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Foreword

grew up in the 1960s and 70s with an utter faith in a just God and a just
Blam: God cannot be God if God is unjust. It was as simple as thar.

But by 'the 1980s, things began to change. The rise of political Islam
globally and in my home country, Malaysia, saw the inclusive and compassion-
ate Islam I grew up with slowly evolve into a dogmatic, patriarchal and puni-
tivefeligion that made no sense to the realities of my life.

Islamist political leaders and preachers over radio, television and in private
homes were dominating the public discourse on Islam and women's righrs:
"Men are superior to women’; A man has a right to four wives’; A husband
has a right to bear his wife’; 'He has a right to demand obedience from his
wife’; 'He has a right to have sex with his wife on demand and the wife has
no right to say no’;' Hell is full of women who have disobeyed their husbands.
The worst was a so-called hadith that said even if 2 woran has licked the
pus oozing from her husband from head to toe, she still would not have done
enough to be obedient to him. What kind of Islam could preach chis injustice
and harm to women?

At the same time, women were facing difficulties such as gerting a divorce
if the husband objected, husbands taking second wives without the first wives’
knowledge, religious department officials telling women o go home and be
good obedient wives when they reported domestic violence. Women felt they
were pushed around like a ball, kicked from pillar to post in their search for
solutions to end their misery.

The obvious question before us was this: Where is the justice and beauty
of Islam in pronouncements and actions that cause harm to women and fami-
lies? These assertions in the name of Islam went completely against my belief.
I went to religious school for five years. None of my religious teachers ever



Qird’a Mubadala: Reciprocal Reading of
Hadith.on Marital Relationships

Fagihuddin Abdul Kodir

ne of the challenges in developing a theology of yender justice
O in Islam relates to the process of interpreting Hadich, There are

rwo main stances regarding Hadith on women's issues. The first
approach considers Hadith as a primary source of Islamic teachings, using
it to justify male superiority and domination over women. The second
approach challenges the validity of the Hadith tradition and disregards it
in the project of developing a theology of gender justice. Both views are
problematic, The first distances Muslims from the global call for gender
equality and human rights. The latter discards one of the main sources
respected by Muslims and leaves believing advocates of gender jusrice
without an authority of shared tradition that chey can invoke witchin their
communities. -

In this chapter, | propose a new methodology to approach Hadith
literature, which I call a ‘reciprocal reading’ (Qird'a Mubadala). This
approach aims to fill the gaps outlined above through a process of reinter-
preting hadiths on gender issues, especially within the family, so men and
women are treated as subjects who are addressed equally by the meanings
contained in the rexts. I argue that hadiths that tradivionally have been
interpreted only for men or only for women should be reinterpreted to
uncover their substantial meanings and direct those meanings equally to
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all. This approach suggests that the hadiths on marital relations revolve
around a reciprocal relarionship berween rthe marrying couple who both
love, care for and serve each other, as well as rogether rake responsibility to
do what is best for the family.

This methodology is grounded in several basic premises in Islamic reach-
ings. First, tawhid (the oneness of God) is a fundamental Qur’anic prin-
ciple that affirms that all people, regardless of gender, are created by God
to share the mandare of serving as khalifa (vicegerents) on earth. As such,
the relationship berween individuals should be that of synergy, partner-
ship and cooperation and not hierarchy, dichotomy or domination. Second,
Islamic teachings address all people without distinction. These reachings are
grounded in the Qur anic ethics of human dignity and principle of well-
being. In addition, Islamic texts continue to be open to interpretation by
present and future generations so they remain relevant and meaningful,
while at the same time serving as a source of teachings on noble morals
(akhlag karima).

‘The methodology of reciprocal reading is inspired by the hermenesirical
work of 'Abd al-Halim Muhammad Abid Shugqa (1924-95), as represented
in Tahkrir al-Mar a fi 'Asr al-Risala (The Liberation of Women at'the Time of
the Prophecy) (1990). He compiles thousands of hadiths abourwomen's rights
in Islam and reinterprets them using the principle of what he calls equaliry
(musawa) in Islam.

The chapter consists of four sections. | begin with a brief review of
the main scholarly approaches towards the question ufgcndct in Hadith,
then introduce Abi Shuqqa's interpretive approach of equality (musawa).
In the second section, I explain the proposed methodology of recipro-
cal reading ('Qird 'a Mubadala'), its rationale, and its foundations in the
Qur’an and the traditional Islamic legal theory (wsal al-figh). The third
section expounds on the methodology and its implementation. I start by
applying it to selected hadiths related to marital relations, then reflect on
the ways in which the reciprocal reading builds on but also departs from
Abu Shugqa’s methodology. The fourth and final section discusses the
Indonesian”context where I work as scholar activist, and explains why and
how this methodology is useful in engaging with different actors around
gender inequality and presenting the case for egalitarian Muslim marital
relationships without jertisoning or discrediting the Hadich tradition, 1
also note the limits of this methodology and areas for further work and
development.

QIRA ‘A MUBADALA: RECIPROCAL READING OF HADITH | 183

1. READING HADITH FOR GENDER

According to traditional Islamic legal theory, the Qur an and Sunna are the
two primary sources of Islamic rulings. The Qur'an is the words of Allah
(swt) as revealed ro the Prophet Muhammad (pbuh), while Sunna consists
of waditions and practices of the Prophet. Hadiths are narrarives that record
what the Prophet said and did. During the formalization of the juristic
schools, the Sunna became Hadich-centred, with hadiths increasingly play-
ing a bigger role in law=making (sce El Shamsy (2013) and Nevin Reda’s
chapter in this volume). Many issues of Islamic theology, law and popular
religious traditions are derived from the Hadith tradition, racher than from
the Qur an.

1.1 Overview of approaches

Although there have been many contemporary efforts ro reinterpret the
Qur'an to advocate for gender equality. there have been few gender-based
studies on Hadith texts. This is despite the fact that Islamic reachings on
gender relations are much more often drawn from Hadith than Qur anic
verses. Indeed, at the grassroots level, Muslims live with Hadith — and with
the traditional misogynistic interpretations — and many believe these texts
and their interpretations are the real words of the Prophet.

‘The first specific collection of hadiths on women, which almost completely
established the traditional interpretation about the nature, role and fare of
women in Islam, was the book Ahkam al-Nisa (Rulings on Women) by 'Abd
al Rahmin Ibn al-Jawzi (d. 597 A1/1201 cg).' Later, new collections similar
to this work emerged. They include Husn al-Uswa fi ma Thabata ‘an Allih wa
Rasalibi fi al-Niswa (Good Example on What is Stated by God and His Messen-
ger on Women) by Muhammad Siddiq Hasan Khin al-Qannaji (d. 1307
AH/1890 cg) and Sharh ‘Ugad al-Lujiayn fi Bayan Hugiiq al-Zawjayn (Join-
ing Two Oceans; Interpretation of Rights of Spouses) by Muhammad b. "Umar
al-Nawawi al-Bantini (d. 1314 an/1897 cg). Similar contemporary collec-
tions of hadiths circulate widely in the Muslim world today, such as works of

! There is a new publication of Kitdb ‘Tshrar al-Nisa by Ahmad b, Shuayb al-MNasi'i (d. 303
AH/915 ca), which is a collecrion of hadiths on women's issues. | do not include it a5 a specific
collection since it is originally a chapeer of the book Sunan al-Nasd | by the same author,
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Muhammad ‘Al al-Hashimi (2013), Muhammad Farija (1996), and Sadiq
ibn Muhammad al-Hadi (2009),

These collections convey misogynistic interpretations of the hadiths, The
authors, using a literal approach to Hadith, claim, for example, that women are
deficient in intellect and religion; a womans testimony is worth half that of a
man; God created women from the crooked ribs of men; women are a source
of temptation for men; and women most likely will be inhabitants of Hell
in the Hereafter. Based on these interpretations, women are restricted from
going out of the home and forbidden from travelling unless accompanied by
close relatives, Furthermore, women are expected to act as obedient wives and
servants of their family. Thus, their prayers should take place at home rather
than in mosques. In these texts, men are women’s leaders and people led by
women will never achieve prosperity. These Hadith-based ideas are visible in
many works of contemporary clerics, such as the works of Ibn Baz (1988,
1994, 1995) and al-'Uthaymin (1989, 1998, 1999), the most referenced cler-
ics for contemporary Salafi Muslims around the world, Moreover, the Saudi
cleric al-Najdi (1999, vol. 16, pp. 39-45) endorses inequality between sien
and women in Islam based upon hadiths related to the deficiency of female
intellect and religion,

This misogynistic tendency has led some to refute the authority of Hadich,
especially in the project of gender equality in Islam. Fatima Mernissi (1991),
the Moroccan feminise scholar, undertook a comprehensive critical reading
of hadiths. Grounding her theory in a historical criticism approach, Mernissi
argues thar all hadiths demeaning women are traditions of misogyny falsely
attributed to the Prophet and accordingly are not authoritative sources'for
Islamic teachings. Riffar Hassan (1991) and Asghar Ali Engineer (2001}
also hold that hadiths generally are a source of patriarchal Islam and are not
authoritative for constructing a notion of egalitarian Islam. This approach
towards Hadith is also present in the works of Syed Mohammed Ali (2004)
and Ibn Qarnas (2011).

Another response is to accept the Hadith literature bur circumvent some
of the seemingly harsh literal meanings of the texts. Those who prefer this
approach attempt to find an ethical message in each hadith thar enables
friendlier interpretations for women. This argument is present noticeably
in the works of scholars such as Ghida al-Khurasini (1979), Fitima 'Umar
Nasif (1989), Muhammad al-Ghazili (1989), Kaukab Siddique (1990),
Yosuf al-Qaradiwi (1991), Hiba Ra of Izzat (1995), and Mohja Kahf (2000).
These initiarives are generally partial and limited. In contrast, Abi Shugqa
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offers a holistic effort in his 1990 collection and reinterpretarion of thousands
of hadiths on women's issues, Tafrir al-Mar a fi "Asr al-Riséla {The Liberation
of Women at the Time of the Propbecy), which presents a reading that favours
womens rights and advocates gender equaliry.

I find.all the mainstream approaches — misogynism, rejection of Hadith
and partial readings — problemaric and limiring. I am a Muslim scholar activ-
ist from Indonesia, where many Muslim communiries firmly believe in both
Hadith and gender equality within Islam. Given this perspective, [ believe it
is necessary to engage in the project of gender equality in a way that acceprs
the authority of Hadith but allows for reinterpretation. | therefore propose
a methodelogy that engages with and builds on Abii Shuqqa’s hadith-based
cga.li:arian interpretative method, as it provides a path fon reinterpretation
towards gender equdlity and further development.

1.2 Abii Shuqqa and hermeneutics of equality

‘Abd al-Halim Muhammad Aba Shugqa (1924-95) wrote his six volume
Tahrir al-Mar'a fi 'Asr al-Risdla (The Liberation of Wamuen at the Time of
the Prophecy) to liberate women from conservative interpretations and move
towards equality (musawa) in gender relations.” The main elements of his
interpretation are evident in four themes: women's full humanity; a non-segre-
gated society as an ideal Muslim community; the active agency of women in
public activities; and muruality and reciprocity in all marters related ro the
spousal relationship, including sexual intimacy. Although Abii Shugqa opines
that women's place is primarily at home, he argues that women should have
equal rights to educarion, economics, social relarions and politics. In order to
ensure wider opportunities for women to enjoy their righes in public, men
are encouraged to take part in domestic work. Men and the entire sociery are
also obliged ro ensure conditions through which women can participare in the
public sphere.

Although Aba Shuqqa still agrees with the mainstream juristic rulings
on marriage, the nature and tone of his presentation is different. Cognizant
of the potential abuse of a husband’s authority within the traditional juris-
tic concept of marriage, he emphasizes the purposive principle of the rules,

? This section is derived from my 2017 article, 'Seeds of Gender Equaluy within Islam: Aba
Shugqa’s Approach 1o Hadith on Women's Liberation,
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which in turn eclipses male authority. He argues further thar ir is vital to fore-
ground the principle of partnership when re-establishing new interpretations
on marriage. In this process, the notion of spouses each helping the other’ is
the most obvious moral injunction that shapes marital relationships. In his
interpretation, this principle emerges in every stage of the marital relationship,
from the proposal of marriage until dissolution through death or repudia-
tion. In general, Abii Shuqga does not engage with the root causes of unequal
gender relations. However, he sheds misconceptions about women thar are
prevalent among many Muslims. His work provides the basis for reciprocal
relationships between the sexes.

Abt Shuqqa’s interpretative approach to Hadith begins with his acknowl-
edgement of male biases within prevalent traditional interpretarions. He
thereby seeks straregies of centring women, particularly by mainstreaming
the notions of partnership, mutuality and reciprocity. He also acknowledges
that empirical research on women is very imporeant to produce contempo-
rary interpretations of hadiths on gender issues. He demonstrares his initia-
tive for centring women in the entire interpretative approach of the Tafripby
including the experiences of the female Companions of the Prophet a8 reli-
gious authoriry and a source of lslamic teachings on gender relarionis. These
experiences, according to Abii Shugga, represent the original propheric guid-
ance on gender relations. He names these experiences ‘practical and applied
Hadith' (al-ahadith al-‘amaliya al-tatbigiyya) on relationships berween men
and women in diverse aspects of life. He also artribures propheric guidance
(bady al-nabif to the deeds of *A'isha, Umm Hariam'and Zaynab bint Jahsh.!
Indeed, he alludes to the idea that there are Sunna of the Prophet and of
the early women of Islam. He reorganizes his collection of the hadiths into
new themes and chaprer headings in which women are visible, knowledgeable,
demonstrate noble morals and are shown as active participants in domestic
and public activiries.

A significant element of his method is to include women as subjects in
the process of reading hadiths, which can be referred to as 'hermeneutics of
equalicy. This is important because Arabic is a gendered language in which
stories are mostly structured using a masculine expression. This method has
two important features. It raises awareness about the discriminating context

* ' &' isha and Zaynab bint Jahsh were wives of the Propher and Umm Hardm was a member of
the tribe of al-Khazraj, al- Ansir, Medina, She was the sister of Umm Salim, the aont of Anas
ibn Milik, and the wife of 'Ubddah Ibn as-Simi.
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of the text, and then shifts rowards an egalitarian understanding. Having
established this, the method then counters traditional hermeneutics thar
puts the onus only on women to be responsible for everything regarded as
religious deviation. He aims to balance the meaning by centring women in
the stories of the text. He proposes an interpretive approach that re-exam-
inés and limits the application of hadiths on gender issues thar contradict
established principles (mukbtalaf wa mushkil al-atadith). Based on the princi-
ples of human dignity, autonomy and responsibility of women, Abu Shugqa
reinterprets the problemaric hadiths by limiting the scope of meaning only
to certain contexts, privileging the meraphorical meaning, and focusing on
the main ‘essage that echically binds Muslims and affirms inclusivity and
par:ncrship.

The bulk of Abu Shuqgga's thesis is the possibility of rereading Hadich
texts to establish a theological base for gender equality from within an Islamic
perspective, This initiative occurs within the context of contemporary strug-
gles of Muslims for gender equality. It concerns interpretative attempts to
perceive Hadith positively as a source of Islamic teachings for meaningful lives
and just relations berween women and men. While Aba Shugga’s interpreta-
tion of egalitarian gender relations is debatable, his methodalogical approach
to Hadith deserves ample appreciation because it lays the foundarion for
further efforts to unearth Islamic bases of muruality and reciprocity in gender
relations. Building on his approach, [ propose a method thar ensures tha:
women become central subjects in the entire process of interpretation and
their experiences become authoritative bases of reading. My aim is to guaran-
tee application of the fundamental concepr of equality within a partnership,
as introduced by Abi Shugga, in the entire process of reading Hadith and in
its results.

2. RECIPROCAL REhDiN&i (QIRA'A MUBADALA):
METHODOLOGY .

The basis of the methodology of Qird'a Mubadala (reciprocal reading) is to
adopt interpretive lenses that unearth principles which can lead to equal coop-
erative relationships between men and women in all spaces, both within the
family and in society.

Therefore, the main premise of the Qiraa Mubddala method is to ensure
that men and women are equal subjects in the texts. The textual tradition
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requires both men and women to work to achieve what is beneficial (jalb
al-maslaha) and prevent what is harmful (dar’ al-mafsada). For any text that is
literally addressed to men, this principal meaning must be found so it can also
be used to address women. Similarly, the principal meaning of any text thar is
literally addressed ro women must be found so it can also be used to address
men. Gender equality is the main requirement for creating ideal gender rela-
tions of reciprocity, partnership and cooperation.

2.1 The Qur’anic basis for Qira’a Mubadala

Qird a Mubdadala, or reciprocal reading, is grounded in two key Qur anic
principles: the principle of tawhid and the Qur anic affirmation of reciprocal
relationships between men and women. In what follows, I will expound on
each.

The concept of mubadala has strong roots in the most fundamental teach?
ing of the Qur’an ~ tawhid, or the belief in the oneness of Allah (swt).The
Qur anic sentence 'la ilaba illallik’ (“There is no God bur God"), which is
recited often, is a declaration about the oneness of Allah as the only Essence
that deserves to be worshipped and obeyed absolutely. Declaring tawhid means
declaring rwo things: first, recognition of the oneness of Allah, and second,
affirmation of the equality of all human beings before God. There is no God
other than Allah, which means there is no intermediary between God and
God's vicegerents, and there is no one who can become a god for others, No
man nor woman can become a god or servant for one another because both
men and women are equal servants of Allah,

In this matter, the Muslim theologian amina wadud affirms char tawhid
is the theological basis for equality between men and women, This equaliry
becomes the foundarion for reciprocal relationships between menand women
(see Wadud, 1999; 2006; 2009; 2015). According to wadud, raking part in a
patriarchal social system that makes men superior and women subordinate
is engaging in an act of shirk (recognizing another god other than Allah) and
istikbdr (arrogance), which is contradictory to the concept of tawhid. Tawhid
ensures a direct relationship berween each woman and God, withour any
man as an intermediary. Since humans are meant to have vertical relations
only with God, the relarions between men and women need to be horizontal,
with both parties equal. As such, what needs ro be built among and between
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humans - regardless of gender - is cooperation and reciprocity, not superior-
ity and domination.

According to wadud, parriarchy is nor only about mens dominarion over
women, but is also about centring men’s existence, thinking, knowing and
acting, Jnea patriarchal system, women's worth is inferior to char of men. The
opposite condition — where only the existence of women is centred - is also
contradictory to tawhid. Shifting ro a tawfhid perspective requires changing
from patriarchy into, reciprocity, domination into cooperation, hegemony
into equality and compeétition into collaboration. This, according to wadud,
is the basic value of the fundamental relation berween men and women, in
both domestic and public spheres. Consequently, opportunities for women
should open widely for their equal participation in the public sphere. Their
conttibutions in both public and private spheres should also be recognized.
Unlike parriarchy, which sets a hegemonic social system berween men and
women, tawlid mandates a reciprocal, equal, collaborative and cooperative
social system.,

This tawhidic horizontal social system will allow the principle of justice
to be achieved. According ro the Indonesian Qur anic scholar Nur Rofiah
{2019, pp. 30-2), in the context of gender relations, towhid provides a
fundamental view abour equality and justice in the staru< position, roles
and value of men and women. First, men and women are spiritnally creared
from the same essence (min nafsin wahida), and physically through che same
process. Second, in Islam, men are not the primary creatures and women
the secondary. Both are equally primary creatures who are capable of imple-
menting and undertaking the role of vicegerent on the earth, and both can
become equally secondary before Allah when they become the servants of
God. Third, women do not dedicate their life to the benefit of men, but both
men and women are equally required ro dedicate their life to the benefit
of all God's ereatures. Fourth, women need not absolurely obey men, but
both must equally obey Allah™for the benefit of all. Fifth, the quality of
human beings is not determined by their biological sex, but by their taqwa
(God-consciousness) and the deeds they do to benefit human beings and
the universe,

The equality of all humans and the importance of reciprocal relation-
ships between them is another important Qur'anic principle that informs
the reciprocal reading. The literature around the circumstances of revelation
in verses 3:195 and 33:35, for example, explicitly refers to women’s concerns
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that the Quran did not appreciate their contributions, especially their public
roles such as participation in migration (hijra) and defending the community
(jihad). Verse 2:218 talks abour belief (iman), hijra and jihad. However, it
does not explicitly mention women and therefore most people at the time
{and now) understood these verses as addressing men only. In contrast, verse
3:195 explicitly mentions women (unthd) and men (dhakar) in its discussion
of belief, hijra, jihad, war and martyrdom.*

Verse 9:71 also supports the main idea of mubadala in gender rela-
tions. This verse affirms that men and women are to be ‘awliya " (guardi-
ans)’ of each other. Being a guardian means being the protector, supporter,
the person in charge and the leader. Thus, the Qur'an calls on men and
women to support and help each other in all life aspects, worship and social
works. They are both called to promore kindness and prevent harm, pray,
pay alms and be obedient to Allah and the Prophet. In verse 3:195, they are
both called on to fulfil the dury of hijra and jihad. Both men’s and women’s
beliefs are accepted and recognized by Allah. Their good deeds are counted
without any discrimination, and they are both rewarded exponentially and
promised heaven (verses 9:71; 3:195; 4:124; 16:97; 40:40; 48:5;/57:12),
Conversely, they will equally be held accountable for their bad deeds (verse
40:40). Whoever steals or commits adultery, whether man or woman, will
be punished without any discrimination (verses 5:39; 24:2-3). All humans,
regardless of gender, must obey God's command and the Prophet Muham-

mad (verse 33:36). Neither men nor women can bécome the object of slan-,

der or be hurt (verses 33:58; 85:10). They both are requested to lower theit
gaze and to protect their chasriry (verse 24:31). If they make mistakes; both
men and women are advised to repent, apologize and return ro'the way of
Allah (verses 33:73; 47:19; 71:28).

There are other Qur anic verses which also clearly affirm reciprocity and
cooperation in the relations berween men and women in the family domain.
For example, verse 2:187 regards husbands and wives as garments to one

* See al-Shawkani (1991, juz 1, p. 461 and juz 4, p. 325). This scory can be found in most major
boaks of Qur’anic exegesis when they explain the causes of revelation of verse 33:35, while che
main books of Hadith which tell these stories are Sunan al-Tirmidhi, 2000, nos. 3295, 3517;
and Musnad Akmad ibn Hanbal, 2000, nos, 27218, 27246.35, The numbering of hadiths in
this article refers to the books of Hadich (Sakih al-Bukhdri, Sakih Muslim, Sunan al-Tirmidbi.
Suman Abi Dawad, Sunan Tbn Maja, Sunan al-Nasi i, Muwatts * Malik, and Musnad Almad
ibnn Hanbal) published by Jam "iyyah al-Maknaz al-Islamy (Caire, 2000). Translations are taken
from Sunnah.com, with some minor modificarions made for dariry.
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another; verse 2:233 asks parents not to hurt each other bur to be happy and
to consult with each other; verse 2:232 calls on husbands and wives to be
content with each other; and verse 4:21 emphasizes the beauty of sexual inti-
macy berween husband and wife. These verses also affirm rhe reciprocal rela-
tionship between men and women.

In all the above verses, the Qur an clearly mentions men and women in
its messages. Inthe Arabic language, which difterentiares berween men and
women and uses a masculine strucrure, to include women explicitly was some
thing new. This new approach that was initiated by the Qur an — mennioning
both sexes explicitly — cin be categonized as a tashrib (explinatory) approach.
There are many verses which menrion both sexes explicitly. This can become
the basis for @ rexrual argumenr for gender equality. Ir also highlights rhe
impottance of affirming both sexes in all processes of interpreting lslamic
sources, especially if the neutral texts are being used to negate the presence
of women.

2.2 Reciprocal reading and ugil al-figh

‘The Qira 'a Mubadala method is designed to address several methodologi-
cal problems of interpreting hadiths. One such problem is partial reading,
in which only a sentence or a phrase from the rext is used as the norma-
tive basis of an interpreration withour considering broader principles of
Islamic teachings such as mercy, noble character, or the objectives of the
Shari'a (maqasid al-shari’a). Worse than thar, as pointed outr by Abu
Shugqa, many weak and even false or inauthentic hadiths have been used
as references. According to Abt Shuqqa, many of these false hadith-creared
norms related to women violate precedents from earlier Muslim genera-
tions that are written in Hadith books. The method of Qird 'a Mubadala
has the potential to integrare partial rexts with the main principles of Islam.
Such a holistic integration in reading texts can be found in the tradirion
of Islamic classical interpretation, especially in wsil al-figh (principles of
Islamic jurisprudence).

The term usal al-figh literally means the foundations of understanding.
This discipline deals with how to extract laws from their sources, especially
the Qur’an and Hadith, and how to apply these on the level of reality. In
its long history, this science offers many methods of how to extract mean-
ing from limited source texts to include things in an ever-expanding and
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infnite reality. This begins from the simplest method known as reasoning
by analogy (qiyds) to a fairly complex theory of the five objectives of the law
(magdsid al-shari'a al-kbamsa), taking into account the hierarchy of human
Mﬂd.ﬁ.

Usal al-figh also has a fairly complex theory about how a word or a
sentence has meaning within the Arabic language, and if and how it can
include new meanings. One concept that is relevant here is whether
a word for male (mudbhakar) also includes female (mu annath). This
relates to the concept of taghlib, in which three types of meanings are usually
discussed.”

The first type concerns words such as'an-nds, al-ins' andal-bashar, which
ﬂ.l.l. rtftr ro ’humln btll.l'lgﬁ':- M ﬂf I.'J'ICEE WDT&S are rcglrded a5 gcndtr ntutral.
thus include both men and women. The second rype concerns words such
as the Arabic word 'man, which is a pronoun that means someone. Even
though this is in the masculine form in its sentence structure, it includes
both men and women. The third type is words used only for men, unléss
there is another indication that diverts the meaning, such as ‘rajul’ or'rijal’,
which mean‘a man or men; or the words ‘al-mu ‘min’ or‘al-mu ‘mingn, which
means ‘believing man’ or "believing men’ Similarly, some wordsare specific
to women, such as imra a’ or ‘nisa °, which mean a woman©r women, and
‘al-mu ‘mina’ or ‘al-mu ‘minat, which mean a believing woman’ of ‘belicving
women.”

The second type of words, such as the Arabic word 'man’ in verse 2:112
about someone who surrenders to Allah, are undérstood by many scholarsto
be gender neurral. However, the Arabic word 'man’ in verse 2:30, about seme=
one who is chosen to be the vicegerent of Allah, is understood to'be only for
the Prophet Adam, who is male, as someone in charge.of and a preserver of
the earth. This means that Eve or other human beings are not included. If we
are consistent with the rule,'man’ in verse 2:30 should also mean every hitman
being, both men and women, become responsible for the mandare from Allah
to make this earth prosperous.

* The concept of taghiib related to gender means chat within the linguistic structure the male
form af a word rakes precedence over the female form. Therefore, 2 masculine noun can include
and refer to boch male and female.

® It is true that there are also other "ulama’ who have different opinions, namely thar the Arabic
word man'’ is intended only for men, and women cannot be auromatically included excepr when
there is an indication that allows women to be included in that word. See this discussion in
al-Zarkashi (2000, pp. 231-2).
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For the third type, many ‘ulama’ regard masculine words such as ‘rajul
or "al-mu minun’ to include women, Imam [bn Hazm {d. 156 an/1064 ce),
for example, firmly stated that when the plural masculine form has an addi-
tional letter ‘'waw’ and ‘'nin’ in the adjective, it becomes neutral and includes
men_and women. One such example is ‘al-mu minin, which means believ-
ert. If there'is no indication to specify men, then this word is for both men
and women. The argumentation is thar Islamic rexrs as representations
of Islamic reachings revealed frem Allah ro the Propher Muhammad are
basically directed to beth sexes, not to one sex excluding the other (see Ibn
Hazm, 2005, p. 369).

Ibn al-*Arabi (d. 543 an/1148 cE), in interpreting verse 24:30, also
argues_that_dl-mu'mifan’ includes both men and women. The additional
word “al-mu’ mindt” after al-mu minan is an afhirmarion to ensure readers do
nat furgct wonien as subjects. It was this affirmation which was demanded
by.women in the Prophet Muhammad's era and was responded to positively
with various verses explicitly mentioning women (see Ibn al-Arabi, 1988, juz
3, p.379).

Similarly, the word 'rajul’ in various hadith texts is male, but its mean-
ing is also direcred to women (al-Munawi, 1937, juz 4, p. 220). Ibn Hajar
al-* Asqalani, for instance, states: ‘Mentioning men in Hadith rexts does
not exclude women, women are included with men in the content of the
text (1993, vol. 2, p. 147). This was expressed when he explained a Hadith
text about seven people who will be protected by Allah later in the day
of resurrection (Sakik al-Bukhdri, 2000, vol. 1, no. 663). The text literally
uses masculine words for these seven people, such as‘shab’ ('young men')
and "rajul’ ('adult men’). In Ibn Hajar al-* Asqalini's perspective, these seven
people who will be protected by Allah are any people, male or female, who
have become just leaders, spent their young age worshipping God, love
the mosque, love others because of Allah, are not easily tempted by lust
because of fear of Allah, always give charity secretly and often cry when
remembering God in quiet moments alone (Ibn Hajar al-" Asqalini, 1993,
vol. 2, p. 147).

‘The above explanations provide strong inspiration for the idea that source
texts in Islam must be understood reciprocally (mubadala). such that women
cannot be excluded from texts that are structurally masculine. The basi
argument for this is that Islam and its basic texts are for all people, men and
women. Similarly, even though earlier ‘ulama’ do not discuss this, this princi-
ple should also apply to texts directed o women.
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3. RECIPROCAL READING (QIRA'A MUBADALA):
APPLICATION

With the (Qird 'a Mubadala method, all people are addressed and are equal
subjects of the conversation in all texts, Therefore, this method assumes that
the underlying message of any text — whether general, addressed ro men only
or women only — is applicable to all people. This assumption is based on three
basic premises: 1) that Islam is for all humanity, so its texts should address
everyone regardless of sex; 2) that the Quranic principle of human relations
is cooperation and reciprocity, not hegemony and power; and 3) thar Islamic
texts are open for reinterpretation to allow the previous two premises to be
reflected in every interpretative effort.

Using these three basic premises, the Qird @ Mubddala method of inter-
pretation finds that the main idea of each text is always compatible with the
universal principles of Islam and applicable for all. The principle that lslam
must be compatible and suirable with human needs of all imes and all spaces
must also mean thar Islam fulfils the needs of both men and womer, nor just
one or the other, Similarly, the bbjectives of the Shari'a’ (maqdsid al-shari’a)
must be interpreted in light of this ontological equality berween all human
beings.

‘This leads us to the division of Islamic texts into three groups: texts which
contain fundamental values (al-mabadi'); texts which €ontain themanc prin-
ciples (al-gawa’id); and texts which contain reachings and norms thar can be
implemented (al-juz ‘iyyit). The method of Qird ‘¢ Mubadala mostly works in
the third type of texts (al-juz'iyyat), with the main goal to find meanings suir-
able with the other types (al-qawa'id and al-mabad: "),

The interpretive process starts with the fundamental values of Tslamic
teachings (al-mabadi’), such as greeting anybody without exception, the
virtue of piety, the reward/punishment for one’s deeds, justice and bléssing
for all without any discrimination, respecting human dignity. Other exam-
ples of these general teachings are being kind to others, being grateful, helping
each other and working rogether. These teachings are applicable to all people,
regardless of gender.

Thematic principles of Islamic teachings (al-gawdd’id) are related to
main issues such as economics, politics and marnage. For example, the
thematic principles related ro spousal relarionships are drawn from verses
that identify key pillars of marriage, such as marriage as a solemn covenant
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(verse 4:21); reciprocity between the couple (verses 2:187; 30:21); mutual
agreement and consent (verse 2:233); treating each other well (verse 4:19);
consulting each other (verse 2:233) (see the chaprer by Nur Rohah in
this volume for more on these pillars). These reachings hould inform the
formulation of laws, agreements, contracts, conduct in marriage and house-
held issues. These are themaric principles (al-gawd id), and not fundamen-
tal values (al-mabadi '}, because they are thematically related ro the issue of
marriage and the heusehold. However, these also demonstrate implemen-
tation of the fundamental values, namely tawhid, justice, cooperarion and
welfare.

‘The texts, teachings and laws on 'relations between men and women' can
be categorized as spefific and contextual implementation of the above prin-
ciples. Roles for mien (husbands) and women {wives) in domestic or public
spaces are categorized as specific, contexrual teachings |al-juz wyydt), and
must be campatible with both al-mabadi’ and al-gawd id. Social and mariral
issues in‘which either men or women are mentioned are usually categorized
as al-juz’tyyat issues that can be reinterprered in order to be comparible with
the principles of al-mabadi® and al-gawa'id. This would include issues such
as womens political leadership, the value of women's testimony and spousal
rights and duties.

On this level, the Qirdi'a Mubadala method of interpretation ensures
the compatibility of aljuz iyyat texts with the main thematic principles
(al-gawa 'id) and fundamental values (al-mabadi'}. The Qira'a Mubadala
method approaches Islamic reachings holistically. It is premised on the notion
that Islamic teachings ave solid, coherent and related to each other (verse 4:82).
Technically, texts on the principles should become an umbrella for holisti-
cally unearthing specific meanings in other texts, Therefore, before interprer-
ing a text using the Qird '@ Mubddala method, we first need to identify the
nature of the texts: whether they are caregorized as al-mabadi , al-gawa 'id or
al-juz 'iyyat. Partial rexts canndt directly be re-interpreted through the Qird a
Mubidala method if the'meaning’ compatible with the thematic principle and
fundamental values is not yet found.

There are three steps to this method when applied to gender relarions.
The first is to ensure thar the texts which are to be interpreted address rela-
tions between men and women, either in the family or in the larger sociery.
The second step is to ensure that the texts mention both men and women,
for example one as the subject and the other as the object, or explicitly
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mention one of the two genders and implicitly refer to the other. The texts
which explicitly suggesr a reciprocal relationship already do not need to be
read using the Qird's Mubddala method. These texts can actually become
the basis for interpreting the implicit mubadala texts, The third step is to
pay attention to whether the texts contain a main message that is based
on fundamental values or thematic principles (al-mabadi’ or al-gawa ‘id)
or relared to specific conduct (al-juz ‘iyyit). The message of the texts abour
principles (that is, gaining benefits and avoiding harm) can be directly
applied to the parties whao are not mentioned. For texts on specific conducr,
however, the message must be developed into a more general one first - such
as what can be done to promote benefits or avoid harm — and then can be
applied to both parties.

3.1 Reciprocal reading of selected hadiths on marriage

According to the process of reciprocal reading, the starting point is identifying
hadiths that establish the guiding principles for all human relationss These
principles call on all people to trear one another with integrity, notfo oppress
one another and not to humiliate or hurt one another. The following hadichs
are good examples of these principles:

Abia Hurayra reported Allahs Messenger (pbuh)/said: ‘Do not envy

one another, do not hate one another, do not argue, do not enter into

a transaction when the others have entered inte thar transaction; be'
fellow-brothers (to others) and servants of Allahi A Muslim s the

brother of a Muslim. He neither oppresses him nor humiliates him

nor looks down upon him. The taqwa is here, [and while saying so] he

pointed towards his chest thrice. It is a serious evil for a Muslim that he

should look down upon his brother Muslim. All things of 2 Muslim are

inviolable for his brocher in faith: his blood, his wealth and his honour,

(Sahih Muslim, 2000, vol. 2, no. 6706)

Yahya related to me from Malik from Amr ibn Yahya al-Mazini from
his facher that the Messenger of Allah, may Allah bless him and grant
him peace, said, “There is no injury nor return of injury, (Muwatta
Malik, 2000, no. 1432)
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‘The above hadirhs assert relationships of justice in which everyone commits
not to inflict harm or oppression on others, and o trear them with compas-
sion and care. Other foundational hadiths also call people to love each other,
help each other and ro be virtuous:

Masruq naerated: "We were sitting with "Abdullah b "Ame whe
was narrating to us {Hadith). He said, "Allah's Messenger [pbuh) was
neither immoral ner purposefully doing immoral things. And he used
to say, The best among you are the best in characrer!™ (Suhih al-Bukbari,
2000, vol. 3 no, 6104)

Aba Hurayra narrared: ‘Allahs Mr,sscngr.r (pbuh) kissed Al-Hasan
bin_Ali while AlFAgra’ bin Habis at-Tamim was sitting beside him.
Al-Agra’ saidi”] have ten children and I have never kissed any one of
them”. Allal's Messenger (pbuh) cast a look ar him and said."Whoever is
not merciful to others will not be treated mercifully”™ (Sukih al-Bukhari,
2000, vol. 3, no. 6063)

An-Nawwas bin Sam ‘an narrated, ‘T asked the Messenger of Allah
(pbuh) about virtue and sin and he replied, "The essence of virtue is
(manifested in) good morals, whereas sinful conduct is thar which turns
in your heart (making you feel uncomfortable} and you dislike that it
would be disclosed to other people” (Sakifi Muslim, 2000, vol. 2, no.
6680)

In the first hadith above, good characrer is affirmed as the core of human
excellence and is also what Prophet Muhammad embodies as a role model.
The second hadith underscores the importance of compassion within the
family. The third affirms the importance of embracing good ethical values and
constant self-reflection and moral accountabiliry. These hadiths are numerous
and must be understood to apply not enly ro relationships among men or
women, but also between men and women both in society and within house-
holds. Therefore, these values and principles must also be the foundation for
interpreting the hadiths thar specifically address men as husbands or women
a8 wives,

Accordingly, prophetic reports thar are addressed linguistically to women
only or men only are also to be read as applying to both since their underlying
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ethical reachings are meant for men and women equally. For example, there are
a number of hadiths that state thar 'women' who do not fulfil cheir husband's
sexual needs will be cursed by the angels or'women' who ask for divorce with-
out any strong reason will be prohibited from entering paradise.

Abt Hurayra narrated: "The Prophet (pbuh) said: "When a man calls
his wife to come to his bed (for marital relations), and she refuses to
come, and he spends the night in anger, the angels curse her nll the
morning.” (Sakif al-Bukhdri, 2000, vol, 3, no, 5248)

Thawban narrated: "The Propher (pbuh) said: "If any woman asks
her husband for divorce without some strong reason, Paradise will be
forbidden to her” (Sunman Abi Dawiid, 2000, vol. 2, no. 2226)

These texts discuss the spousal relarionship bur only mention women s
the subject in the texts — women are requested to show kindness to their
husband or risk going to hell. In principle, it is impossible for Islam to
instruct or threaren individuals just because they are women. Therefore, we
need to find a meaning which is applicable for both men and women. We
can refer back to the Qur anic verses and hadiths that outline Isldtnic p:in-
ciples (al-mabadi’} thar apply to men and women equally. Both'are expected
to be believers, ro do kindness, to be grateful, to sérve others and to main-
tain the unity of the household. Similarly, the five pillars of the marital rela-
tionship (al-gawa’id) derived from the Qur an apply to both husbands and
wives: both men and women are partners and a pair, and both must strongly
protect the marriage ties, treat each other well, consult with each other, and
try to make each other happy and comfortable. Therefore, the teachings of
the above texts, based on the mubddala approach, apply to either spouse,
whether man or woman. Husbands are also obligated to be grateful for the
kindness of their wives, to fulfil the sexual needs of their wives, and not to
divorce their wives withourt any justifiable reason, if they do not want to risk
going to hell.

Similarly, the hadiths which are usually understood to target men — such as
directives to treat their wives well and always be kind - are also ethically appli-
cable and direcred at women to act in the same ways rowards their husbands.

Abi Hurayra reported: ‘Messenger of Allah (pbuh) said, "The believers
who show the most perfeﬂ faith are those who have the best behaviour,
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and the best of you are those who are the best to their wives.” (Sunan
al-Tirmidh, 2000, vol. 2, no. 1195)

Aba Hurayra reported: ‘Allahs Apostle (pbuh) said, "He who believes
inAllah and the Hereafter, if he witnesses any macter he should ralk
in good terms about it or keep quiet. Act kindly rowards women, for
woman is credted from a rib, and the most crooked parr of the rib is s
top. If you artempt to straighten it, you will break it, and if you leave it,
its crookedness will femain there. So act kindly rowards women.” (Sahif
Muslim, 2000, vol, 1, no. 3720}

Good wearment, noble character, being kind and being responsible are
the fundamental sorms (al-mabidi’) that guide the marriage relationship
(al-gawd’ 1d). Mén or husbands are more commonly mentioned in certain
hadiths such’as the above because socially they had more authority in vari-
ous sociefies in this world, including in Arabia. The Propher Muhmmad also
stated’in his final speech that a husband’s authority should be used for the
benefit of women and not arbitrarily, violently and cruelly.

Sulaiman bin Amr bin Ahwas said: 'My father told me that he was
present at the Farewell Pilgrimage with the Messenger of Allah. He
praised and glorified Allah, and reminded and exhorted (the people).
Then he said:"1 enjoin good treatment of women, for they are prisoners
with you, and you have no right to trear them otherwise, unless they
commit clear indecency.” (Sunan Ibn Maja, 2000, no. 1924)

Thus, two persons who are united in marriage are equally expected to have
noble morals, be responsible, and to always treat each other well, withour any
exception,

1f we refer back to the hadith abour the creation of women from a crooked
rib, we find that this texr is misunderstood. It is also often combined with
another hadith.

Abfi Hurayra reporred; ‘Allabs Messenger (pbuh) said, "Act kindly
towards woman, for woman is created from a rib, and the most crooked
part of the rib is its top. If you attempt ro straighten it, you will break
it, and if you leave ir, its crookedness will remain there. So act kindly
towards women.” (Sahif al-Bukhdri, 2000, vol, 2, no. 649}
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Aba Hurayra reported: ‘Allah's Messenger (pbuh) said, “The woman is
like a rib; if you try to straighten her, she will break. So if you wanr to
get benehit from her, do so while she still has some crookedness.” | Sahik
al-Bukhari, 2000, vol. 3, no, 5239)

When the husband finds his wife temperamental, emotional and hard, then
she may be seen as a bene rib, If these negative characteristics are nnt'atraight-
ened, then she will continue to bend; or be temperamental and hard. If he
forces the bent rib to straighten, it can break. Broken here, according to the
Prophet himself, means divorce. The Prophet asked the husband, in such a
wife's condition, to continue to trear her well and be gentle, to be with her, to
help her stop being temperamental and to prevent divorce.

By applying Qira'a Mubddala, the same advice can be addressed to
women who fnd their husbands temperamental, emotional and harsh. It
the husband is in this condition, he is like a bent rib. He may continue to
bend, or he may break if he is forced to be straightened. Therefore, his wife
must also treat him well, be gentle and to be with him. This would help her
husband stop being temperamental, and thus the break-up of the marriage
will be avoided. This is because a core teaching from the propheric tradition
to husbands and wives is to advise each other and encoupdge each other
to goodness. This is affirmed by a hadith thar reaches miirual kindness by
cxp]ir.:ir]}' addr:ssing men about their wives and also explicitly a.d.dressing
women about their husbands.

Abi Hurayra narrated: "The Messenger of Allah (pbuh) said: "May
Allah have mercy on a man who gets up ar night and prays, then he
wakes his wife and she prays, and if she refuses he sprinkles water in
her face. And may Allah have mercy on a woman who gers up ar night
and prays, then she wakes her husband and prays, and if he refuses she
sprinkles water in his face.” (Sunan Abi Dawid, 2000, vol. 1, no, 1308)

An mmp]e of a hadith thac spefiﬁcall}r addresses women is the one that
promises women paradise should they die when their husbands are pleased
with them,

Umm Salama narrated: ‘God's Messenger said, "Any woman who dies
when her husband is pleased with her will enter paradise.” (Sunan
ﬂI'TtrmilihL zﬂm- NL lj no. 119'4}
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This hadith, so far, has only been interpreted ro encourage women to always
seek to please their husbands and follow their wishes so thur they can enrer
paradise. This understanding is of course not reciprocal and can even be
ml'sguidcd if ir is practised in absolure terms. IF we use the Olird a Mubadala
method, however, the substance of this hadith 1s abour dving a deed char
help# us enter'paradise, in this case ensuring our partner’s pleasure in us, This
pleiaure. of course, occurs because we have done good thing: for our partner,
In other words, the wext is abour a married couple who live in a reciprocal
relationship in which chey complement, strengthen and cooperare with each
other, so that each feels happy with the other. This relationship can enable the
spouse, whether husband or wife, to live happily in this world and facilicates

their salvagion 16 the heréafter,

Thighas been a brief exploration of how the Qird a Mubidala method can
be applied to selegfed hadiths, It should be noted that the method also has limi-
tatiens. This siethod can only be applied to texts thar are relational berween
men and women. Texts abour faith, worship or news cannar be the object
of this method. In some cases, this method can also be used in a misguided
way/such as to support the practice of temale circumcision using a reciprocal
understanding of the practice of male circumcision. This understanding of
mubadala is incorrect, because Qird '@ Mubadala must ind a principled mean-
ing and not a technical one. Circumcision s technical; the principle is health
and pleasure. For women, of course, health and pleasure can be achieved with-
out being circumcised, and research shows that it can be harmful to women's
health. Despite such limitations, the potential of Qira @ Mubadala is thar it
highlights the fundamentals and principles and allows us to engage with the
Hadith tradition in a holistic manner.

3.2 Comparative analysis of Abi Shuqqa and Qira’a Mubddala

As already explained, Qird '@ Mubadala is inspired by and therefore also
engages in dialogue with Abi Shuqqga’s interpretative methodology. Aba
Shuqqga never used the rerm mubddala. He used the term musawa several
times, not in relation to his methodology of interprerartion, bur regarding the
value of equality between men and women, When talking about the roles of
husband and wife, Abi Shugqa also used the term mutamithila, which can
be interpreted as similar to each other! and the term mutabadila, which can
be inrerprered as ‘interchangeable with each other. These two terms also do
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not directly talk about his methodology of interpretation. However, in the
practice of interpreting both Qur 'anic verses and hadith rexes, Abi Shugqa
applied a merhod which could be referred ro as'Qird 'a Mubddala. For exam-
ple, the term ‘taba lakum' in verse 4:3, which is literally translated into good
for you men; is interpreted to be good for all of you family members, male and
female, mother, father and children. Therefore polygamy, in his opinion, can
only be permirted if it is also good for all family m:mbers (Abi Shugga, 1990,
juz 5, p. 291). This also applies to the hadith that says the beaury of the world
is a pious wife and the one abour the Prophet Muhammad’s advice for men to
marry women who can help them prepare well for the afterlife.

Abdallah b. " Amr rcpom:d: '‘God's Messenger said, " The whole world is
to be enjoyed, but the best thing in the world is a good woman™ (Sahik
Ml““"h zm'}: 1-’01. li i, 3?16)

Thawban said:"When the verse concerning silver and gold was revealed,
they said: " Whar kind of wealth should we acquire?” Umar said: "I will
tell you abour that” So he rode on his camel and caught up with the
Propher, and [ followed him. He said: "O Messenger of Allah what
kind of wealth should we acquire?” He said: "Let one of you acquite a
thankful heart, a tongue that remembers Allah and a believing wife who
will help him with regard ro the Hereafter” (Sunan Ibn Maja, 2000,
no. 1929)

The first hadith is interpreted by Abu Shuqga to apply ro both men and
women. Therefore, the best thing in the world for a wife is a good husband,
just as a good wife is the best thing in the world for'a husband. Similarly,
the second hadith also applies to women in addition to men, and accordingly
means that women are equally encouraged ro marry pious husbands to help
them in the spiritual journey towards the afterlife (Aba Shugqa, 1990, juz 5,
pp- 13-14).

Abi Shuqqa also discusses the question of authority (giwdma) and obedi-
ence (fd'a) in marriage. He refers to verse 4:34'and several hadiths in relation
to this subject matter, such as the following:

Abdullah bin "Umar narrated: "The Prophet {pbuh) said,“Every one of
you is a guardian and every one of you is responsible (for their wards).
A ruler is a guardian and is responsible (for his subjects); a man is a
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guardian of his family and responsible (for them); a wite is a guardian of
her husband’s house and she is responsible (for it}, a slave is a guardian
of his master’s property and is responsible (for that). Beware! All of you
are guardians and are responsible (for your wards)” ( Sahih al-Bukbari,
2000, vol. 3, no. 5243)

Abu Umamah narrated: The Prophet used to say: “Northing is of more
benefir to the believer after taqwa of Allah thana righteous wife whom,
if he commands her she obeys him, if he looks at her he is pleased, if
he takes an oath congerning her she fulfils it, and when he is away from
her sheiis sincere towards him with regard to herself and his wealth”
(Sunan [bn Maja, 2000, no. 1930)

Although Abu'Shugqa argues thar these rextual sources call for a relarion-
ship of cogperation and mutual help between the spouses, his interpreta-
tion maintains a gendered and hierarchical construction of spousal roles, He
argues that husbands are obligared to assume responsible leadership thar is
beéneficial to women and all family members. Similarly, wives are obligated to
obey their husbands, bur it is obedience that serves the common benefir of
the family. When a man's leadership is irresponsible or even evil, the woman
has the right to remind him and does not have to obey him. Abu Shugga in
this case does not really apply a mubadala reading;: the husband has a claim ro
giwdma, and td'a is the obligation of the wife. However, by applying the Qira
Mubadala method, I argue, in contrast, thar husbands and wives can either
or both equally assume responsible leadership and/or cooperative deference
to this leadership depending on which aspect of their lives is the focus, their
respective abilities ar thar time of their lives, and the circumstances and needs
of their family. The overall aim is to strive rogether towards the beneht of the
couple and all family members according to their respective abilities.

Lastly, it is important vo build on Aba Shugqa’s model of collecting valid
Hadith texts in one book and rearranging them in themes that better reflect
the values of equality (musawa) and the principle of reciprocal relation-
ships (mutabadila). We can do the same and berter with special collections
of Hadith about family law and ethics thar emphasize reciprocity and coop-
eration between spouses and family members. Recent experiences of women
in diverse family forms can be a reflective reference in compiling thematic
collections of hadiths. This contrasts with the classical books, such as Sabil
al-Bukhbari, in which rthe hadiths abour marriage are arrangcd in a way that
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explicitly addresses only men as the subject of marriage and places women as
their objects. We can also title this new collection of hadith in more neutral
way. Unlike Aba Shugqass title ‘Liberating Women, we can call it ‘Collection
of Hadith on Ethics in Family Law’” As with Abi Shugga’s work, this collec-
tion also needs to include the fundamental Qur'anic verses to strengthen its
perspective and substance. The hadiths that outline guiding principles for
human relationships (including gender) must also be put at the beginning as a
foundation, Hadith texts that literally lack a reciprocal meaning must be given
a short interpretation in this collection to direct readers rowards a more recip-
rocal meaning or provide the social conrext in which the text was produced to
highlighr its spirit and apply it to our present context.

4, QIRA'A MUBADALA IN THE INDONESIAN CONTEXT

In this final section, [ shed light on the Indonesian context where I am located
as a scholar acrivist and how this context has motivared my work on the Qird 'a
Mubidala methodology. Qiri 'a Mubdidala was developed from and rogether
with the women’s empowerment movement in Indonesia,® especially ameong
the Nahdlatul Ulama Islamic pesantren (boarding schools): This miovement
was sprngrgj:ed with various other Islamic organizagions, Islamic m]Icgc
academics, womenss religious gatherings, study circles, women empowerment
activists and certain government institutions. This movement began in the
early 1990s and has thus far culminated in the Kongres Ulama Perempuan
Indonesia (Indonesian Congress of Women Ulama, KUPI'), which convened
from 24-27 April 2017 at a traditional Islamic bearding school that is led
by a woman scholar.” More specifically, this method was deve]uped from and

? Inspired by Abi Shuqqa, [ created a collection of hadiths which place fundamental texts as the
foundation for partial cexts on women's issues (see Abdul Kodir, 2019a).

* [ have been part of this women's empowerment movement since lace 1999, through Forum
Kajian Kitab Kuning (FK3) institutions, Rahima, Fahmina and Alimat, and became one of the
core committee members in Kongres Ulama Perempuan Indonesia (KUPL, Congress of Indo-
nesian Women Ulama} in 2017, The Qiri ‘s Mubddala method, along with the'Keadilan Hakils'
(hagigi justice/real justice) approach, as described in Nur Rohahis contribution to this volume,
was afficially launched in this Congress and was discussed incensively by key hgures in Auguse
2018 before finally being published as Abdul Kodir {2019b). To date, more than 5,000 copies
have been printed and sold. All explanations of the Qird 'a Mubddala method in this chaprer are
explained in more detail and with more examples in the book.

* For more on KUPL see Nur Rofiahis contribution to this volume.
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for Muslim communities who believe in certain traditions, certain references
ot cettain books, and simultaneously have faith in juse e der relations that
must be practised in everyday life. | conceprualized the me hodalogy, bur this
knowledge would not have been possible withour the imvolvement of all of
these.actors and influences.

The Forum Kajian Kitab Kuning (FK3], a study cirele of [slamic boarding
schools led by Nyai Hj. Sinea Nuriyah Wahid and KH Husein Muhammad,
for example, criticized weak and fake hadith in the book Syarh Ugud al-Lugayn,
a boarding school reference book on marital relavionships. In addition, the
FK3 offeredia reinterpretation of the book by using the mubadala perspective
for those [slamie boarding schools still using the book. This method, which |
subsequently named Qird '@ Mubidala, enables people who believe in and still
refer toythis booksto give new meanings that are more balanced and just, It
alsoallows the to emphasize the importance of reciprociry and cooperation
incthe spousdl relationship.” The mubidala method was also used in an online
study of the book Ihyd " 'Ulim al-Din by Imam Ghazali (4. 555 an/1111 cg)
conducred by the Indonesian scholar ULl Abshar Abdallak. during which the
group read an authoritacive rext that literally addresses onlv men in g way thar
includes women as subjects.

Another relevant factor is my involvement in various trainings and semi-
nars with judges of religious affairs and employees of the Office of Religious
Affairs in Indonesia. In incorporating the mubadala method inro these events,
I invite them to apply the method ro the primary lslamic law reference they
know: the 1991 Indonesian Kompilasi Hukum Islam (Compilation of lslamic
Law, 'KHI'). It is not helpful to simply criticize the KHI, which is the only
authoritative reference they employ, when no alternative is available and
reforms of Islamic law still face political obstacles. Instead, the judges and reli-
gious affairs employees produce more gender-just legal interpretations during
the seminars and trainings by referring to the articles and verses from the KHI
that have the most obvious ethital messages, and then reinterpreting the other
articles and verses in a way that is comparible with thesé ethical meanings."

" Learning from FK3, [ wrote and publishied a book for rypical lslamic boarding schools thar
could be used as an alternative reference (Abdul Kodir, 2012),

' The Ministry of Religious Affairs of the Republic of Indonesia has published a guidebook
for organizing pre-marital courses thar places more emphasis on relationships that are based on
the principles of reciprocity, cooperation and justice. Since the end of 2015, the Ministry has
also taught the contents of this book 1o more than 1,500 Ministry heads, extension workers and
lower-level employees who come in direct contact with community services,
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In reflecting on my activism experiences, the (Jird '@ Mubadala method
will make it easier for scholars and activists to refer to the most basic prin-
ciples guiding human relations in Islam withour having to jertison Islamic
texts, These principles include doing good for each other, helping each other,
supporting and complementing each other. The partial meanings of specific
hadiths are referred back to the main hadiths and the foundarional verses of
the Qur "an for ethical and moral guidance. Therefore, we are no longer trapped
in the methodology of explaining the Qur 'an with hadich (bayan al-Qur ‘an b
al-badith), which often results in a more partial hadith text being considered
as the only final and binding explanarion of the Qur’an. On the contrary, the
fundamental meaning of these partial hadiths must be found in a way that is
compatible with the main message of the Qur "an. This main meaning, and not
the partial meaning in the literal text, should be final and binding,

CONCLUSION

The methodology of Qira 'a Mubadala can contribute to building khowledge
that shows how Hadith can inspire just relationships, especially in the context
of reforming Muslim family laws rowards gender justice. In thé spirit of Qira
Mubadala on Hadith, all research endeavours should be directed o find ethi-
cal meanings about reciprocity and cooperation withisi spousal relationships.
This initiarive will keep us from lengthy research/ind endless debare about
the weaknesses or validity of a hadith text. We can immediately acceprall
traditions, especially those which classical scholars determined to be authentic
hadiths. Our efforts can then be mobilized to rearrange the series and collec-
tion of hadiths in a way that better reflects the Prophet’s mission, as described
in verse 21:107 as'wa ma arsalnika illa rakmatan il 'alimin' (" We have not sént
you, [O Muhammad), except as a mercy to the worlds’). Then we can develop
constructive meanings with reference to these ideas.

Notably, the Qird'a Mubddala method allows for a holistic approach
towards our textual tradition that foregrounds key fundamental values and
thematic principles. While the process of developing Qira 'a Mubadala is still
in an early scage, it could be further conceptualized and expanded to reinter-
pret a variety of religious, legal and cultural rexts or even to understand and
analyse social realities. For now, the Qira ' Mubadala method can be used to
engage with the Hadich tradition as a source of ethical principles for gender
equaliry and justice. Wallabu a lam (Allah knows best).
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