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 Islam is a religion which, in general understanding, is a universal 
religion. Islam is a teaching with broad dimensions, not just in one 
aspect, but covering several general aspects. Including the political 
aspect is an important part of Islam. In QS. Al-Taubah verse 7 contains 
a discussion of history and how, during the time of Rasulullah SAW, 
he solved a problem using politics. So that Islamic politics can regulate 
a good state and society. Apart from that, there is a discussion 
regarding the aspects of a leader who has good principles as a leader 
in the world of politics, contained in QS. Ali Imran verse 159, so that it 
can be a role model and guide in determining all decisions in politics. 
The position of women in the public sphere is also important in the 
world of politics, how a woman can become a leader but still maintain 
her dignity and position as a woman. 
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1. INTRODUCTION 
In global discussions on governance and social justice, the discourse on political systems rooted in religious 

values has gained increasing significance. Across many parts of the world, particularly in Muslim-majority countries 
such as Iran, Saudi Arabia, Pakistan, and Indonesia, debates continue to emerge over the relevance of implementing 
Islamic political systems in modern nation-states (Yilmaz & Shukri, 2024). On one hand, these systems are believed 
to offer a just and dignified social order grounded in transcendental values. On the other hand, the application of 
Islamic law in politics often raises concerns regarding its compatibility with democratic principles, human rights, and 
especially gender equality (Ahmad, Zamri, et al., 2024). While Western nations largely uphold secularism and liberal 
democracy as the foundation of governance, Islamic political thought presents an integrative approach that seeks to 
connect spirituality with public regulation, and religion with statecraft (Fuadi, 2024). 

In line with these developments, many contemporary Muslim thinkers have attempted to reconstruct the 
concept of an Islamic state to meet modern demands and challenges. Prominent scholars such as Rashid al-
Ghannouchi, Yusuf al-Qaradawi, and Tariq Ramadan advocate for a contextual reinterpretation of Islamic 
principles in politics and governance, arguing that the essence of Islamic law (Shari‘a) is not rigid legalism but the 
promotion of justice, social welfare, and the ethical integrity of the political process (Al-Suwaidi, 2022). They 
emphasize that Islam, as a normative system, is concerned not only with ritual observance but with structural 
issues such as good governance, human dignity, and social equality, including the active role of women in society. 

Nevertheless, despite the progressive potential of Islamic political thought, many Muslim-majority states have 
struggled to translate these ideals into practice. In several cases, the formal adoption of Islamic law has not led to 
inclusive or equitable governance. In fact, it has sometimes reinforced conservative interpretations that limit 
women's participation in political, legal, and economic spheres (Celis & Childs, 2018). In certain countries, women 
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are still prohibited from holding high-ranking governmental positions or from participating fully in public life. 
Conversely, countries like Tunisia and Indonesia have made some strides toward gender-inclusive politics, though 
these remain limited in scope and impact (Geha & Karam, 2021). 

This discrepancy points to a significant gap between normative Islamic ideals and their actual implementation. 
The principles of Islamic politics such as shura (consultation), ‘adl (justice), amanah (integrity), and maslahah 
(public interest) are theoretically capable of fostering a just and equitable society. However, the persistent 
marginalization of women in many Islamic political contexts undermines the very ethical foundations these 
principles aim to uphold (Koburtay et al., 2023). Women, who constitute half of society and play critical roles in its 
development, remain underrepresented and often excluded from key decision-making processes. This not only 
reflects a structural imbalance but also raises questions about the inclusivity and ethical integrity of Islamic political 
systems in practice. 

The issue is further compounded by dominant interpretations of Islamic texts that are heavily influenced by 
patriarchal culture and traditional male authority. These interpretations, while historically shaped and contextually 
bound, continue to exert significant influence over how political roles are assigned and legitimized (Lazarus et al., 
n.d.). As a result, access to power and participation in governance often remains a male privilege, institutionalized 
within both religious and political structures. In this context, revisiting Islamic texts with a progressive and contextual 
lens becomes essential not only to align with contemporary realities but also to recover the inclusive ethical spirit 
of Islam itself (Brooks & Ezzani, 2022). 

More broadly, the ideal of an Islamic state must be understood within the framework of maqāṣid al-sharī‘ah, 
or the higher objectives of Islamic law, which include the protection of religion, life, intellect, lineage, and property. 
Viewed through this lens, empowering women and ensuring their participation in public life is not only compatible 
with Islam it is essential to fulfilling its objectives (Koburtay et al., 2023). A political system that claims to be Islamic 
but fails to address structural gender inequality is arguably falling short of its own ethical mandate. In this light, 
rethinking Islamic political values from a gender-inclusive perspective is not a departure from tradition, but rather 
a return to its core moral vision. 

Indonesia, as the country with the largest Muslim population in the world, offers a unique case for examining 
the intersection of Islamic politics and gender justice. Since the fall of the New Order regime in 1998, Indonesia 
has witnessed increased democratization, including formal efforts to enhance women’s political participation (Bayo, 
2021). Legal reforms, such as the introduction of a 30% quota for women candidates in political parties, reflect a 
growing awareness of gender imbalance in governance. Yet these initiatives often remain superficial, lacking 
meaningful enforcement and structural support (Shoukat & Awan, 2025). As a result, women’s representation in 
politics, while improved on paper, continues to fall short of both democratic ideals and Islamic ethical principles. 

The persistence of gender inequality in Muslim societies, including those that formally adopt elements of 
Islamic governance, signals an urgent need to bridge the gap between Islamic political theory and lived realities 
(Fuadi, 2024). Many existing studies on Islamic politics focus on state structures, jurisprudence, and theological 
legitimacy, but pay insufficient attention to the gender dynamics embedded within these systems. This research 
identifies that as a major gap in the current body of knowledge. The role of women in Islamic politics, both 
historically and in contemporary practice, remains underexplored, particularly in relation to how Islamic values can 
be reinterpreted to promote gender equity in political institutions. 

This article seeks to address that gap by exploring the normative framework of Islamic political thought in 
relation to women’s representation and participation in governance. Drawing from the foundational principles of 
Islamic ethics and jurisprudence, the study aims to identify how the core values of Islamic politics can be 
rearticulated to support a more inclusive and just political system (Faizi & Ali, 2024). Specifically, it will examine 
the concepts of leadership, justice, consultation, and public responsibility through a gender-conscious lens. The 
research also aims to challenge essentialist readings of Islamic texts that restrict political authority to men, and 
instead highlight the flexibility and adaptability of Islamic teachings when approached through critical and 
contextual methodologies. 

To achieve this, the study employs a qualitative approach through library research. This method involves a 
comprehensive review of primary sources such as the Qur’an, hadith, classical fiqh texts, and authoritative 
commentaries, alongside contemporary academic writings by Muslim scholars and gender theorists. The analysis 
draws on both traditional and modern perspectives, aiming to synthesize a balanced understanding of Islamic 
political ethics that is both faithful to its sources and responsive to contemporary realities. Key themes include the 
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ethical purpose of governance in Islam, the prophetic model of leadership, the historical participation of women in 
Islamic societies, and the potential for reform in religious interpretations (Liu et al., 2005). 

Through this methodological framework, the study aspires to contribute theoretically and practically to the 
discourse on Islamic political thought and gender justice. Theoretically, it offers an alternative reading of Islamic 
political principles that centers gender inclusivity as an essential dimension of justice. Practically, it provides insights 
that could inform policy-making, educational reform, and community leadership development within Muslim societies. 
By foregrounding the ethical and moral dimensions of Islamic governance, the research challenges reductionist or 
authoritarian uses of shari‘a and emphasizes its potential as a source of empowerment, not exclusion. 

 
2. RESULTS AND DISCUSSION 
• Qur’anic Political Verses 
a. Q.S. At-Tawbah: 7 

 

َقَتسْٱ امََف ۖ◌ مِارَحَلْٱ دِجِسْمَلْٱَ دنعِ مُّْتدھَعَٰ نَیذَِّلٱ َّلآإِ ٓۦھِلِوُسرََ دنعِوَ 5َِّٱَ دنعٌِ دھْعَ نَیكِرِشْمُلْلِ نُوُكَی فَیْكَ ا۟ومُٰ  

نَیقَِّتمُلْٱ ُّبحُِی 5ََّٱ َّنإِ ۚ◌ مْھَُل ا۟ومُیقَِتسْٱَف مُْكَل  
“How can there be a treaty with the polytheists on the part of Allah and His Messenger except with those you 
made a treaty with at the Sacred Mosque? As long as they are true to you, be true to them. Verily, Allah loves 
those who are mindful of Him.” (Q.S. At-Tawbah: 7) 
 

This verse stands as a cornerstone in understanding the ethical dimensions of political interaction within the 
Islamic tradition. Rather than reducing politics to mere strategy or power, the Qur’an frames political conduct in 
terms of divine morality, trustworthiness, and accountability (Islam et al., 2024). At the heart of this verse is the 
principle of honoring treaties, which in the context of early Islam, both spiritual and political significance. The Qur’an 
sharply distinguishes between those who respect their commitments and those who betray them, affirming that 
integrity and loyalty are not only social virtues but also divine obligations. 

Historically, this verse was revealed in the aftermath of the Treaty of Hudaybiyyah, a non-aggression pact 
concluded between the Prophet Muhammad and the Quraysh tribe of Mecca during the sixth year of Hijrah. 
Although seemingly one-sided, the treaty became a turning point for the Muslim community, offering them an 
opportunity to demonstrate diplomatic maturity and patience. However, when the Quraysh broke the treaty by 
supporting Banu Bakr in attacking Banu Khuza‘ah an ally of the Muslims Rasulullah responded by launching the 
conquest of Mecca in the eighth year of Hijrah. This event did not merely symbolize military triumph; it 
demonstrated how Islam responds to treachery not with blind vengeance, but with measured justice and moral 
clarity (Ibnu Katsir, 2017). 

This context reveals that political treaties in Islam are not expedient arrangements to be used and discarded. 
Rather, they are moral contracts with deep religious undertones. The Qur’anic command “As long as they are true 
to you, be true to them” embodies a relational ethic that transcends tribal affiliations or religious differences. 
Reciprocity, fairness, and consistency are values that define Muslim conduct even in the realm of political 
disagreement. Political ethics in the Qur’an are thus not reactive but principle-based; the conduct of the “other” 
shapes, but does not distort, the ethical behavior expected of a believer (Hartmann-Kottek, 2022). 

Furthermore, the concluding phrase "Indeed, Allah loves those who are mindful of Him (al-muttaqūn)" ties 
political behavior directly to piety. In the Qur’anic worldview, political action is never separate from spiritual 
awareness. This linkage elevates politics into the domain of ibadah (worship), where fulfilling promises and 
upholding justice become acts of devotion. Political power, then, is not a self-serving domain but a trust (amanah) 
to be exercised under the gaze of divine accountability (Shaukat, 2024). 

This verse also holds critical relevance for contemporary Muslim societies grappling with questions of political 
legitimacy, state power, and interreligious coexistence (Yilmaz & Sokolova-Shipoli, 2024). Many modern Islamic 
governments claim to uphold shari‘a, yet their treatment of political opponents, minorities, or international 
agreements often contradicts the spirit of justice that the Qur’an demands. In this light, Q.S. At-Tawbah: 7 
challenges modern political actors to realign their governance practices with the ethics of treaty, trust, and 
transparency. A state cannot be considered truly Islamic if it fails to honor commitments or marginalizes groups 
unjustly (Maboloc, 2025). 

Equally important is the potential of this verse to support gender-inclusive politics. If political trustworthiness 
is based on taqwa and adherence to justice, then there is no Qur’anic basis for excluding women from leadership 
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roles merely on the basis of gender (Sharify-Funk, 2023). The ethical and spiritual standards of leadership are not 
gender-specific but character-specific. Women in early Islamic history, such as Khadijah, Aisha, and Umm Salama, 
played substantial roles in public and political affairs, offering a prophetic precedent that many modern societies 
overlook (Hamid, 2015). 

Moreover, the logic of this verse aligns closely with modern notions of the social contract. The Prophet’s own 
actions most notably, the Constitution of Medina reflected a model of political inclusivity where Muslims, Jews, and 
even pagans were considered part of a unified civic community with shared rights and duties (Anello, 2021). The 
Qur’anic command to honor treaties supports this pluralistic vision, where mutual respect and peaceful coexistence 
are prerequisites for any legitimate political order (Ghazleh, 2025). 

Despite its clarity, this verse has often been misinterpreted especially by extremist groups who isolate the 
first part of the verse (“How can there be a treaty with the polytheists…”) without acknowledging the exceptions 
and conditions that follow. Such decontextualized readings distort the Qur’an’s message and undermine its ethical 
core. A proper understanding requires engagement with the asbāb al-nuzūl (context of revelation), prophetic 
practice (sunnah), and maqāṣid al-sharī‘a (higher objectives of the law), all of which affirm justice, mercy, and the 
dignity of all humans (Abou El Fadl, 2014). 

 
b. Q.S. Ali 'Imran: 159 

 

مْھَُل رْفِغَْتسْٱوَ مْھُنْعَ فُعْٱَف ۖ◌ كَلِوْحَ نْمِ ا۟وُّضَفنVَ بِلَْقلْٱ ظَیلِغَ اTظَف تَنُك وَْلوَ ۖ◌ مْھَُل تَنلِ 5َِّٱ نَمِّ ةٍمَحْرَ امَبَِف  

نَیلِكِّوََتمُلْٱ ُّبحُِی 5ََّٱ َّنإِ ۚ◌ 5َِّٱ ىَلعَ لَّْكوََتَف تَمْزَعَ اَذِإَف ۖ◌ رِمَْلأْٱ ىفِ مُْھرْوِاشَوَ  
“So by mercy from Allah, [O Muhammad], you were lenient with them. And if you had been rude [in speech] 
and harsh in heart, they would have disbanded from around you. So pardon them and ask forgiveness for 
them and consult them in matters. And when you have decided, then rely upon Allah. Indeed, Allah loves 
those who rely [upon Him].”(Q.S. Ali 'Imran: 159) 
 

This verse offers one of the most comprehensive frameworks for ethical and spiritual leadership in Islam. 
Revealed in the aftermath of the Battle of Uhud, it speaks directly to the Prophet Muhammad’s conduct in the face of 
disappointment and betrayal (Widigdo et al., 2024). The battle itself had turned from near victory to painful defeat due 
to disobedience within the Muslim ranks. Despite the grave consequences, including the Prophet himself being 
wounded, this Qur’anic verse does not encourage harsh reprimand or authoritarian measures (Jalal, 2025). Instead, 
it commands the Prophet to remain gentle, to forgive, to pray for his followers, and to engage them in consultation. 

Sayyid Qutb, in Fi Zilal al-Qur’an, contextualizes this verse by explaining that after a third of the Muslim army 
withdrew under the leadership of the hypocrite ‘Abdullah ibn Ubayy, and after the archers disobeyed the Prophet’s 
orders to hold their strategic position on the hill, chaos ensued. Despite these failures, the Prophet demonstrated 
a remarkably merciful attitude, which the Qur’an affirms as a divine trait: his gentleness was “by mercy from Allah” 
(Trisnani et al., 2025). Qutb emphasizes that it was precisely this mercy, and not force, that kept the early Muslim 
community united. 

The phrase “if you had been harsh in heart” underlines that true leadership is not founded upon fear or 
dominance but upon emotional intelligence, empathy, and patience. This perspective challenges modern political 
paradigms that normalize coercive or militarized leadership models. In Islamic political thought, leadership is 
inseparable from character, and the ability to forgive and include others, especially in the wake of failure, is 
considered a sign of spiritual maturity (Nguyen, 2024). 

Perhaps one of the most powerful components of this verse is the divine instruction to consult the community 
in matters (wa shāwirhum fī al-amr). This is especially significant considering that the Prophet, as a recipient of 
divine revelation, was not in need of others’ opinions to make decisions. Yet, Allah commands him to engage his 
companions in shūrā (consultation), thus institutionalizing the principle of participatory governance within the 
Islamic political framework. The implication is clear: public participation, consensus-building, and deliberation are 
not only permissible but divinely mandated components of leadership (Hahn, 2022). 

Furthermore, the conclusion of the verse shifts the focus from human interaction to divine reliance: “And when 
you have decided, rely upon Allah.” This reminds leaders that after consultation and careful judgment, final 
decisions must be made with full trust in God. Tying leadership to tawakkul (reliance upon Allah) grounds political 
decisions not in selfish ambition or popular pressure, but in ethical commitment and spiritual accountability 
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(Ruhullah & Ushama, 2025). This prevents paralysis in decision-making while ensuring that the leader's authority 
remains accountable to a higher moral source. 

From a modern perspective, this verse offers a powerful critique of both authoritarianism and populism. It 
neither supports autocratic decision-making nor reduces leadership to pleasing the masses (Hogg, 2021). Instead, 
it affirms that leadership must be morally anchored, dialogical, and spiritually guided. In this sense, the verse serves 
as a timeless template for ethical governance, one where forgiveness, inclusion, responsibility, and reliance upon 
God work together to uphold justice and community integrity. 

The verse also opens space for inclusive political participation. The command to engage in shūrā is not 
gender-specific or class-limited. Theoretically, it creates space for women, minorities, and marginalized voices to 
be heard in public affairs. This aligns with historical instances where women in early Islam, such as Umm Salama 
and Aisha, were consulted on matters of state, jurisprudence, and military strategy (Samier & ElKaleh, 2021). 
When applied earnestly, the ethic of consultation can become a mechanism for democratization and justice within 
Muslim-majority societies. 

It is also worth noting that many Muslim societies today struggle to embody the values enshrined in this verse. 
Political repression, exclusion, and intolerance run counter to the Qur’anic model of prophetic leadership. States 
that ignore the voice of the people, refuse to forgive dissenters, or centralize power in a cult of personality betray 
the trust inherent in leadership as a divine amanah (trust). Q.S. Ali ‘Imran: 159 therefore functions as both a mirror 
and a compass exposing our contemporary failures while guiding us back to prophetic ethics. 

 
• Interpretation of Political Verses 
a. Q.S. At-Taubah: 7 

The verse in Surah At-Taubah (9:7) presents a nuanced Qur’anic directive regarding treaties with non-Muslim 
groups specifically polytheists within a historical and political framework. It states: 

 
َقَتسْٱ امََف ۖ◌ مِارَحَلْٱ دِجِسْمَلْٱَ دنعِ مُّْتدھَعَٰ نَیذَِّلٱ َّلاإِ ھِلِوُسرََ دنعِوَ 5َِّٱَ دنعٌِ دھْعَ نَیكِرِشْمُلْلِ نُوُكَی فَیْكَ ا۟ومُٰ  

نَیقَِّتمُلْٱ ُّبحُِی 5ََّٱ َّنإِ ۚ◌ مْھَُل ا۟ومُیقَِتسْٱَف مُْكَل  
“How can there be a treaty for the polytheists with Allah and with His Messenger, except for those with whom 
you made a treaty at al-Masjid al-Haram? So long as they are upright toward you, be upright toward them. 
Indeed, Allah loves the righteous.” (Q.S. At-Taubah: 7) 
 
This verse addresses the broader legal and political ethics of treaty-making in Islamic governance. Ibn Jarir 

al-Tabari, as quoted by Sayyid Qutb, interprets this verse as a general statement concerning all polytheists, 
highlighting that the Prophet Muhammad SAW and the Muslim community are commanded to honor peace treaties 
so long as the other party remains committed to them. The provision explicitly emphasizes non-violation, 
particularly prohibiting the support or arming of enemies who wage war against Muslims (Qutb et al., 2001). 

According to several narrations, including those cited by Qutb and classical exegetes, the Prophet delegated 
Ali ibn Abi Talib to publicly declare the cancellation of treaties only in cases where treachery had occurred. The 
Prophet’s message through Ali was clear: those who had maintained their agreements would continue to enjoy 
their protection and terms until the expiration of the treaty period. The cancellation of any agreement was not 
arbitrary but strictly based on breaches of terms by the other party (Qutb et al., 2001). 

The Tafsir al-Jalalain adds a historical layer to this interpretation. It notes that the phrase “Masjid al-Haram” 
refers to the time of the Treaty of Hudaybiyyah, a pivotal moment in early Islamic diplomacy. The polytheists 
mentioned in this verse were the Quraysh, known for their idol-worship and deep-rooted antagonism toward Islam. 
The Muslims had initially entered into a peace agreement with the Quraysh under immense political pressure. The 
treaty symbolized a ceasefire and a recognition of the Muslims as a political force in Arabia (Mesbahi, 2024). 

The political implications of this verse are profound. It affirms the sanctity of treaties even with ideological 
adversaries, provided that mutual respect and non-aggression are maintained. It discourages betrayal or 
preemptive aggression by Muslims and underscores that political trust must be upheld until it is broken by the other 
party (P Junejo, 2024). From a jurisprudential point of view, this verse lays the foundation for the Islamic principle 
of wafā’ bil-‘uhūd the obligation to honor covenants. 

Moreover, this verse subtly affirms the legitimacy of non-Muslim entities as actors with whom Muslims can 
enter into binding political and legal agreements. In the context of the Prophet’s time, this was revolutionary. It 
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recognized the agency of the non-Muslim other not as a perpetual enemy but as a possible partner in peace, under 
clearly defined terms (Saleh et al., 2023). 

The wisdom behind this ruling also lies in the broader Islamic vision of political order and social stability. 
Political treaties were not seen merely as strategic moves but as moral and spiritual commitments (Houssaini, 
2024). When Allah commands Muslims to remain upright (fa-staqīmū lahum), it implies that righteousness is not 
confined to ritual piety but must reflect in political conduct. Treaties, therefore, are not just tools of diplomacy they 
are instruments of ethical responsibility. 

Furthermore, the Qur’an’s firm directive not to annul a treaty unless the opposing party violates it serves as 
a preventative mechanism against opportunistic politics and betrayal (Ahmad, bin Asmad, et al., 2024). It restrains 
Muslims from abandoning agreements based on changing political interests or military advantage. Instead, justice 
and integrity are emphasized as prerequisites for governance. 

In contemporary Islamic political thought, this verse becomes especially relevant in contexts of international 
diplomacy, minority rights, and interfaith coexistence (Gilani & Waheed, 2025). It can be read as an early 
articulation of the Islamic conception of international relations, in which peace, not war, is the default posture until 
or unless clear hostility or treachery emerges from the other party. Muslim political entities are therefore not only 
permitted but required to respect treaties and maintain peace wherever possible (Bukhari et al., 2024). 

Importantly, the Prophet Muhammad’s conduct during and after the Treaty of Hudaybiyyah exemplifies these 
values. Even when Muslims were in a position of strength, he upheld the treaty until its violation by the Quraysh 
forced a response. His patience, discipline, and commitment to peaceful resolution highlight the strategic and 
ethical depth of this verse (Thalib, 2023). 

In sum, Q.S. At-Taubah: 7 integrates legal obligation, political realism, and moral integrity into a singular vision 
of Islamic political ethics. It articulates a principle that transcends time: that peace must be preserved through justice, 
and agreements honored through sincerity. For modern political actors in Muslim-majority societies, this verse serves 
as a reminder that Islamic governance is as much about ethical consistency as it is about strength or sovereignty. 

 
b. Q.S. Ali ‘Imran: 159 

 

Tظَف تَنُك وَْلوَ ۖ◌ مْھَُل تَنلِ 5َِّٱ نَمِّ ةٍۢمَحْرَ امَبَِف رْفِغَْتسْٱوَ مْھُنْعَ فُعْٱَف ۖ◌ كَلِوْحَ نْمِ ا۟وُّضَفنVَ بِلَْقلْٱ ظَیلِغَ اۭ  
نَیلِكِّوََتمُلْٱ ُّبحُِی 5ََّٱ َّنإِ ۚ◌ 5َِّٱ ىَلعَ لَّْكوََتَف تَمْزَعَ اَذِإَف ۖ◌ رِمَْلأْٱ ىفِ مُْھرْوِاشَوَ مْھَُل  

"So by mercy from Allah, [O Muhammad], you were lenient with them. And if you had been rude [in speech] 
and harsh in heart, they would have disbanded from about you. So pardon them and ask forgiveness for them 
and consult them in the matter. And when you have decided, then rely upon Allah. Indeed, Allah loves those 
who rely [upon Him]." (Q.S. Ali ‘Imran: 159) 
 
This verse was revealed in the aftermath of the Battle of Uhud, a moment when the Muslim army faced a 

devastating loss due to internal disobedience and misjudgment. The verse serves multiple purposes: first, to console 
the Prophet Muhammad SAW, and second, to remind the Muslim community of the profound moral and political 
qualities that their Prophet embodied gentleness, forgiveness, humility, and inclusive leadership. According to , the 
Prophet’s moral character is depicted as a divine blessing, not only for his personal piety but also for his leadership 
style, which was patient, forgiving, and grounded in consultation with others (Ghani & Ayaz, 2024). 

The command “wa shāwirhum fī al-amr” (and consult them in matters) is especially significant in the context 
of political thought in Islam. This phrase represents the foundation of shūrā (consultation), a key principle in Islamic 
governance. Al-Maraghi, in his tafsir, emphasizes that this directive instructs the Prophet to adopt deliberation even 
in matters such as military strategies during times of war like at Uhud (Marwat, 1990). He was to remain calm and 
thoughtful during consultations, to listen carefully to each opinion, and to choose the most beneficial course for the 
well-being of the Muslim community. 

The phrase is also indicative of a larger theological and anthropological assumption in Islam: that human 
beings are created as khalīfah (vicegerents) on earth, entrusted with the responsibility to cultivate, govern, and 
care for the world (Hassan, 2021). This includes not only environmental stewardship but also the practice of power, 
governance, and leadership. Humans, in this light, are both agents and beneficiaries of political decisions. Thus, 
leadership in Islam is not a privilege of power but a burden of responsibility entrusted to those capable of upholding 
justice and communal welfare (Ali et al., 2024). 
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This Qur’anic instruction to consult others before making major decisions reveals the Prophet’s political 
behavior as grounded in humility and collective reasoning, even though he was the recipient of divine revelation. 
That consultation was still required of him is proof that Islamic leadership must not be isolated or autocratic. Instead, 
decision-making is to be a communal process, where the leader facilitates dialogue, evaluates opinions, and 
ultimately trusts in God after careful judgment. This model integrates reason, ethics, and spiritual trust (tawakkul) 
into a coherent framework for just governance (Huda et al., 2019). 

Sayyid Qutb also interprets this verse as a crucial turning point for understanding leadership ethics in Islam. 
During the crisis of Uhud, when some companions faltered and disobeyed orders, the Prophet could have chosen 
punishment or rebuke. Instead, he was commanded by God to forgive them, pray for their forgiveness, and include 
them again in consultation. This speaks volumes about the Islamic principle of restoration rather than exclusion, 
and of leading with compassion rather than domination (Qutb et al., 2001). 

Modern political theorists within the Islamic tradition often point to this verse as one of the strongest proofs 
for participatory governance (Kay, 2024). Although Islamic political history has seen various forms of rule from 
consultative to monarchic this verse remains a moral compass for what Islamic political ethics ought to be (Aziz, 
2023). Shūrā is not just a formal mechanism but a moral duty, signaling the leader's willingness to share authority 
and to acknowledge the wisdom present within the community. 

Moreover, the ending of the verse "When you have decided, then put your trust in Allah" provides a balance 
between human reasoning and divine reliance. After sincere consultation and thoughtful reflection, the leader must 
act decisively and place full trust in Allah. This prevents indecisiveness and suggests that once a decision is made 
for the benefit of the community, it should not be second-guessed out of fear (Swoboda, 2018). In this way, Islam 
envisions leadership that is thoughtful but bold, humble but resolute, consultative yet authoritative. 

In contemporary discourse, this verse could be seen as a critique of authoritarian leadership styles that claim 
religious legitimacy while suppressing dissent and ignoring public opinion (Yilmaz & Morieson, 2025). It challenges 
Muslim leaders to adopt transparent, dialogical, and inclusive approaches. The legitimacy of leadership in Islam, 
according to this verse, lies not in coercion but in the trust of the people, built through shared decision-making and 
moral example (Setiawan, 2024). 

 
• Women and public space (politics) 

Women and men have the same rights in the world of politics, the same in terms of voting or being elected. 
The Al-Quran gives equal rights to take roles in political spaces for both men and women, be it legislative, 
executive, judicial, this is included in the generality of the verses of the Al-Quran as follows: 

بٍاسَحِ رِیَْغِب اھَیِف نَوُقزَرُْیَ ةَّنجَلْا نَوُلخُدَْی كَِئَلوُأَف نٌمِؤْمُ وَھُوَ ىَثنُْأ وَْأ رٍكََذ نْمِ احًلِاصَ لَمِعَ نْمَوَ   
“And whoever does righteous deeds, whether male or female, while he is a believer, they will enter Paradise, 
they will be given sustenance therein without reckoning.” (QS Al-Mukmin: 40). 

ضٍعَْب نْمِ مْكُضُعَْب ىَثنُْأ وَْأ رٍكََذ نْمِ مْكُنْمِ لٍمِاعَ لَمَعَ عُیضُِأ لاَ يِّنَأ مْھُُّبرَ مْھَُل بَاجََتسْاَف    
“So their Lord granted their request (by saying): "Indeed, I do not waste the deeds of those who do good deeds 
among you, whether men or women, (because) some of you are descendants of others.” (QS Ali Imran: 195). 

ًةَبِّیطًَ ةاَیحَُ ھَّنَیِیحُْنَلَف نٌمِؤْمُ وَھُوَ ىَثنُْأ وَْأ رٍكََذ نْمِ احًلِاصَ لَمِعَ نْمَ    
“Whoever does righteous deeds, whether male or female, is a believer, then surely We will give him a good 
life.” (QS An-Nahl: 97) 
So women's participation in the state system is very open, while not forgetting their role as women, whether 

it is taking care of the house, children, husband and so on. Women also gain legitimacy from the hadith of the 
Prophet which is the second source of Islamic law. Among them are history from (Ahmad, Abu Daud,Tirmizi) 

ُّيذِمِرِّْتلاوََ دوُاَد وُبَأوَُ دمَحَْأُ هاوَرَ( لِاجَرِّلا قُِئاَقشَ ءَاسِّنلا َّنإ  
“Indeed, a woman is like a man's sibling.” (HR. Ahmad, Abu Dawud dan Tirmidzi). 
Although basically asbabul wurud of this hadith is the equality of the obligation of bathing jinabat between 

women and men. Indirectly, this hadith shows that women and men have the same legal rights except for specific 
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matters. This is reinforced by the explanation of Imam Al-Hafiz Ibnu Hajar Al-A'sqalani in his book Fathul Bari 
Syarhu Shahihil Bukhari, as follows: 

صخ ام لاا ماكحلأا يف لاجرلا قئاقش ءاسنلاو  
“And women are like men's siblings in various laws except in matters that specifically apply to them” 
 
(Shihab, 2011) said that the verse that is often used to prevent women from participating in enlivening the 

world of politics is the verse An-Nisa verse 34, which reads Arrijalu qawammuna 'alan nisa'  What is meant by this 
verse is husbands, not men in general, seen in the continuation of the sentence that follows, "Husbands spend 
part of their wealth on their wives," especially as the verses that follow discuss domestic life.  So it cannot be an 
argument for limiting women's movement. 

Likewise with verse 33 of Al-Ahzab which orders women to remain silent at home with the sentence Waqarna 
fi buyutikum unless there is an urgent need that requires him to leave. There are still disputes regarding the 
interpretation of this verse between scholars, including Imam al-Qurtubi (d. 671), even though the verse is 
addressed to the Prophet's wife, women other than the Prophet's wives are also covered by this command. This 
is different from Thahir Ibn 'Assyria. This command is an obligation for the Prophet's wives but is only perfect for 
women other than them (Shihab, 2002). 

As for the hadith of the Prophet as his response to the news brought by Abdullah bin Hadhafah about the 
adoption of the daughter of Kisra Persia as the successor king of his father. 

) يراخبلا هاور ( ةأرما مھرمأ ول موق  حلفی نل  
“There will be no success for a nation that entrusts its affairs to women.” 
 
A Persian princess named Buran had just lost a father and the king of Persia, while the great war between 

Persia and the Romans was in front of our eyes, even the Romans had already taken control of several regions, 
in addition to that Buran did not have the ability to lead a Kingdom as big as Persia and at that time there was no 
princess who inherited the throne of the Kingdom, moreover Society did not see women as equal to men, women 
only work at home, so there is no Society's trust in Buran, that is why the Messenger of God said "There will be no 
success in a nation that leaves its affairs to women" because he knows the trust and ability among those who 
determine the progress of a nation in the future. This hadith is specific to Kisrah  Princess and not general; therefore 
it cannot be an argument to prohibit women from becoming leaders (Alfiyah et al., 2024). 

There is no basis that can prevent women from participating in politics, but they can argue with verse 71 of 
Surah at-Taubah to support their participation in the political field. 

َ ةولَّٰصلا نَوْمُیْقُِیوَ رِكَنْمُلْا نِعَ نَوْھَنَْیوَ فِوْرُعْمَلْاِب نَوْرُمُْأَی ضٍۘعَْب ءُاَۤیلِوَْا مْھُضُعَْب تُنٰمِؤْمُلْاوَ نَوُْنمِؤْمُلْاوَ
ُّٰ� مُھُمُحَرَْیسَ كَ�ىلٰۤوُا ھَۗٗلوْسُرَوََ ّٰ� نَوُْعیْطُِیوََ ةوكَّٰزلا نَوُْتؤُْیوَ میْكِحَ زٌیْزِعََ ّٰ� َّنِا ۗ  

“The believers, men and women, some of them help others. They enjoin (do) good and forbid (do) evil, 
establish prayer, pay zakat, and obey God and His Messenger. They will be given mercy by God. Indeed, 
God is Mighty and Wise.” 

Say Auliya' here includes cooperation between women and men, whether in managing the state or otherwise. 
Meanwhile, wise orders include all aspects of goodness, including giving criticism/advice to the authorities. Be 
glad, O women, for the growing support from contemporary Islamic scholars who have opened the door for women 
to participate more fully in public life, including the political and governmental spheres (Rashid & Asif, 2025). In the 
midst of long-standing debates and classical interpretations regarding women’s leadership roles, prominent 
religious authorities today have issued fatwas that affirm women’s rights to hold positions of power and 
responsibility while still engaging with traditional frameworks of Islamic law and ethics. 

One of the most respected scholars, Dr. Muhammad Sayid Tantawi, a former Grand Mufti of Egypt and once 
the Grand Shaykh of Al-Azhar, made a clear statement as quoted in Ad-Din wal Hayah magazine that women may 
hold nearly any public office. According to him, a woman can serve as a head of state, judge, ambassador, minister, 
or as part of the legislative, executive, or judicial branches of government. The only exception, he argued, is the 
position of Grand Shaykh of Al-Azhar, since this role includes the duty of leading congregational prayers and 
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functioning as the Waliyatul ‘Uzhma the spiritual authority over all Muslims worldwide, a position traditionally held 
by men due to its religious implications (Shehata, 2023). 

Likewise, Sheikh Yusuf al-Qaradawi, a leading voice in modern Islamic thought, affirmed that women have 
full political rights, including the right to vote and be elected to office. He emphasized that women may work and 
hold public positions so long as they observe certain ethical guidelines based on Islamic law. These include 
avoiding khalwah (being alone with non-mahram men), fulfilling their primary responsibilities as mothers and wives, 
and dressing in accordance with Islamic values. Qaradawi’s view supports women’s active participation in society 
while calling for a balance between domestic duties and public engagement, not as a limitation but as an ethical 
framework for harmony between roles (Baroudi, 2023). 

Sheikh Ali Jum'ah, another prominent Egyptian scholar and former Grand Mufti, also supported women’s 
participation in governance. He permitted women to serve as members of parliament, ministers, judges, and other high-
ranking positions. However, like Tantawi, he held that the position of Waliyatul ‘Uzhma should remain in male hands, as 
it is traditionally tied to leading the global Muslim community in religious and legal affairs (Purwanto et al., 2023). 

These fatwas illustrate a significant shift in the discourse on women and leadership in the Muslim world. While 
some symbolic religious roles remain reserved for men due to traditional jurisprudential views, the broader 
consensus among these contemporary scholars shows increasing recognition of women’s capabilities and rights 
to contribute to society at all levels. Their fatwas do not merely grant permission but affirm women’s intellectual, 
moral, and leadership potential (Masithoh & Kholifah, 2025). 

The evolving interpretations of Sharia in these contexts demonstrate that Islamic thought is neither rigid nor 
frozen in time. It is responsive, dynamic, and capable of addressing the realities of modern society without 
compromising core ethical and spiritual values (LC, 2025). These scholarly opinions act as a source of hope and 
empowerment for Muslim women across the world, validating their aspirations while remaining rooted in the 
principles of their faith. 

In light of this, it becomes a collective responsibility of scholars, governments, and communities to ensure that 
these progressive interpretations are not limited to academic discourse or legal theory. They must translate into 
concrete social structures, policies, and cultural norms that enable women to thrive as full, respected participants in 
public life. Islamic values of justice, dignity, and consultation (shūrā) should not exclude women but rather call for their 
inclusion. In this way, Islam remains a living tradition just, inclusive, and relevant for all (Ayubi, 2020). 

 
3. CONCLUSIONS 

Thus, there remains no valid theological basis for excluding women from strategic leadership roles in public 
life from the standpoint of Islam. When examined through the lens of maqāṣid al-sharī‘ah and with a contextual 
and principled approach to interpretation, Islamic teachings reveal a deep flexibility and openness toward women’s 
active participation in political, social, and institutional domains. The fatwas of leading contemporary scholars such 
as Sayyid Tantawi, Yusuf al-Qaradawi, and Ali Jum‘ah offer a strong and credible foundation, asserting that female 
leadership is not antithetical to Islamic principles so long as it adheres to ethical and spiritual guidelines derived 
from the Sharī‘ah. The Qur’anic figure of Queen Balqis serves as a normative and historical precedent that 
highlights the legitimacy and effectiveness of female leadership. Her reign, marked by wisdom, consultation, and 
submission to divine truth, underscores that leadership in Islam is not determined by gender but by one’s moral 
integrity, competence, justice, and dedication to the common good. Therefore, denying women access to 
leadership positions is not only a departure from the core spirit of Islam, which upholds justice and human dignity, 
but also a forfeiture of the enormous potential residing within half of the ummah. An Islam grounded in ‘adl (justice) 
and maṣlaḥah (public welfare) calls for the equal recognition of all individuals men and women alike as contributors 
to a just, inclusive, and civilized society. 

 
 

REFERENCES 
Abou El Fadl, K. (2014). The Military, Secular Intelligentsia and Religion in EgyptTs Pseudo-Secular State. Routledge 

Handbook of the Arab Spring: Rethinking Democratization, 253. 
Ahmad, N., bin Asmad, A., & Ariffin, D. I. (2024). The Role of Treaties in Islamic and Modern International Law: A 

Comparative Analysis. Manchester Journal of International Economic Law, 1. 
Ahmad, N., Zamri, Z. H., & Omarali, N. S. (2024). Islamic nations’ approaches to combating gender discrimination 

against women: an examination of the Southeast Asia region. De Jure: Jurnal Hukum Dan Syar’iah, 16(2), 501–



 Mashadiruna: Jurnal Ilmu Al-Qur’an dan Tafsir, Vol. 4, No. 2 (2025): 81-92 90 of 92  

Arrozaq et al, / Women and politics from the Perspectives of the Qur'an: A thematic tafsir study 

530. https://doi.org/http://dx.doi.org/10.18860/j-fsh.v16i2.29965 
Al-Suwaidi, J. S. (2022). The Muslim Brotherhood in the United Arab Emirates: Miscalculations. Prof. Jamal Sanad 

Al-Suwaidi. 
Alfiyah, N., Barizi, A., Kawakip, A. N., & Muhammad, A. A. (2024). Women’s Leadership, Sharia Law, and Society 

5.0: A Review of Istibsyaroh’s Thoughts. An-Nida’, 48(2), 245–264. https://doi.org/https://ejournal.uin-
suska.ac.id/index.php/Anida/article/view/32656/11984 

Ali, Z., Anjum, G. M., Iqbal, J., & Ahmad, I. (2024). The Role of Islamic Values in Promoting Social Justice and 
Community Welfare. International Research Journal of Management and Social Sciences, 5(1), 575–585. 

Anello, G. (2021). The Concept of’Contractual Citizenship’in the Charter of Medina (622 Ce): A Contemporary 
Interpretation. Islamochristiana, Journal of the PISAI Rome. 

Ayubi, Z. (2020). Islamic gender ethics: traditional discourses, critiques, and new frameworks of inclusivity. In The 
Routledge Handbook of Islam and Gender (pp. 57–67). Routledge. 

Aziz, M. A. (2023). The Principles of Islamic Polity in the Qur’an and Sunnah: Revisiting Modern Political Discourse. 
AL-BURHĀN: JOURNAL OF QURʾĀN AND SUNNAH STUDIES, 7(1), 5–28. 
https://doi.org/https://doi.org/10.31436/alburhn.v7i1.296 

Baroudi, S. E. (2023). Ideas that travel: the influence of Abu al-A‘la al-Mawdudi on the political thought of two 
contemporary Arab Islamists: Yusuf al-Qaradawi and Sayyid Qutb. Politics, Religion & Ideology, 24(3), 377–
397. https://doi.org/10.1080/21567689.2023.2277460 

Bayo,  Longgina Novadona. (2021). Women Who Persist: Pathways to Power in Eastern Indonesia. Journal of Current 
Southeast Asian Affairs, 40(1), 93–115. https://doi.org/10.1177/1868103421989712 

Brooks, M. C., & Ezzani, M. D. (2022). Islamic school leadership: advancing a framework for critical spirituality. 
International Journal of Qualitative Studies in Education, 35(3), 319–336. 
https://doi.org/10.1080/09518398.2021.1930265 

Bukhari, S. N. B., Ümit, M., & Kaplan, D. (2024). A Comprehensive Shariah Analysis of Diplomatic and Political 
Treaties between Muslim and Non-Muslim States. Journal of Islamic Civilization and Culture, 7(02), 1–15. 
https://doi.org/https://zenodo.org/badge/DOI/10.5281/zenodo.14028332.svg 

Celis, K., & Childs, S. (2018). Conservatism and Women’s Political Representation. Politics & Gender, 14(1), 5–26. 
https://doi.org/DOI: 10.1017/S1743923X17000575 

Faizi, H. F. S., & Ali, D. H. S. (2024). The Core Principles of Islamic Jurisprudence within Legal Theory: A 
Comprehensive Analysis. Online Journal of Research in Islamic Studies, 11(2 SE-Research Articles), 57–72. 
https://doi.org/10.22452/ris.vol11no2.4 

Fuadi, A. I. (2024). Reconfiguring Religious Authority and Ethical Governance in Islamic Political Thought: A 
Comparative Literature Review. Sinergi International Journal of Islamic Studies, 2(3), 136–148. 
https://doi.org/https://doi.org/10.61194/ijis.v2i3.605 

Geha, C., & Karam, C. (2021). Whose feminism? Gender-inclusive policymaking in the arab Middle East and North 
Africa. SAIS Review of International Affairs, 41(1), 23–31. https://doi.org/10.1353/sais.2021.0003 

Ghani, M. F., & Ayaz, H. (2024). Traits of Mumineen in Qur’an: A Guide for Maneuvering Contemporary challenges. 
Al-Amīr Research Journal for Islamic Studies, 5(01), 51–68. 
https://doi.org/http://www.alamir.com.pk/index.php/ojs/article/view/103 

Ghazleh, M. A. (2025). Towards a Pragmatic but Moral Approach: Rethinking Islamic International Relations. Open 
Journal of Political Science, 15(2), 394–416. https://doi.org/https://doi.org/10.4236/ojps.2025.152022 

Gilani, S. I. A., & Waheed, A. (2025). Current Challenges in Interfaith Relations within the Muslim Ummah: An Analysis 
of Muhammad Hamidullah’s Contributions. Southern Journal of Arts & Humanities, 3(1), 78–116. 

Hahn, J. (2022). Validity and Legitimacy BT  - Foundations of a Sociology of Canon Law (J. Hahn (ed.); pp. 141–177). 
Springer International Publishing. https://doi.org/10.1007/978-3-031-01791-9_5 

Hamid, R. M. (2015). Domestic Violence in Muslim Communities BT  - Religion and Men’s Violence Against Women 
(A. J. Johnson (ed.); pp. 319–342). Springer New York. https://doi.org/10.1007/978-1-4939-2266-6_20 

Hartmann-Kottek, L. (2022). The Spirit of the Times and Cultural Epochs as Reference Systems Along with Their 



 Mashadiruna: Jurnal Ilmu Al-Qur’an dan Tafsir, Vol. 4, No. 2 (2025): 81-92 91 of 92  

Arrozaq et al, / Women and politics from the Perspectives of the Qur'an: A thematic tafsir study 

Transformation of the Ideal Level of Human Development – A Historical Journey Into the Past to Learn for the Future 
BT  - General Psychotherapy: Principles and Common Theoretical Aspects - Rediscovering Humanity (L. Hartmann-
Kottek (ed.); pp. 409–462). Springer International Publishing. https://doi.org/10.1007/978-3-030-87466-7_7 

Hassan, K. (2021). The Qur’anic Vision Of Mankind’s Future: Metaphysical And Axiological Framework For Achieving 
Goals Set Up By The Creator Of Mankind. 

Hogg, M. A. (2021). Uncertain Self in a Changing World: A Foundation for Radicalisation, Populism, and Autocratic 
Leadership. European Review of Social Psychology, 32(2), 235–268. 
https://doi.org/10.1080/10463283.2020.1827628 

Houssaini, O. S. (2024). Integrating Spirituality and Politics: Insights from Islam and Christianity on Religiosity and 
Governance in Contemporary Society. International Journal of Euro-Mediterranean Studies, 17(2). 
https://doi.org/https://doi.org/10.70908/2232-6022/17.235-258 

Huda, M., Sudrajat, A., Muhamat, R., Mat Teh, K. S., & Jalal, B. (2019). Strengthening divine values for self-regulation 
in religiosity: insights from Tawakkul (trust in God). International Journal of Ethics and Systems, 35(3), 323–
344. https://doi.org/10.1108/IJOES-02-2018-0025 

Ibnu Katsir, I. A. A. A.-F. I. bi. U. (2017). Tafsir Al-Quran Al-’Azhim. Dar Ibnu Rajab. 
Islam, M. T., Rahim, M. M., & Kuruppu, S. C. (2024). Public accountability failure in solving a public nuisance: 

stakeholder disengagement in a clash of Western and Islamic worldviews. Accounting, Auditing & 
Accountability Journal, 37(1), 119–149. https://doi.org/10.1108/AAAJ-01-2020-4362 

Jalal, L. A. (2025). The assumption of toxic parenting in the hadith about the command to strike a child. 
HUMANISTIKA : Jurnal Keislaman, 11(1 SE-Articles), 44–56. https://doi.org/10.55210/humanistika.v11i1.1929 

Kay, A. (2024). The changing traditions of Islamic public administration: observing processes of collision, absorption 
and adaptation. Asia Pacific Journal of Public Administration, 46(1), 13–30. 
https://doi.org/10.1080/23276665.2023.2275283 

Koburtay, T., Abuhussein, T., & Sidani, Y. M. (2023). Women Leadership, Culture, and Islam: Female Voices from 
Jordan. Journal of Business Ethics, 183(2), 347–363. https://doi.org/10.1007/s10551-022-05041-0 

Lazarus, S., Hughes, M., Button, M., & Garba, K. H. (n.d.). Fraud as Legitimate Retribution for Colonial Injustice: 
Neutralization Techniques in Interviews with Police and Online Romance Fraud Offenders. Deviant Behavior, 
1–22. https://doi.org/10.1080/01639625.2024.2446328 

LC, S. F. (2025). Revisiting the Legacy of Islamic Legal Scholarship: The Influence of Sharia on Contemporary Legal 
Systems. Journal of Islamic Law and Legal Studies, 2(1), 1–15. https://doi.org/https://doi.org/10.70063/-.v2i1.56 

Liu, X., Bollen, J., Nelson, M. L., & Van de Sompel, H. (2005). Co-authorship networks in the digital library research community. 
Information Processing & Management, 41(6), 1462–1480. https://doi.org/https://doi.org/10.1016/j.ipm.2005.03.012 

Maboloc, C. R. (2025). Moral Blame and Structural Injustice in Iris Marion Young’s Politics of Difference: The Case of 
Muslim Mindanao. Philosophia: International Journal of Philosophy, 26(1). 

Marwat, M. Z. (1990). Al-Shura: An analysis of its significance and the need for its implementation and 
institutionalization in the contemporary Muslim world. Temple University. 

Masithoh, M., & Kholifah, R. (2025). Women’s Leadership: A Comparative Study between Fiqh Traditions and 
Contemporary Fatwa. Demak Universal Journal of Islam and Sharia, 3(01), 13–26. 
https://doi.org/https://doi.org/10.61455/deujis.v3i01.213 

Mesbahi, T. (2024). Compatibility of Shi ‘a Islamic diplomatic law and modern International diplomatic law. 
https://doi.org/10.5525/gla.thesis.84633 

Nguyen, L. T. (2024). An Action Research Study of the Spiritual Growth Among Veterans Within the Civilian Context. 
https://doi.org/https://digitalcommons.liberty.edu/doctoral/6225 

P Junejo, S. (2024). Who Governs Pakistan? A Case Study of Military EthicsTo identify the driving factors of the 
Pakistani military’s political interventionism in Pakistan’s socio-political structure. University of Leicester. 
https://doi.org/https://doi.org/10.25392/leicester.data.26063146.v1 

Purwanto, Y., Saepudin, A., Shofaussamawati,  , Islamy, M. R. F., & Baharuddin, D. (2023). Tasawwuf moderation in 
higher education: Empirical study of Al-Ghazālī’s Tasawwuf contribution to intellectual society. Cogent Social 



 Mashadiruna: Jurnal Ilmu Al-Qur’an dan Tafsir, Vol. 4, No. 2 (2025): 81-92 92 of 92  

Arrozaq et al, / Women and politics from the Perspectives of the Qur'an: A thematic tafsir study 

Sciences, 9(1), 2192556. https://doi.org/10.1080/23311886.2023.2192556 
Qutb, S., ʻAla Maudoodi, S. A., Muhammad’Uthman, H., Sallahuddin’Abdullah, & Rukaini, A. R. (2001). Manhaj hidup 

muslim in Indonesia (Manhaj of Muslim life). Dewan Pustaka Fajar. 
Rashid, A. G., & Asif, Z. (2025). Gender inequality in the public sphere as perceived by Muslim female graduate 

students at a Pakistani higher education institution – a critical grounded theory perspective. Journal of Islamic 
Marketing, 16(2), 668–688. https://doi.org/10.1108/JIMA-11-2023-0355 

Ruhullah, M. E., & Ushama, T. (2025). Leadership in islam: a spiritual and theological doctrine. Fikroh: Jurnal 
Pemikiran Dan Pendidikan Islam, 18(1), 54–74. https://doi.org/https://doi.org/10.37812/fikroh.v17i1.1737 

Saleh, M. A., Adam, H., & Muhammad, U. A. (2023). The Role Of Qur’an And Prophetic Teachings In Promoting 
Peaceful Coexistence Between Muslims And Non-Muslims. 

Samier, E., & ElKaleh, E. (2021). Towards a model of Muslim Women’s management empowerment: Philosophical 
and historical evidence and critical approaches. Administrative Sciences, 11(2), 47. 

Setiawan, A. (2024). Ethical decision-making in educational leadership: Insights from Islamic scholars. Edu Spectrum: 
Journal of Multidimensional Education, 1(1), 15–27. https://doi.org/https://doi.org/10.70063/eduspectrum.v1i1.29 

Sharify-Funk, M. (2023). Islamic Feminist Movement in North America. Oxford University Press. 
https://doi.org/10.1093/acrefore/9780199340378.013.858 

Shaukat, M. A. (2024). Being Muslim in a Morally Relative World: The Dilemma of Contemporary Polarized Pakistani 
Society (1st ed.). Lexington Books. https://doi.org/10.5771/9781666966275 

Shehata, A. (2023). Women’s rights in Islam: A critique of Nawal El Saadawi’s writing (Vol. 49). Walter de Gruyter 
GmbH & Co KG. 

Shihab, M. Q. (2002). Tafsir al-misbah. Jakarta: Lentera Hati, 2. 
Shihab, M. Q. (2011). Tafsir al-Mishbah. Lentera Hati. 
Shoukat, G., & Awan, S. M. (2025). Women and Politics: Empowering Women Leadership for Political Representation 

in Sindh: A Multi-Dimensional Analysis. Qlantic Journal of Social Sciences, 6(1), 60–75. 
https://doi.org/https://doi.org/10.55737/qjss.vi-i.25292 

Swoboda, K. (2018). The Courage Habit: How to Accept Your Fears, Release the Past, and Live Your Courageous 
Life. New Harbinger Publications. 

Thalib, M. M. (2023). 5. Perceptions of Coexistence in Arabic Prose: Special Reference to the Holy Prophet’s 
Agreement of Hudaybiyyah. Al-Bukhari Journal of Arabic and Islamic Studies, 3(2). 

Trisnani, A., Sari, U. A., & Islam, M. T. (2025). Syakhsiyyatu al-Ab al-Misali fi Qissati Luqman al-Hakim ‘inda Sayyid 
Qutb fi Kitabihi at-Tafsir Fi Zilali al-Quran: Sayyid Qutb on The Character of The Ideal Father in The Story of 
Luqman al-Hakim in Tafsir Fi Zilal Al-Quran. Ulumul Qur’an: Jurnal Kajian Ilmu Al-Qur’an Dan Tafsir, 5(1), 15–
29. https://doi.org/https://doi.org/10.58404/uq.v5i1.517 

Widigdo, M. S. A., Fauzan, A., & Zakaria, A. R. (2024). Freudian analysis of the Prophet Muhammad’s historical life 
and his early community. Cogent Arts & Humanities, 11(1), 2418187. 
https://doi.org/10.1080/23311983.2024.2418187 

Yilmaz, I., & Morieson, N. (2025). Majoritarian Authoritarian Populism: How Civilizational Populists Define ‘The 
People’ BT  - Weaponizing Civilizationalism for Authoritarianism: How Turkey, India, Russia, and China 
Challenge Liberal Democracy (I. Yilmaz & N. Morieson (eds.); pp. 39–76). Springer Nature Singapore. 
https://doi.org/10.1007/978-981-96-1659-6_2 

Yilmaz, I., & Shukri, S. (2024). Islam and Politics in Democratic Muslim-Majority Countries BT  - Islamist Parties and 
Power in Democratic Nation-States: A Comparative Analysis of Six Muslim-Majority Countries (I. Yilmaz & S. 
Shukri (eds.); pp. 15–48). Springer Nature Singapore. https://doi.org/10.1007/978-981-97-4343-8_2 

Yilmaz, I., & Sokolova-Shipoli, D. P. (2024). Muslims, Sacred Texts, and Understanding Sharia in Contemporary 
Contexts BT  - Muslim Legal Pluralism in the West: Transnationalism, Political Participation, Citizenship and 
Shari’a (I. Yilmaz & D. P. Sokolova-Shipoli (eds.); pp. 19–56). Springer Nature Singapore. 
https://doi.org/10.1007/978-981-97-4260-8_2 
 


