies if they have preferred disbelief over belief. And
whoever does so among you - then it is those who are the
wrongdoers.
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O you who have believed, indeed the polytheists are unclean, so
let them not approach al-Masjid al-Haram after this, their [final]
year. And if you fear privation, Allah will enrich you from His
bounty if He wills. Indeed, Allah is Knowing and Wise.
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O you who have believed, what is [the matter] with you that,
when you are told to go forth in the cause of Allah, you adhere
heavily to the earth? Are you satisfied with the life of this world
rather than the Hereafter? But what is the enjoyment of worldly
life compared to the Hereafter except a [very] little.
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O you who have believed, fear Allah and be with those who are
true.
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O you who have believed, fight those adjacent to you of the
disbelievers and let them find in you harshness. And know that
Allah is with the righteous.
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O you who have believed, bow and prostrate and worship your
Lord and do good - that you may succeed.
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O you who have believed, do not follow the footsteps of Satan.
And whoever follows the footsteps of Satan - indeed, he enjoins
immorality and wrongdoing. And if not for the favor of Allah
upon you and His mercy, not one of you would have been pure,
ever, but Allah purifies whom He wills, and Allah is Hearing
and Knowing.
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O you who have believed, do not enter houses other than your
own houses until you ascertain welcome and greet their
inhabitants. That is best for you; perhaps you will be reminded.
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O you who have believed, remember the favor of Allah upon
you when armies came to [attack] you and We sent upon them a
wind and armies [of angels] you did not see. And ever is Allah ,
of what you do, Seeing
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O you who have believed, remember Allah with much
remembrance
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O You who have believed, when you marry believing women
and then divorce them before you have touched them, then there
is not for you any waiting period to count concerning them. So
provide for them and give them a gracious release.
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O you who have believed, do not enter the houses of the Prophet
except when you are permitted for a meal, without awaiting its




123

readiness. But when you are invited, then enter; and when you
have eaten, disperse without seeking to remain for conversation.
Indeed, that [behavior] was troubling the Prophet, and he is shy
of [dismissing] you. But Allah is not shy of the truth. And when
you ask [his wives] for something, ask them from behind a
partition. That is purer for your hearts and their hearts. And it is
not [conceivable or lawful] for you to harm the Messenger of
Allah or to marry his wives after him, ever. Indeed, that would
be in the sight of Allah an enormity.
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Indeed, Allah confers blessing upon the Prophet, and His angels
[ask Him to do so]. O you who have believed, ask [ Allah to
confer] blessing upon him and ask [ Allah to grant him] peace.
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O you who have believed, be not like those who abused Moses;
then Allah cleared him of what they said. And he, in the sight of
Allah, was distinguished.
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O you who have believed, fear Allah and speak words of
appropriate justice.
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O you who have believed, if you support Allah, He will support
you and plant firmly your feet.
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O you who have believed, obey Allah and obey the Messenger
and do not invalidate your deeds.
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O you who have believed, do not put [yourselves] before Allah
and His Messenger but fear Allah. Indeed, Allah is Hearing and
Knowing.
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O you who have believed, do not raise your voices above the
voice of the Prophet or be loud to him in speech like the
loudness of some of you to others, lest your deeds become
worthless while you perceive not.
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O you who have believed, if there comes to you a disobedient
one with information, investigate, lest you harm a people out of
ignorance and become, over what you have done, regretful.
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O you who have believed, let not a people ridicule [another]
people; perhaps they may be better than them; nor let women
ridicule [other] women; perhaps they may be better than them.
And do not insult one another and do not call each other by
[offensive] nicknames. Wretched is the name of disobedience
after [one's] faith. And whoever does not repent - then it is those
who are the wrongdoers.
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O you who have believed, avoid much [negative] assumption.
Indeed, some assumption is sin. And do not spy or backbite each
other. Would one of you like to eat the flesh of his brother when
dead? You would detest it. And fear Allah ; indeed, Allah is
Accepting of repentance and Merciful.
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O you who have believed, fear Allah and believe in His
Messenger; He will [then] give you a double portion of His
mercy and make for you a light by which you will walk and
forgive you; and Allah is Forgiving and Merciful.
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O you who have believed, when you converse privately, do not
converse about sin and aggression and disobedience to the
Messenger but converse about righteousness and piety. And fear
Allah, to whom you will be gathered.
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O you who have believed, when you are told, "Space
yourselves" in assemblies, then make space; Allah will make
space for you. And when you are told, "Arise," then arise; Allah
will raise those who have believed among you and those who
were given knowledge, by degrees. And Allah is Acquainted
with what you do.
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O you who have believed, when you [wish to] privately consult
the Messenger, present before your consultation a charity. That
is better for you and purer. But if you find not [the means] - then
indeed, Allah is Forgiving and Merciful.
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O you who have believed, fear Allah . And let every soul look
to what it has put forth for tomorrow - and fear Allah . Indeed,
Allah is Acquainted with what you do.
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O you who have believed, do not take My enemies and your
enemies as allies, extending to them affection while they have
disbelieved in what came to you of the truth, having driven out
the Prophet and yourselves [only] because you believe in Allah ,
your Lord. If you have come out for jihad in My cause and
seeking means to My approval, [take them not as friends]. You
confide to them affection, but I am most knowing of what you
have concealed and what you have declared. And whoever does
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it among you has certainly strayed from the soundness of the
way.
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O you who have believed, when the believing women come to
you as emigrants, examine them. Allah is most knowing as to
their faith. And if you know them to be believers, then do not
return them to the disbelievers; they are not lawful [wives] for
them, nor are they lawful [husbands] for them. But give the
disbelievers what they have spent. And there is no blame upon
you if you marry them when you have given them their due
compensation. And hold not to marriage bonds with disbelieving
women, but ask for what you have spent and let them ask for
what they have spent. That is the Judgement of Allah ; He
judges between you. And Allah is Knowing and Wise.
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O you who have believed, do not make allies of a people with
whom Allah has become angry. They have despaired of [reward
in] the Hereafter just as the disbelievers have despaired of
[meeting] the inhabitants of the graves.
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O you who have believed, be supporters of Allah , as when
Jesus, the son of Mary, said to the disciples, "Who are my
supporters for Allah ?" The disciples said, "We are supporters of
Allah ." And a faction of the Children of Israel believed and a
faction disbelieved. So We supported those who believed against
their enemy, and they became dominant.
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O you who have believed, when [the adhan] is called for the
prayer on the day of Jumu'ah [Friday], then proceed to the
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remembrance of Allah and leave trade. That is better for you, if
you only knew.
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qun divert you from remembrance of Allah . And whoever does that
- then those are the losers.
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Forgiving and Merciful.
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Tahrim | O you who have believed, repent to Allah with sincere

repentance. Perhaps your Lord will remove from you your
misdeeds and admit you into gardens beneath which rivers flow
[on] the Day when Allah will not disgrace the Prophet and those
who believed with him. Their light will proceed before them and
on their right; they will say, "Our Lord, perfect for us our light
and forgive us. Indeed, You are over all things competent."
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Verse
No

Qur’anic Text with English Translation
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2:256
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There shall be no compulsion in [acceptance of] the religion. The
right course has become clear from the wrong. So whoever
disbelieves in Taghut and believes in Allah has grasped the most
trustworthy handhold with no break in it. And Allah is Hearing
and Knowing.
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So if they argue with you, say, "I have submitted myself to Allah
[in Islam], and [so have] those who follow me." And say to those
who were given the Scripture and [to] the unlearned, "Have you
submitted yourselves?" And if they submit [in Islam], they are
rightly guided; but if they turn away - then upon you is only the
[duty of] notification. And Allah is Seeing of [His] servants.
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Say, "O People of the Scripture, come to a word that is equitable
between us and you - that we will not worship except Allah and
not associate anything with Him and not take one another as
lords instead of Allah ." But if they turn away, then say, "Bear
witness that we are Muslims [submitting to Him]."
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103: And hold firmly to the rope of Allah all together and do not
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become divided. And remember the favor of Allah upon you -
when you were enemies and He brought your hearts together and
you became, by His favor, brothers. And you were on the edge
of a pit of the Fire, and He saved you from it. Thus does Allah
make clear to you His verses that you may be guided.

104: And let there be [arising] from you a nation inviting to [all
that is] good, enjoining what is right and forbidding what is
wrong, and those will be the successful.
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And We have revealed to you, [O Muhammad], the Book in
truth, confirming that which preceded it of the Scripture and as a
criterion over it. So judge between them by what Allah has
revealed and do not follow their inclinations away from what has
come to you of the truth. To each of you We prescribed a law
and a method. Had Allah willed, He would have made you one
nation [united in religion], but [He intended] to test you in
what He has given you; so race to [all that is] good. To Allah is
your return all together, and He will [then] inform you
concerning that over which you used to differ.
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For them who have done good is the best [reward] and extra. No
darkness will cover their faces, nor humiliation. Those are
companions of Paradise; they will abide therein eternally
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And had your Lord willed, those on earth would have believed -
all of them entirely. Then, [O Muhammad], would you compel
the people in order that they become believers?
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And if your Lord had willed, He could have made mankind one
community; but they will not cease to differ
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Invite to the way of your Lord with wisdom and good
instruction, and argue with them in a way that is best. Indeed,
your Lord is most knowing of who has strayed from His way,
and He is most knowing of who is [rightly] guided.

23:96
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Repel, by [means of] what is best, [their] evil. We are most
knowing of what they describe.
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And do not argue with the People of the Scripture except in a
way that is best, except for those who commit injustice among
them, and say, "We believe in that which has been revealed to us
and revealed to you. And our God and your God is one; and we
are Muslims [in submission] to Him."

11

41:33-
35

wu.u\dujhibadasjamuﬂ&dw\lﬁw\wj
QWA

d.\.ucg.ﬂ\ \.\uuua‘ubu.dhgd\ M‘YJM\ ‘53&.&1‘8’3
e.\AAuJJ‘\.\lSoJ\&M.HJ

aie Ba 3 ) BUL g 15 5ma Gl ¥) BEL g

33: And who is better in speech than one who invites to Allah
and does righteousness and says, "Indeed, I am of the Muslims."
34: And not equal are the good deed and the bad. Repel [evil] by
that [deed] which is better; and thereupon the one whom
between you and him is enmity [will become] as though he was
a devoted friend.

35: But none is granted it except those who are patient, and
none is granted it except one having a great portion [of good].
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The bedouins say, "We have believed." Say, "You have not [yet]
believed; but say [instead], "We have submitted,' for faith has not
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yet entered your hearts. And if you obey Allah and His
Messenger, He will not deprive you from your deeds of
anything. Indeed, Allah is Forgiving and Merciful."
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O mankind (humankind), indeed We have created you from male
and female and made you peoples (groups) and tribes that you
may know one another. Indeed, the most noble of you in the
sight of Allah is the most righteous of you. Indeed, Allah is
Knowing and Acquainted.
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For you is your religion, and for me is my religion
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Hermeneutic Race’s Social Diana Eck’s Per Priority of Communication
Interpretation Religious Participation Model Qu’ran & | Interfaith Style
Methodology Views of as Minority- Hadith Dialogue

Other Muslims
Literalist Exclusion | Isolation Exclusion No Low None
Initial Political Exclusion | Isolation Exclusion No Low None
Literalist
Mature Political | Inclusion | Integration Pluralism Yes High Imposing
Literalist
Traditionalist Inclusion | Integration Pluralism Yes High Non-Imposing
Liberal/ Pluralism | Assimilation | Assimilation | No High Non-Imposing

Modernist

*
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MAP OF DIFFERENT INTERFAITH DIALOGUE EFFORTS

0
8
7
6

ASSIMILATION
4
3 LIBERALS
2 MODERNISTS
1
9 ZA|KIR NA|IK
8
7 ISMA‘IL FARUQI
6

PLURALISM | |

4 Political Literalist 2
3 SALAFI BASED
2
1
9 Zakir Naik
8 | |
7
6

INTEGRATION
4 Political Literalists 2
3 SALAFI BASED
2
1
9
8 Politic|al LiterTlist 1
7
6 LITERALIST

ISOLATION | |

4 HIZB|UL TAI|-IRIR
3
2 WAHHABI BASED
1




