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I. Preamble
A. Declaration
Violence is a human phenomenon that exists across diverse cultures and faith communities. It
remains an ever-present reality in the lives of millions of Muslims, preventing entire societies from
flourishing in religious, cultural, political, and economic spheres. Throughout the world, violence
destroys the ability of Muslim women to thrive within their families, communities, and nations.
Violent extremism and domestic violence, in particular, continue to devastate individual lives,
families, and societies. This is a clear injustice to those who suffer such indignities, as well as a
violation of the teachings of Islam, whose mantle is wrongly used to justify such violence.
Therefore, we the members of the Women’s Islamic Initiative in Spirituality and Equality (WISE)
and its Muslim Women’s Shura Council, in keeping with our belief that justice, fairness, and
equality are core values of Islam, assert the following:
(1) as vicegerents of God, we must struggle to make life on earth safe and peaceful, resisting
violence in all its manifestations;
(2) violent extremism and domestic violence are absolute corruptions of Islamic doctrine,
as represented in the Qur’an and Sunnah of the Prophet Muhammad (PBUH);
(3) violent extremism and domestic violence violate the right of human dignity – one of the
six principle objectives (maqasid) of the Shari’ah – of their victims, women and others;
(4) violent extremism and domestic violence infringe upon the fundamental right of every
human being to enjoy peace and security in society, as well as tranquility in the home;
(5) while violent extremism and domestic violence result from a diverse set of factors, it is
important for Muslims to reclaim the discourses of non-violence and peace from within
the Islamic traditions;
(6) Muslim families and communities must be made peaceful, secure and thriving, as Islam
means wholeness-making, peace-making, safety-making, and well-being-making; and
(7) the troubling link between family and societal violence, as well as between private and
public violence, must be explored further.
This is our Jihad Against Violence.
B. Why We Must Reject Violent Extremism
“The good deed and the evil deed are not alike. Repel the evil deed with one which is better, and then one
between you and whom there was enmity (will become) as a friend” Surah 41, v 34.

Islamic teachings seek to unify people in order to engender harmony, cooperation, collective
achievement and prosperity. Violent extremism, on the other hand, fractures individuals, families,
and communities, preventing people from reaching their full potential as social and spiritual
beings. It cripples societies, causing them to implode; across societies, it generates relationships
based on mistrust and intolerance. Violent extremism mars the name and reputation of Islam
globally, spreading gross distortions of the Qur’an and example of the Prophet Muhammad.
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C. Why We Must Reject Domestic Violence
“None but a noble man treats women in an honorable manner. And none but a dishonorable man treats
women disgracefully” The Prophet Muhammad (Sunan Tirmidhi).

The Prophet’s life, a model of excellence, dignity, and justice, never included violent behavior
towards women or toward members of his household. Rather, he treated women and children with
the utmost kindness and respect. Violence cannot be compartmentalized into public and private
spheres, because even though a seemingly private offense like domestic violence first involves
individuals and families, it poisons the next generation and percolates throughout society. A
household is a miniature community and if we foster safe families, we will foster safe communities.
Similarly, dysfunctional families in which women are stripped of their dignity lead to dysfunctional
communities.
D. Why We Have Chosen to Address Violent Extremism and Domestic
Violence in Tandem
“For that cause We decreed for the Children of Israel that whoever kills a human being for other than
manslaughter or corruption in the earth, it shall be as if he had killed all humankind, and whoever saves
the life of one, it shall be as if he had saved the life of all humankind” Surah 5, v 32a.

Through critical engagement with dominant interpretations, the WISE Muslim Women’s Shura
Council endeavors to connect Islamic principles to society’s most pressing issues and develop
holistic strategies for creating positive social change. Violent extremism and domestic violence
have widespread effects and are of tremendous importance to women and society at large. The
prominence of violence in the public discourse surrounding Islam is unmatched. Therefore, as
Muslim women, we hereby affirm our authority on these vital issues and declare our Jihad Against
Violence.
In addition, while many would assume domestic violence and violent extremism to be separate, we
see connections between both forms of violence. Consequently, Jihad Against Violence examines
violent extremism and domestic violence in tandem, taking a stand against all manifestations of
violence.
E. Why Muslim Women in Particular Must Speak Out
“The male believers and the female believers are allies of each other; they enjoin good and forbid harm;
they establish prayers, practice charity and obey God and His messenger. On them God will have mercy,
for God is exalted in power, wise.” Surah 9, v 71.

The Shura Council, in keeping with its mission to discuss pressing issues of Muslim women’s
rights, roles and responsibilities, claims a space of peace and non-violent resistance to injustice and
to violence in all its forms, all from the unique and strong perspective of Muslim women.
While many have spoken out against domestic violence and violent extremism, those most affected
by the violence often remain unheard. They are frequently muted, whether due to unsympathetic
institutions silencing them or a disinterested media failing to tell their stories. In response, we
draw upon our rich legacy as peacemakers, leaders, caregivers, and teachers and scholars of sacred
text and law. Working with our colleagues and constituents, we are reclaiming this space of
authority in order to promote the principles of gender equality, as well as social, economic, and
political justice in Muslim communities.
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F. Why We Have Chosen the Path of Shura
“Those who respond to their Lord, and establish regular Prayer; who (conduct) their affairs by mutual
Consultation [shura]; who spend out of what We bestow on them for Sustenance;” Surah 42, v 38.

Shura is the process by which we confer and collaborate to reach important decisions for collective
action. In order to further our vision for broad, open dialogue with diverse groups, we draw upon
this “classical” tradition of consultation.
In accordance with Islam, the Qur’an and Sunnah, and the Islamic traditions – and as citizens of
the 21st century – we employ extensive expertise in Islam, the humanities and social sciences, and
specific grassroots contexts. We have adopted a “conversational framework” which seeks to work
with all people – including men and non-Muslims – committed to reducing violence and
promoting peace.
G. Why a Jihad Against Violence
“O you who believe! Be careful of (your duty to) God and seek means of nearness to Him and strive hard
[jahidu] in His way, that you may be successful.” Surah 5, v 35.

Jihad means “striving or endeavoring in the way of God.” We are dedicated to combating all forms
of violence – especially violence carried out in the name of Islam – across the spectrum of violent
extremism to domestic violence. We, Muslim women, must reclaim the mantle of cultural,
intellectual, and religious authority, declaring our opposition to violence with a powerful and
unified voice.
We must announce our commitment to resisting injustice generally and violence specifically
through peaceful means and from the unique perspective of women. We must speak
comprehensively and holistically to a diversity of discourses to effectively oppose violence.
We must act upon our positions by preventing our children and members of our communities from
subscribing to a deviant understanding of our faith and by creating institutions, mechanisms, and
systems able to successfully combat violence. Already, thousands of organizations led by Muslim
women courageously and effectively tackle violence on a daily basis. We must support these efforts,
unifying our individual efforts to ‘command the good and forbid the evil,’ as decreed in the Qur’an.
Most importantly, we must affirm peace. We must think, speak, and act, both wisely and
courageously, overflowing with a powerful spirit of mercy, justice, and peace.
This is our Jihad Against Violence.

II. Domestic Violence and Refutations
Some Muslims excuse domestic violence1 on the basis of Surah 4, verse 34 of the Qur’an. Likewise,
some non-Muslims point to 4:34 to condemn Islam as sexist and violent towards women. Both of
these groups assume that this verse specifically gives husbands the right to beat, or at least
physically chastise, their wives.
1

While domestic violence can be defined more broadly to include child abuse, emotional abuse, or any form of violence in the
home, this project considers it in a more limited sense to include only physical violence carried out against the wife or female
domestic partner.
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In most English translations, the second half of this verse is translated as follows:
As to those women on whose part you fear disloyalty [nushuz], first admonish them, then abandon
their sleeping places, then beat them [lightly] [udribuhuna].

While at first glance the meaning of this verse may seem apparent, in order to properly apply it,
several factors must be taken into account. Together, these provide a compelling refutation of the
view that domestic violence is sanctioned by Islam.
1. a linguistic analysis of the word daraba;
2. confusion over the meaning of nushuz;
3. intertextual analysis of the Qur’an;
4. the general message of the Qur’an;
5. the Prophet’s example;
6. the Maqasid al-Shari’ah; and
7. historical context and the Qur’an’s pattern of gradually eliminating certain practices.
We recognize that jurists of the pre-modern tradition largely understood daraba in 4:34 to mean
“beat”. Although their methodology was sound, it was informed by the context of their patriarchal
societies. We consider our understanding to be more relevant, constructive, and just for
contemporary Muslim families and societies. This conscious departure is similarly backed by sound
methodology, especially as jurists have always been comfortable developing different meanings of
words or interpretations of verses in light of new evidence and changing circumstances.
A. Linguistic Analysis of Daraba
1. In classical Arabic, the word daraba has 25 different meanings. “Beat” or “chastise” are two of
them, but another is “go away from.” Therefore, the verse could be rendered:
As to those women on whose part you fear disloyalty, first admonish them, then abandon
their sleeping places, then go away from them.

In fact, in her The Sublime Quran, Laleh Bakhtiar translates 4:34 in a similar manner:
But those whose resistance you fear, then admonish and abandon them in their sleeping
place, then go away from them.

B. Confusion over Nushuz
1. However daraba is defined, the Qur’an clearly makes its application conditional upon the fear
of nushuz. In other words, without nushuz, which in many translations and interpretations is
rendered “disobedience,” “disharmony,” or even “disloyalty,” the subsequent steps outlined in
the verse cannot be applied.
2. Linguistically, the word nushuz means “to stand up,” as from a seated or sleeping position with
the intent to leave that specific location. This is how it is consistently used in other parts of the
Qur’an (for example, 58:11 and 2:259). In the context of 4:34, therefore, nushuz must mean to
get up and leave the marriage. In contemporary usage, a “nashiz wife” has left her marital home
and is living elsewhere, but is not yet divorced.
3. Nushuz can also be associated with the husband. Thus, if a wife fears it from her husband, steps
may be taken to remedy this situation as well (4:128). Yet interestingly, nushuz is never
understood as “disobedience” on the part of the husband; instead, interpretations often change
when applied to a man versus a woman. This discrepancy indicates that the cultural norms of
the interpreters significantly affected their interpretations. The understanding of nushuz as
“disobedience” seems to reflect gender roles within the medieval mindset more than the actual
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semantic range of the word. Thus, although later jurists may not have considered it acceptable
for a wife to disobey or leave her, the early hadith literature contains instances of wives doing
so. Similarly, these jurists could not imagine that husbands should be required to obey their
wives.
C. Intertextual Analysis
1. It is generally acknowledged among both classical and modern scholars that the preferred
method for interpreting the Qur’an is by means of other Qur’anic passages, known as
“interpreting the Qur’an by the Qur’an” (tafsir al-Qur’an bi’l-Qur’an). Significantly, while no
other passages support the “beating” interpretation of 4:34, there are other passages that
support the “distancing” or “going away from” meaning. For example, in 2:226-227,
“separating from the wife” (iyla’) is a prelude to either reconciliation or divorce. It gives the
husband the opportunity to decide in private whether he wishes to continue with the marriage
or choose divorce. This period of separation cannot go on indefinitely, but is limited to a
maximum of four months, upon which the husband must make up his mind. In polygamous
marriages, iyla’ is not preformed against one wife and not the others, but is undertaken against
all wives simultaneously.
2. Translating daraba as “beat” also produces a contradiction between Qur’anic verses if 4:34 is
compared to those verses on divorce, which offer a picture of non-coercion in marriage, even in
ending it. For example, Surah 2, verse 231 says:
When you divorce wives and they are about to reach their term, then hold them back honorably
or set them free honorably; but do not hold them back by injuring them so that you commit
aggression.

In other words, husbands are urged to divorce their wives if they desire, but to not inflict injury
on them. But if the Qur’an also tells husbands to beat their wives while married, this gives
women more incentive to be divorced than married. This contradicts the Qur’an’s clear
preference for marriage over divorce. This contradiction do not arise if 4:34 is translated as “go
away from.”
3. In addition, the Qur’an uses three words other than daraba to mean “strike” or “beat,” in verses
28:15, 38:41, and 51:29. Furthermore, the d-r-b root carries at least seventeen distinct
connotations in the Qur’an, including “hold up as an example” (43:57), “travel through” (4:101),
and “cover” (3:112), just to name a few. Often, this root suggests a figurative meaning: moving
away, separating, distancing from, or setting up a barrier (including in the home). Within the
context of marital conflict, this is the most likely meaning, as a husband separates from his wife
before ending the marriage. This is consistent with the Prophet Muhammad’s practice with
respect to his wives (see below).
D. General Message of the Qur’an
1. The broader message of the Qur’an is the promotion of harmony and affection between
husband and wife. Marriage is depicted as a sacred bond of love and mercy. Surah 30, verse 21
says:
And among His Signs is that He created for you mates from among yourselves, that you may
live in tranquility with them, and He has put love and mercy between your (hearts): verily
there are Signs in that for those who reflect.

Interpreting daraba in 4:34 to mean “to beat” would seem to contradict with this message of
tranquility, love, and mercy in the home.
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2. The earliest Muslims, including such figures as Ali ibn Abi Talib and Umar ibn al-Khattab,
followed a holistic methodology of interpreting the Qur’an. They did not read a single verse in
isolation and assume it covers an entire issue. Instead, they examined all possible factors,
including the entire Qur’an, traditions of the Prophet, reason, common sense, and the interests
of their particular society.
E. The Prophet’s Example
1. The Sunnah, which is taken as a reflection of how the Prophet understood the Qur’an,
contradicts an interpretation of daraba as “beat.” We do not have a single report of the Prophet
striking his wives. Instead, we read from Anas ibn Malik, a Companion of the Prophet: “I have
never seen anyone more kind to one’s family than (the Prophet Muhammad)” (Sahih Muslim).
2. He ordered, “Never beat God’s handmaidens” (Sunan Abu Dawud), and he commended those
who treated their wives with kindness: “The most perfect of the believers in faith are the best of
them in moral excellence, and the best of you are the kindest to their wives” (Sunan Tirmidhi).
He encouraged harmony and mutual respect in the home: “The believer should not harbor
hatred towards his wife. If he dislikes something in her, then surely he will be pleased with
another quality in her” (Sahih Muslim). These reports clearly went against prevailing norms,
and some of the Prophet’s followers even viewed him as too soft-hearted for taking this
position. Yet he never wavered from it in his actions.
3. When the Prophet experienced conflict with his wives (especially during the strained period
when they requested a higher living standard, which he could not afford), he simply left his
marital home and stayed away from them. If he had understood 4:34 to demand physical
discipline, he would have done so. Instead, based on his actions, the Prophet interpreted 4:34
to mean “go away from,” not “beat.”
F. Maqasid al-Shari’ah
1. The “principle objectives” (maqasid) of the Shari‘ah demand the protection and promotion of
religion (din), life (nafs), mind (‘aql), family (nasl), dignity (‘ird), and wealth (mal) in society.
Inflicting injury on one’s spouse is a violation of at least three of these fundamental principles –
the objectives of Life, Dignity, and Family – which the Shari‘ah aims to protect and which
undergird Islamic law.
Under Shari‘ah, the objective of Life upholds the sanctity of human life according to the dignity
God bestowed on humankind, and it protects against bodily harm of any kind. Furthermore, the
objective of Dignity maintains the dignity of each human being, which he or she is given by
God. It protects against slander, the breach of privacy, everyday fear, and disrespect; it also
promotes basic human freedoms. Thirdly, domestic violence violates the objective of Family,
which makes the family a safe refuge for all of its members.
G. Historical Context: The Qur’anic Approach of Gradual Elimination
1. In pre-Islamic Arabia, a wife was considered property and could be treated however her
husband wished. This was not exceptional; well into the 19th century, European law allowed a
man to beat his wife as long as he did not endanger her life. Even today, wife abuse has not
been eradicated. In the United States for example, on average, three women are killed each day
by their husbands or partners. When the Prophet told his followers not to beat their wives in
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the 7th century, this concept considered weak, not a compassionate position fulfilling the
protection of dignity.
2. In addressing spousal abuse, the Qur’an takes a familiar approach: it introduces a concept and
applies a method of gradual elimination. It qualifies existing norms through safeguards and
limitations. In the 7th century, men did not need permission to abuse their wives. Therefore, the
Qur’an was not giving permission for abuse in verse 4:34; rather, it was restricting it.
Consequently, there is no reason to assume that the existence of 4:34 meant that the Qur’an
intended the practice of wife-beating to be allowed indefinitely.
3. Even the early jurists restricted the application of the verse. Most regarded beating as barely
permissible or symbolic, and some said that beating should be carried out with a toothbrush or
folded handkerchief. Ibn Rushd, for example, insisted that even a man who caught his wife in
bed with another man could either forgive or divorce her, but nothing beyond that. The fact that
these jurists, products of their time and place, restricted the scope of spousal violence to this
degree is remarkable. These restrictions were quite progressive for their time.

III. Violent Extremism and Refutations
The religious justification used by Muslim extremists to commit societal violence is usually jihad.
Derived from the root j-h-d, which implies the exertion of energy, “jihad” has layered, varying, and
contested meanings, though all relate to a “struggle towards excellence in the way of God.”
Although sometimes translated as “holy war,” jihad does not mean warfare. Rather, the Arabic
word for warfare is harb; “armed combat” is qital. Warfare and armed combat are not holy in
Islam; they are simply justified or unjustified.
Nevertheless, extremists have evoked the language of jihad – and its Qur’anic references – to
justify violence. Consequently, any challenge to violence committed in the name of Islam must
examine these particular passages and clarify their meanings. In doing so, several factors must be
taken into account:
1. a holistic analysis of Qur’anic verses;
2. the literary context of the relevant verses;
3. the Prophet’s example;
4. the historical context of the verses’ interpretation;
5. jurists’ limitations on military jihad;
6. the principle of fada’il al-sabr;
7. contemporary understandings of jihad; and
8. the maqasid al-Shari’ah
Utilizing these widely-accepted interpretive techniques, legal and literary traditions and discourses,
and our contemporary contexts, we demonstrate that violent extremism cannot be carried out in
the name of Islam and that the Qur’an sanctions only defensive warfare.
A. Holistic Analysis of Qur’anic Verses
When read singly, various passages of the Qur’an seem to treat warfare differently. However,
when the Qur’an is read as a whole and against the historical circumstances within which verses
were revealed, we find a consistent pattern.
i. Meccan Jihad
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1. While the Prophet and his followers were in Mecca for twelve years, the Qur’anic verses
revealed during this period recognized the right of self-defense in cases of wrongdoing. Yet
these verses did not give permission to the Muslims to use force. Instead, the Qur’an
commanded them to endure patiently and forgive the wrongdoers. For example, Surah 16, verse
125 says:
Invite (all) to the Way of thy Lord with wisdom and beautiful preaching; and argue with
them in the best and most gracious ways; for the Lord knows best who have strayed from
His Path and who receive guidance.

2. Jihad in the Meccan period, which was longer than in the Medinan period, entailed non-violent
resistance to persecution. This took the form of: a) first secret and then public preaching of
their faith; b) freeing slaves who had converted to Islam; and c) emigrating to Abyssinia and
later to Medina. It is interesting to note that the Prophet sent the early Muslims west towards
the Christian empire of Abyssinia (now Ethiopia) and told them they would find safety there.
He did not send them with a message of war or conquest.
ii. Permission to Use Force in Self-Defense
1. After the Prophet and his followers emigrated to Medina, the Qur’anic message often
responded to the Muslims’ particular historical and political situation. In Medina, the Prophet
held together a coalition of political allies representing inhabitants of diverse religions, whose
rights were recognized as full members of the community, according to the Constitution of
Medina. As the Meccan Arabs continued to attack the Muslims and their property, the Qur’an
gave permission to use force in defending themselves and their right to practice religion freely.
2. The first verses (22:39-40) which allow fighting (“qital,” which is one aspect of jihad under
specific conditions), state:
Permission is given to those who fight because they have been oppressed, and God is able to
help them. These are those who have been wrongfully expelled from their homes merely for
saying ‘God is our Lord.’ If God had not restrained some people by means of others,
monasteries, churches, synagogues, and mosques in which God’s name is mentioned frequently
would have been destroyed.

It is noteworthy that these verses clearly state that apart from resisting oppression, Muslims
may only resort to fighting to defend the basic religious freedom of all righteous people (not
just Muslims) to worship the one God.
iii. Medinan Jihad
1. After war broke out between the Muslims and the Meccans, who never ceased to persecute the
Prophet and his followers, the “sword verses” (below) were revealed. These verses have been
frequently taken in isolation and out of their literary and historical context, both by those trying
to prove Islam to be a violent religion and by Muslims to justify violence. Yet these passages
must be read in the holistic context of the entire Qur’an and in light of the historical context
they were addressing.
Surah 9, verse 5:
And when the sacred months are over, slay the polytheists wherever you find them, and take them
captive, and besiege them, and lie in wait for them at every conceivable place.

Surah 9, verse 29:
Fight those who—even if they are People of the Book— do not believe in God or the Last Day and do not
consider forbidden that which God and His messenger have forbidden, and do not follow the religion of
the truth, until they pay the poll tax willingly, as subjects.
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2. These verses must be read with the earlier passages that prohibit Muslims from initiating
warfare, as well as the many verses that urge Muslims to incline to peace if their enemies
incline to peace. When read this way, they allow battle only in defense. Qur’anic verses should
always be taken together – to ignore one verse and rely upon another is to ignore part of God’s
word. So although fighting in the defense to practice religion was permitted, 2:190 specifically
prohibits Muslims from initiating hostilities.
B. Literary Context of the Sword Verses
1. When 9:5 and 9:29 are read within the literary context of the entire passage (9:1-29), verses 1-4
clearly show that this passage is addressing a particular group, the polytheistic Meccan Arabs at
the time of the Prophet. A segment of this group repeatedly broke their treaty with the young
Muslim community. In fact, the historical sources indicate that they had attacked and killed
allies of the Prophet. Thus, the sword verses instruct Muslims on how to deal with this
unprecedented situation involving those who have broken their treaty obligations. According
to the Qur’an, the cancellation of the treaty is to be announced at the tribes’ annual gathering
during the pilgrimage, treaty-breakers are given four months clemency, and war should be
resumed when these months have passed. Verse 9:4 makes it very clear that these actions do
not apply to those who have not broken the treaty, as the Muslims are instructed to honor their
engagements with them.
2. The eminent early jurists understood the sword verses in this manner, stressing both the
Meccan Arabs’ aggression against the Muslims and their violation of treaties. The command to
wage war against these particular people resulted from these two factors, in addition to the
threat they posed. While 9:5 and 9:29 refer to this special case of treaty-breakers, the general
Qur’anic rules of warfare are established in 2:190-195.
3. To summarize, when the divine command permitting jihad was revealed, it was only after:
 The persistent refusal of the Meccan leadership to allow the peaceful propagation of Islam
in Mecca;
 Continuous persecution of the Muslims remaining in Mecca;
 Meccan military campaigns against the Muslims at Medina with the sole objective of
eliminating Islam;
 Key security pledges being rejected unilaterally by a number of tribes allied to the Prophet,
forcing him into a vulnerable position.
C. Prophet’s Example
1. The Prophet Muhammad, the ultimate model of Qur’anic behavior, never waged a war except in
self-defense, and he never initiated warfare against unbelievers during his lifetime.
2. The Prophet demanded gentleness. He is recorded to have said, “God is gentle and loves
gentleness. He rewards for gentleness what he does not give for violence” (Sahih Muslim). He
also declared, “He who is deprived of forbearance and gentleness is, in fact, deprived of all
good” (Sahih Muslim).
D. Historical Context of the Verses’ Interpretation
1. After the Prophet’s death, the young Muslim community found itself with a new religion to
defend, persecution to resist, radical social reforms to implement, and novel laws to develop.
Predominant international law at the time was to conquer or be conquered. This was simply
12

how states and empires operated. Muslims generally did not convert the conquered peoples to
Islam, but let them pay a tax in return for keeping their religion and obtaining exemption from
military duty.
In order to justify the expansion of the territory of Islam, the early Muslims interpreted jihad to
allow for the spread of Islamic rule. To accomplish this, many of the early jurists (though not
all) claimed that the sword verses superseded or abrogated those verses prohibiting violence or
allowing it in self-defense. “Abrogation” (naskh) became a standard technique for interpreting
the Qur’an at that time.
2. Even this notion of expansionist jihad was a limitation on the violence of the time, since it
outlawed all forms of warfare except jihad. Nevertheless, although the Muslim community may
not have survived in the 7th century Near East without an effective strategy of expansion, this
doctrine no longer applies to the current geopolitical world.
E. Limitations on Military Jihad
1. In situations when military jihad was allowed by the jurists, they developed an entire body of
law that outlined specific rules and limitations. For example, they required that a call to war
could only come from a publicly recognized caliph or imam. An individual may not legitimately
issue a call to war. This requirement is especially relevant today, as there is no such recognized
leader of the worldwide Muslim community (ummah).
2. Moreover, jurists developed very clear prohibitions on warfare. Those waging jihad were not
allowed to do the following (below), among other things. These prohibited actions are,
nevertheless, among the hallmarks of many of those who engage in violent extremism in the
name of Islam today:
 attack noncombatants and civilians of any kind;
 arbitrarily destroy property;
 commit suicide;
 engage in the secret and clandestine use of force (as opposed to a declared and formal war);
 engage in cheating and treachery;
 commit rape;
 terrorize populations;
 wage war against other Muslims.
F. Fada’il al-Sabr
1. While some Muslim scholars developed the military doctrine of jihad, others were developing
alternative views on jihad. In particular, they developed the doctrine of the “jihad of active
forbearance,” based on the holistic understanding of jihad in the Qur’an. This is reflected in the
literature which praises the “excellences of armed struggle” (fada’il al-jihad) and the competing
literature which describes the “excellences of patience” (fada’il al-sabr).
The doctrine of patient forbearance (sabr) as part of jihad was brought into the mainstream by
the 12th century jurist, Abu Hamid al-Ghazali. Al-Ghazali asserted that patience and gratitude
were the two halves of faith, and he noted that over 70 Qur’anic verses refer to patient
forbearance. He specifically contended that patient forbearance is part of jihad.
2. This is the non-violent resistance to persecution that the Qur’an urged the Prophet and his
followers to adopt in the Meccan period. It has always been a part of Islam’s divine message,
and throughout the centuries, a number of prominent jurists elaborated this doctrine.
13

G. Modern and Contemporary Understandings of Jihad
1. In the 18th and 19th centuries, when many Muslim lands were under colonial rule, Muslim
scholars began to revisit the doctrine of jihad and Qur’anic interpretation in general. The
principle of abrogation was rejected by many of these scholars, including Muhammad ‘Abduh,
the famous rector of al-Azhar University in Cairo. They insisted that abrogation was merely a
temporal technique to understand the Qur’an.
2. Numerous contemporary jurists argue that any verse must be understood in relation to the
Qur’an’s larger message. In other words, all Qur’anic verses on a subject must be studied in
relation to one another. These scholars interpret the sword verses only within the context of
other verses on warfare and conclude that this permission was given to the Prophet in a specific
situation. The larger message of the Qur’an restricts violence and permits only defensive
warfare.
3. Thus, jihad was reaffirmed as the use of force only in self-defense. Sayyid Ahmad Khan, for
example, insisted (controversially) that even colonization by a foreign power was an insufficient
condition for jihad unless there was active suppression of the practice of Islam. Abduh agreed
that jihad was defensive war only, though he asserted that invading a country and colonizing its
people justified self-defense. During India’s fight for independence, Badshah Khan, a pacifist
and devout Muslim, led his fierce Pushtun army in an unarmed, peaceful protest march against
the British. Acting from his religious convictions, Khan waged a remarkable jihad of active,
patient resistance.
H. Maqasid al-Shari’a
1. Because violent extremism entails the unjust taking away of human life and destruction of
property, it absolutely violates at least two of the principle objectives of the Shari‘ah: Life and
Wealth. Inflicting injury on a person, taking away life, and destroying property violate these
objectives of the Shari’ah and cannot be justified in any way as fulfilling Islamic values.

IV. Connections between All Forms of Violence
Although domestic violence, military jihad, and other types of violence may spring from different
jurisprudential sources, they are linked in other ways: societal, sociological, psychological, and
textual (Qur’anic), among others.
Muslims cannot legitimately rely on Islamic texts to engage in domestic violence or to wage violent
extremism. A fundamental principle of the Qur’an is peace, harmony, and the elimination of all
forms of violence, and Islam restricted cultural norms regarding both domestic violence and violent
extremism. The 7th century right of men to beat their wives was taken for granted, and the Qur’an
restricted, even abolished, the right. Similarly, it decreed “a life for a life” in certain circumstances,
and this was a vast improvement over ten – or even a hundred – lives for a life. These were
limitations on existing violence. Therefore, to take these passages ultimately sought to eliminate
violence and use them to legitimize more violence than our current norms accept, is to greatly
violate the spirit of the Qur’an.
Furthermore, the principle objectives of the Shari’ah, which provide the Shari’ah’s foundation,
ensure the protection of life, religion, mind, wealth, family, and human dignity. All interpretations
of Islamic law must conform to these maqasid, and clearly, both domestic violence and violent
extremism violate these protections. Muslim jurists understood that violence begets more violence,
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contravening the maqasid. In the domestic sphere, boys whose fathers abuse their mothers have a
greater probability of growing up to be abusive husbands. Similarly, in the public sphere, violent
acts provoke retaliatory violence, which results in escalating conflict. In this way, modern political
conflicts perpetuate violence in a vicious cycle similar to the pre-Islamic blood feuds of the Hijaz.
This is precisely what the Qur’an and the Prophet sought to eliminate.
Finally, the Qur’an extols patience (sabr), which can be applied to both domestic violence and
violent extremism. In fact, jihad as patient forbearance is equal in value to jihad as force. This does
not, however, mean passive indifference; but rather, it is an active, patient, and non-violent
resistance to injustice. According to the Prophet, jihad is both the greater struggle to rid oneself of
sin and the lesser effort to defend against oppression. It can be considered an internal jihad of the
soul and an external jihad of correcting injustice in society. This external jihad is of many types: for
example, jihad by the word (using verbal persuasion to correct an injustice); jihad by the hands
(doing good works to correct an injustice); and jihad by the sword (using force to get rid of an
oppressor). It is important to recognize that jihad by the sword is merely a last resort, only after all
other forms of jihad have been attempted, and even then, it may only be used in self-defense.
The greater jihad is an attempt to control one’s self in ways that serve God. The Prophet is reported
to have said during the Farewell Pilgrimage: “… The fighter in the way of God is he who makes
jihad against himself (jahada nafsah) for the sake of obeying God.” Taming their tendency to
transgress, these mujahidin exert energy to overcome the selfish promptings of their egos. For this
reason, the Qur’an equates them with “the patient ones” (saberin): “We shall put you on trail so
that We know those among you who strive in the cause of God (mujahidin) and are the patient
(saberin)” (47:31). These mujahidin are promised guidance: “Those who do jihad for Our sake, We
will certainly guide them to our Paths” (29:69).
We can apply the sabr doctrine to verse 4:34 and conclude that patient forbearance, self-control,
and taming of ego in the matter of marital strife is preferred, just as these qualities are preferred in
the matter of societal strife. Any act of physical violence in the home greatly violates this principle.
Spouses must be patient with one another in a context of love, mercy, and patience. If the marriage
continues to deteriorate, according to the Qur’an, spouses should separate from one another, to
consult with others and reflect on the health and viability of the marriage. While reconciliation is
preferred, if impossible, then divorce is permitted. However, at no point is violence or physical
force recommended as an effective or appropriate step in resolving such marital problems. Added
to the historical evidence of Muslim jurists minimizing domestic violence, this clearly demonstrates
that the Qur’an did not authorize the practice but sought to curtail and even eliminate it.
Violence can be imagined like a wheel with a center and numerous spokes. The center of the wheel
is the home. The circumference of wheel, the outer circle, represents the community and society.
The spokes represent the many factors that keep this "circle of violence" turning. These factors
include: androcentric interpretations of the primary sources of Islam, ineffective leadership,
continual reliance on militaristic solutions, and the disempowerment of women. Violence
moves back and forth between the center (home) and the circumference (community) through
these spokes. For example, domestic violence in the home travels through the spoke of nonegalitarian interpretation to the community, where it sets a model for a misogynistic community. In
reverse, a misogynistic societal model travels back from the circumference to the home center and
inspires domestic violence.
As the WISE Muslim Women’s Shura Council, we are committed to stopping such violence – in our
homes, our communities, and in our world. We are committed to replacing the destructive spokes
of the wheel of violence with those representing non-violent solutions, equitable and representative
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leadership, and interpretations of Islam that are not constrained by patriarchal culture. We must
all work together to find such alternative solutions and redraw the circle.

V. Conclusions
“Jihad Against Violence: A Non-Violent Call for Building a Gentler World and Overcoming the
Models of Tyranny and Victimhood"
For thousands of years, people on our planet have decried the ugliness of violence. We have strived
to stop aggression. We have sought an end to war. Yet what have we continued to do? We use
aggression to stop aggression. We use violence to stop violence. We share one generic universal
belief: You kill, and therefore, we will kill you and create a better world without you. We are still
caught in the perpetual cycle of this ancient thinking. Though we have walked on the moon and
achieved virtual connectivity across all corners of the globe, when it comes to human relationships,
societal interaction and global politics, our families and communities remain mired in this old
paradigm: the belief in the power of force to destroy evil.
A. Incorrect Thinking Leads to Tyranny:
According to the Qur’an, physical and material conditions are created by our thoughts and ego.
This is a central theme: conditions do not change unless people change themselves. “Verily never
will God change the condition of a people until they change that which is in themselves” (13:11). In
other words, a given behavior results from certain thought patterns and attitudes.
The Qur’an describes the malaise of humanity in the first passage revealed to the Prophet
Muhammad: “A human being leans towards tyranny” (96:6). Some translate this verse as “a
human being transgresses all bounds” since the Qur’an uses the word tagha, which comes from the
verb “to overflow and transgress.” It presents this tendency to dictatorship as a negative universal
human trait afflicting us all, and we can trace it over the landscape of different contexts and
different characters, which represent archetypes of human leadership.
People, according to the Qur’an, have a tendency to dictate. Instead of questioning our own ideas
about the world, we want the world to change according to our ideas and comply with our wishes.
The “change” verse (13:11) turns all this upside down. Instead of changing the world, dictating and
acting like disillusioned gods, we are invited to surrender to the All-Supreme Sovereign God and
examine our own ways of thinking. This is how the Qur’an presents the Prophets: Yusuf (Joseph),
for example, while unjustly detained, enjoins his cell-mates, “What you are worshipping other
than Him are merely names which you and your forefathers have named, and which God has not
endowed with authority. Sovereignty belongs only but to God” (12:40). Such false names, which
lack any authority, limit our perception of reality and cause us to transgress peace. The Qur’an links
false thinking to aggression and violence, because those who think they can dictate reality will use
different means to control such reality. They will coerce others and enforce change.
The “change” verse creates an important paradigm shift. Instead of changing the world, the Qur’an
tells us to first change our own attitudes, thinking and ultimately, ourselves. Only then will the
world around us change. Change yourself and others will change. In Surah 11, all the prophets are
presented as coming to their societies to invite them to repentance as a way to prosperity, not just
for the hereafter, but the here and now. Instead of dictating to the world, we are asked to observe,
to marvel at the grand design of the universe around us. The Qur’an repeatedly tells us to look at
the stars, the way day and night fold into each other, the sun and moon, and the beauty of animals
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moving together in flocks. It speaks of the signs of the Creation, both within and outside ourselves:
“We shall show them Our signs in the horizons and within themselves” (41:53).
If this is the prescription, the Qur’an also gives us the diagnosis of our malaise. It explains why we
resort to violence and coercion. In scenes throughout, we come across different models of behavior
in which some characters dictate reality and resort to coercion, while others – those at peace and
willing to change themselves– achieve change gently.
B. The Nimrod Paradigm: Violating the Principles of Nature
The contrast between these two models is shown in the dialogue which takes place between
Ibrahim (Abraham), the father of the prophets, and Nimrod. Ibrahim uses moral persuasion to
convince people to peacefully accept and surrender to Supreme Intelligence, which is in charge of
the universe. Nimrod, on the other hand, thinks he controls reality. He mocks Ibrahim and flaunts
his controlling power, using his ability to kill as proof. “He said: I endow life or death” (2:258).
Ibrahim then asks him, “But it is God that brings the sun from the East: Do then bring it from the
West?” (2:258) While Nimrod is left speechless, to Ibrahim the matter is clear. If he thinks he can
dictate and transgress the principles of nature, then he is living in a state of disillusionment.
Ibrahim shows Nimrod that even if he killed and tortured people, reality does not conform to his
wishes, for he cannot control the movement of planets and starts. One such principle of nature is
human dignity, which according to the Qur’an, is endowed by God: “We have dignified (honored)
the children of Adam” (17:70). Hence, we have no choice in this matter, just as we do not control
the eternal immutable laws which govern the universe. For example, when God established the
principle of two particles of hydrogen and one particle of oxygen making water, we were not
consulted. “I called them not to witness the creation of the heavens and the earth, nor the creation
of their own selves” (18:51). Similarly, just as we can interact with water but cannot change H2O,
we cannot undermine this principle of “human dignity,” for we were not consulted on it by God.
Yet for thousands of years we have been disillusioned. We still believe we can control others by
threatening their lives or undermining their dignity. We remain tangled in the Nimrod paradigm,
dictating reality and attempting to coerce the world around us. This paradigm extends to our
attempts to subdue nature, rather than living in harmony with it. It permeates all levels of our
thinking, from the way we complain about the weather to our building weapons to destroy nations.
And just like Nimrod, we can actually do the latter. We can take life away (and of course, we do),
though in complete delusion and violation of gentleness, mercy and human dignity, all principles of
nature for which we cannot rightfully challenge.
In this coercive paradigm, a person is in a state of war – with nature, with others, but most
importantly, with one's self. Confusion is the real problem in human thinking according to the
Qur’an, where the phrase “eloquent confusion” is repeated throughout. We find ourselves in
perpetual resistance to reality. Yet when we dictate reality, we become one of two archetypes,
according to the Qur’an: the Tyrant or the Victim. Both are violent. When I am not in harmony with
reality as it unfolds, I will either use coercion to change it and become the tyrant, or I will feel
helpless and victimized and begin overturning my situation whenever given the chance. I become
the victim. Thus, the “tyrant” and “victim” are interlocked in a powerful cycle: the oppressors and
the oppressed. These two sides simply exchange positions during times of victory – the victim
becomes a tyrant, the tyrant a victim – instead of breaking down the cycle.
The Qur’an presents a third alternative: the Prophetic model, neither tyrant, nor victim. These
actions are not in resistance to reality, but in peaceful alignment with it, in active and loving
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surrender to reality in a true state of “islam.” Those following the prophetic model work from a
place of gratitude and love, when they are threatened with death or exile. As we read in the Qur’an:
“We have none other than to put our trust in God. Indeed, He has guided us to our Ways. We shall
certainly withstand with patience all the hurt you may cause us. For those who put their trust,
should put their trust in God” (14:12).
Their sense of empowerment in this non-violent prophetic discourse does not emanate from a
belief in their physical ability to use force, nor does it reflect the resignation of victims. Rather,
their power comes from standing in truth and firmly standing being its power in gentleness and
without the need to coerce it upon others. The ability to speak with such power is a testament to
their lack of faith in the power of evil, and as a consequence, the complete lack of fear in the face of
threat. This is beautifully illustrated in the encounter between these three categories of people in
the story of Pharaoh, Moses and the Oppressed in the Land.
C. The Pharaoh Model: Coercive, Violent, and Rash
The Pharaoh represents the archetype of the tyrant in the Qur’an. In discourse, attitude and
actions, he is intoxicated with his own power and force, mired in “eloquent confusion.” It is worth
noting how the wrath of Pharaoh is directed towards women and children in particular, as he and
his men say: “Slay the sons of those who believe with him [Moses] and keep their women alive but
in humiliation (or violate their women)” (40:25). The Qur’an specifically demonstrates the
dynamics of the model of tyranny, not just as warfare or injustice in the public sphere, but also as a
form of abuse and violence against children and women within the confines of their homes. This
link between the domestic and the public is a repetitive theme in the Qur’an, and we see it in many
of the narratives and prayers.
For example, in Surah 25, we are given the qualities of the true worshippers of God: “And those
who say, Our Lord grant unto us from our spouses and children the bliss of our eyes, and make us
leaders to the virtuous ones” (25:74). This verse directly links leadership of the family to good
public leadership; in order to qualify for the latter, bliss and comfort in the family are prerequisites.
In fact, the Qur’an presents the virtuous life as that which is consistent and genuine, privately and
publicly. It establishes a strong ethos for leaders creating a healthy, enlightened domestic
atmosphere before attempting to transforms the rest of society. Once again, this is linked to the
theme of changing one's self before changing society and the world at large.
It is also interesting that Pharaoh considers himself a model of good leadership, protecting the
truth of his ancestors. However, he is not aware that through his use of force, he has created a
coercive atmosphere that violates his own tradition: He says, “Let me kill Moses and let him call on
his Lord, What I fear is lest he should change your religion or lest he should cause mischief to
appear in the land” (40:26). Here again, Moses responds in the tradition of the prophets: “I have
turned to my Lord and yours from every dictator who believes not in the Day of Account” (40:27).
There are many similar scenes with Pharaoh in the Qur’an. In fact, it is the Quran’s most repeated
story, establishing the traits, qualities and patterns of the violent, coercive model in governance
and also in its treatment of children and women.
D. The Queen of Sheba Model: Non-Coercive, Peaceful, and Wise
In contrast, Surah 27 gives us scenes from another court, that of the Queen of Sheba. The Queen of
Sheba represents a different Qur’anic archetype of governance and leadership: the non-coercive,
wise leader. Upon receiving a threatening letter from King Solomon, the Queen decides to consult
with her people: “She said, Advise me in regard to my situation, for I never decide any matter
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without your presence” (27:32). Even upon receipt of this serious threat to her kingdom, she does
not react hastily or unilaterally; instead, she creates a process for collective and democratic
decision-making.
What were the consequences of the Queen’s actions? By yielding power to her people, they trusted
her further and became more willing to follow her, though out of conviction rather than fear (as we
saw in the Pharaoh’s court). In fact, she is rendered even more powerful by her court. “They said:
‘We are endowed with strength, and given prowess in warfare, but the command is with you;
therefore see what you shall order’” (27:33). In response, the Queen makes an interesting
observation: “She said, ‘When kings enter a town, they despoil it, spread corruption and make the
noblest of its people its most humiliated, and this they always do’” (27:34).
Remarkably, the Qur’an not only describes the court of a powerful queen, but it also introduces us
to the Queen of Sheba’s worldview and the way she views kings’ destructive patterns, as well as her
decision to break away from this history. “She said, ‘But I am going to send him a gift and then see
what answer the messengers bring back’” (27:35). Of course, Solomon was displeased with this
move; however, because of the wisdom, power and gentleness of a non-violent queen, the story
shifts from warfare to conflict resolution.
The importance of the Sheba story is that, like the Prophets, her refusal to reenact the old paradigm
of coercion is not the result of her lack of power. Rather, her decision comes from a conscious
decision to break away from a historical pattern and reject the paradigms of force. And she
succeeds. The Queen of Sheba is capable of resolving her conflict with Solomon peacefully and nonviolently, showing us the effectiveness of this third alternative model. The resolution, which averted
the destruction of both sides, came through her wisdom and diplomacy, as she offered respect and
exhibiting generosity in the face of threats and aggression.
In all these models, we observe consistent patterns which represent divergent worldviews. Each
results in different attitudes and behaviors towards people, governance and the ways change can be
achieved. This is why Muslims read the Opening Surah of the Qur’an, praying that God will keep us
steadfast to the third path - neither that of tyrants nor victims, but rather, the path of peacemakers
seeking compassion, mercy, and justice. In fact, every chapter in the Qur’an opens to, “In the Name
of God, the All-Compassionate, the All-Merciful,” as compassion and mercy are amongst the
Beautiful Names of God. We repeat these names at numerous occasions, because as the mystical
philosopher Ibn ‘Arabi said, those who believe in God as Creator do not necessarily know these
divine attributes which are the underlying principle to the universe. Conversely, when God declares
in the Qur’an, “My Mercy extends to everything” (7:156), mercy is truly rendered a principal law of
all creation.
Therefore, we ask God to “Guide us to the Straight Path, the path of those whom You blessed” (1:7).
In doing so, we invoke the “non-coercion” verse: “Let there be no coercion.... It is the tightest knot
which can never be undone” (2:256). If only all Muslims included this verse with the Chair verse,
which hangs on the wall of almost every Muslim home.
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VII. Partial Directory of Organizations Working on Violence Against Women
Africa
Organization

Country

Website

Contact

Description

BAOBAB for
Women’s Human
Rights

Nigeria

www.baobabwomen.org

Sindi Medar-Gould
Executive Director
baobab@
baobabwomen.org;
(+234) 1-496-2302
(+234) 1-474-7931

Addresses women’s rights in
three legal systems:
customary, statutory and
religious; provides public
interest litigation services in
domestic violence cases

Australia and Asia
Organization

Country

Website

Contact

Description

Acid Survivors
Foundation

Bangladesh

www.acidsurvivors.org

asf@acidsurvivors.org
(+88)9891314
(+88)9880142

Works towards eliminating
acid and other forms of
burn violence; protects and
promotes survivors’ rights,
including access to medical,
legal, social and
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Bedari

Pakistan

www.bedari.org.pk/defaul
t.aspx

Anbreen Ajaib
Program Manager
bedari@bedari.org.pk
(+92) 51 4862877

Casa Raudha
(Tranquil Home for
Women)
Komnas Perempuan

Singapore
Indonesia

http://www.komnaspere
mpuan.or.id/

Mission of Hope

Australia

http://www.missionofhop
e.org.au/

Sisters in Islam

Malaysia

www.sistersinislam.org.m
y/

Vimochana

India

Voice of Women
Organization

Afghanistan

www.vwo.org.af/

Suraya Pakzad (Founder)
info@vwo.org.af
vwo_afg@yahoo.com

War against Rape
(WAR)

Pakistan

www.war.org.pk/

info@war.org.pk/

Women’s Crisis
Centre (WCC)

Malaysia

www.penang.org

Lalitha Menon,
President
wcc@wcc.penang.org
(+60) 4-2280342

Yayasan PULIH

Indonesia

www.pulih.or.id/english.p
hp

Livia Iskander
Founder
info@pulih.or.id
(+62) 21-78842580

(+65) 9878 9054
mail@komnasperempuan.
or.id
(+62) 21-3903963
Hanan Dover
Senior Project Manager
h.dover@missionofhope.o
rg.au
info@missionofhope.org.a
u
Zainah Anwar
Executive Director
sis@sisfora.po.my
(+60) 3-7785 6121
awhrci@vsnl.com

Provides support to women
survivors of violence
through psychological
counseling, legal aid and by
referring them to other
services such as hospitals
and shelters.
Shelter for women

Support program for
women who suffer from
domestic violence

Domestic violence program
with Q&A booklets and a
helpline offering free legal
advice on Shari’ah laws and
other issues faced by
Muslim women
Provides counseling,
services, education and
outreach, mobilizing
Women’s shelter provides
legal advice and counseling,
gender-based violence
training
Raises awareness about
sexual violence and rape;
helps survivors legally,
psychologically and
medically; works to
improve laws relating to
rape and other forms of
sexual abuse and violence
Provides immediate
assistance for women
needing crisis intervention;
programs to promote
gender equality in our
society
Helps with comprehensive
recovery and empowerment
of survivors of violence and
natural disasters

Middle East / North Africa
Organization

Country

Aisha Yateem
Family Counseling
Center

Bahrain

Website

21

Contact

Description

aycc@batelco.com.bh
(+973) 17430488

Provides emergency
accommodation for abused
women and offers legal
advice and counseling

Arab Regional
Resource Centre on
Violence Against
Women
Asuda

Jordan

www.amanjordan.org

Iraq

www.asuda.org

Manal Omar, Chair,
Board of Directors
Manal1omar@yahoo.com
Khanim Rahim Latif
Pregramme Manager

Awal Women’s
Society

Bahrain

http://arabinformall.b
ibalex.org

Fowziah Hassim Al-Khajah,
President
awalws@batelco.com.bh
(+973) 17678947

Beit Hawa – House
of Eve

Egypt

City of Hope

UAE

Dubai Foundation
for Women and
Children

UAE

KAFA – Enough
Violence and
Exploitation

Lebanon

http://www.kafa.org.l
b/homepage.html

kafa@kafa.org.lb
(+96)11392220

The Lebanese
Council to Resist
Violence against
Women
Mor Cati Foundation

Lebanon

www.lebanesewomen.
org

lecorvaw@inco.com.lb;
(+961) 1 612 846 –
(+961) 1 612 899

Turkey

http://www.wavenetwork.org/start.asp?
ID=20811

Gülsun Kanat,
morcati@ttnet.tr

Najdeh Association

Lebanon

association@najdeh.org.lb

National Family
Safety Program

Saudi Arabia

http://almashriq.hiof.
no/lebanono/300/360
/362/najdeh/
www.nfsp.org.sa/en/in
dex.htm

Oasis
Omid E Mehr
Charity

Syria
Iran

Tilila

Morocco

Dr. Iman Bibars,
endviolenceinegypt@yahoo.
com
ibibars@ashoka.org
Sharla Musabih
Director
Cityofhope18@hotmail.com
Afra Rashed Al Basti,
Executive Director
(+971)4-6060300

www.omid-emehr.org/home.html
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NFSP@ngha.med.sa

Youmn Abou Alhosn
UK: Marjaneh Halati
marjaneh@omid-emehr.org
Iran: Eshrat Gholipour,
gholipour@omid-emehr.org
lddf_tilila@yahoo.fr

Combats violence against
women to enhance
women’s status and
strengthen civil society
through the participation of
women
Hotline and legal support
center with programs and
workshops to raise
awareness about women’s
rights
Shelter for women suffering
from domestic violence
Shelter for women suffering
from domestic violence
Shelter and other social
services provider for
women who have suffered
from domestic violence
Seeks to mitigate causes
and results of violence and
exploitation of women and
children through advocacy
lobbying, and social and
legal services
Addresses cases of violence
against women, raises
awareness and lobbies for
legal reform
Provides shelter and
protection to women who
have been subjected to
violence in and out of the
family
Works with Palestinian
refugees
Fights against domestic
violence and defends the
rights of victims through
awareness, partnership and
solidarity at the official and
public levels and
programming to care for
these victims
Shelter for abused women
Helps victims of violence
and domestic, sexual and
emotional abuse in Tehran

Shelter for women suffering
from domestic violence

UAE Red Crescent
Authority Women’s
Shelter
Union de l’Action
Feminine

UAE

Shelter for abused women

Women for Women’s
Human Rights

Turkey

Group for the
Campaign for the
Protection Order
against Domestic
Violence

Women’s Resource
Center

Kazakhstan

www.swrc.kz

Organization

Country

Website

Al-Baitu Nisa
(Sisters Transitional
Home)
Apna Ghar

Gaithersburg,
MD
Chicago, IL

www.apnaghar.org

Arab American
Action Network
(AAAN)

Chicago, IL

www.aaan.org

Arab American
Family Services

Palos Hills, IL

http://www.arabameric
anfamilyservices.org/

Arab-American
Family Support
Center

Brooklyn, NY

www.aafscny.org

Arab Community
Center for Economic
and Social Services
(ACCESS)

Dearborn, MI

www.accesscommunity.
org

Baitul Hemayah,
Inc.

Newark, NJ

http://ksharif.com/abo
ut_us.html

Baitul Salaam
Network

Atlanta, GA

http://www.baitulsalaa
m.net/index.html

Central Texas
Muslimaat

Austin, TX

www.ctmuslimaat.org

Morocco

Fatima Outaleb
(+212) 037 70 09 64
uaf@mtds.com
Efsa Kuraner
efkuraner@gmail.com,
newways@wwhr.org
(+90) 212.251 00 29
Gulnara Karakulova,
Director
wrc-shimkent@mail.ru
g_karakulova@mail.ru
+77252221071

Provides advocacy,
lobbying, and widespread
and sustainable human
rights education programs
for women; offers trainings
on women rights issues
Aims to combat trafficking
and violence against
women and to promote
women’s rights through the
active participation of
women and youth in society

US/Canada
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Contact

Description

(301) 840-9440

Shelter for Muslim women

Sharon Kayser
Executive Director,
skayser@apnaghar.org
info@apnaghar.org,
(773) 334-0173
Rania Shkairat
rania@aaan.org
aaan@aaan.org
(773) 436-6060

Shelter for South Asian and
other immigrant
communities

Provides prevention and
intervention services to
individuals and families in
the Arab and Muslim
communities
info@arabamericanfamily Programs include Women
services.org, (708) 599and Children Crisis Fund
AAFS(2237)
Lena Alhusseini,
Provides comprehensive
Executive Director,
social services to Arablena@aafscny.org,
American immigrant
(718) 643-8000
families and children
Hassan Jaber
Aims to change social
Executive Director
attitudes toward domestic
hjaber@accesscommunity violence, empower
.org ,
individuals at risk, and
(313) 842-7010
decrease domestic violence
in the Arab American
community
info@baitulhemayah.org, Empowers women to
(973) 242-1922
confront cycles of domestic
violence, abuse,
exploitation, and ignorance
Hadayai Majeed
Shelter housing Muslim
Co-founder
women
Haleem1@aol.com
(404) 608-8649
Adeela Gill, President
Provides housing and other
yturk@ctmuslimaat.org,
services for the South Asian
1-888-437-7402
community

DAYA, Inc

Houston, TX

www.dayahouston.org

Domestic Harmony
Foundation

Long Island,
NY

www.dhfny.org

Foundation for
Appropriate and
Immediate
Temporary Help
(FAITH)

Herndon, VA

http://www.faithus.org
/index.htm

info@faithus.org,
dv@faithus.org
(571)323-2198 and
(571)323-2199

Hamdard Center for
Health and Human
Services

Chicago, IL

http://www.hamdardce
nter.org/

Chicago Office,
(773) 465-4600

Housing Outreach
for Muslim Sisters
(HOMS)

Arlington, TX

http://www.geocities.co
m/homs99/

ISTABA Family
Support and
Resource Center
Karamah

Tampa, FL

www.i-familyresources.net

Tanya, Director
homsoutreach@hotmail.c
om
1-877-335-4667
istabalFSRC05@verizon.n
et

Washington
DC

www.karamah.org/

Azizah al-Hibri,
President and Founder
karamah@karamah.org
(202) 234-7302

Manavi

New
Brunswick, NJ

http://www.manavi.org
/index.php

Muslimat al-Nisaa
Home Center

Baltimore, MD

http://www.mnisaa.org
/index.html

Maneesha Kelkar,
Director
manavi@manavi.org
(732) 435-1414
Asma Hanif
Executive Director
info@mnisaa.org
(410)466-8686

Muslim Community
Center for Human
Services

Richland Hills,
TX

www.mcc-hs.org

info@mcc-has.org
(817)589-9165

Muslim Family
Safety Project

Ontario,
Canada

http://www.lfcc.on.ca/
mfsp.html

info@lfcc.on.ca
(519) 679-7250
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Nusrat Ameen,
Transitional Home
Coordinator & Client
Advocate
info@dayahouston.org
(713) 981-7645
Shaida Khan,
Executive Director
shaida@dhfny.org,
info@dhfny.org

Provides housing and other
services for the South Asian
community

Provides services in
response to the social,
emotional, and
psychological needs of
South Asian and Muslim
women and their children
suffering from domestic
violence
Connects domestic violence
victim to county and
private resources and
provides court advocacy
and translation services,
transportation to shelters,
and financial assistance
Provides culturally tailored
multilingual services to
domestic violence victims
and abusers, including a 24
hour crisis hotline and a
shelter facility
Domestic violence shelter for
Muslim women

Provides public education,
direct Islamic legal advice,
advocacy for the rights of
Muslims in American
courts, and referrals to pro
bono or reduced fee
attorneys
Shelter for South Asian
women
Provides health, education,
shelter and other social
services to Muslim women
and children
24-hour confidential
helpline and culturallysensitive peer counseling
and support; referrals for
legal services
Facilitates dialogue between
Muslim communities and
local anti-violence agencies
to bolster services, conduct
effective outreach, and
support Muslim women
needing or seeking safety

Muslim Women’s
Help Network

Jamaica, NY

Muslim Women’s
League
Narika

Los Angeles,
CA
Berkeley, CA

New Star Family
Center

CA

http://www.starfamilyc
enter.org/Home.asp

NISA

Palo Alto, CA

http://www.asknisa.org

Niswa Association

Los Angeles,
CA
Philadelphia,
PA

http://niswa.org

Peaceful Families
Project

Great Falls, VA

www.peacefulfamilies.o
rg

Rahama

Buffalo, NY

Rahima Foundation

Santa Clara,
CA
Rochester, NY

www.rahima.org

SAHELI - Boston

Burlington,
MA

www.saheliboston.org

Sakhi

New York,
NY

www.sakhi.org

SAW Community
Center
SAWERA (South
Asian Women’s
Empowerment and
Resource Alliance)

Quebec,
Canada
Beaverton, OR

SEMAH

Newark, CA

No! The Rape
Documentary

Saathi

http://home.earthlink.n
et/~hanan/mwhelpnet.
htm
http://www.mwlusa.org
/
http://www.narika.org/

http://notherapedocum
entary.org/

http://www.saathiofroc
hester.org/welcome.ph
p?section=home

http://www.sawera.org
/oldsite/

http://www.semah.org/
index.html
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mwhn@muslimsonline.co
m
(718) 658-8210
mwl@mwlusa.org
(626) 358-0335
Sangeetha Ragunathan,
Provides advocacy, support,
President
information, and referrals
narika@narika.org
within a culturally sensitive
model for South Asian
women suffering from
domestic violence
info@starfamilycenter.org Provides education,
, 310-281-3368
enrichment, and
preservation
info@ask-nisa.org,
Helpline and other services
advocate@ask-nisa.org
including housing,
1-888-275-6472
counseling, legal assistance
and social services using an
Islamic framework
niswainc@yahoo.com
Shelter for Muslim women
310-748-9087
Aishah Shahidah
Documentary committed to
Simmons
ending rape, sexual assault,
(215) 701-6150
and other forms of violence
against women
info@peacefulfamilies.org Conducts Islamically(703) 474-6870
grounded peaceful family
dynamics and violence
awareness programs;
provides cultural sensitivity
trainings for service
providers and professionals
serving Muslim clientele
Rahama.dv@gmail.com,
(716) 908-6505
mail@rahima.org
(408) 845-0050
Shashi Sharma
Shelter for South Asian
President of the Board of
women
Directors
saathi_rochester@yahoo.c
om
Saheli800@hotmail.com, Provides awareness on
(866) 4-SAHELI
domestic violence among
South Asian communities
in the US and abroad
Purvi Shah
Committed to ending
Executive Director
violence against women of
purvi.shah@sakhi.org
South Asian origin
contactus@sakhi.org
sawcc@cam.org
sawera@sawera.org, (503) Provides free and
641-2425
confidential culturallysensitive services to South
Asian women victims of
domestic violence
info@semah.org
Programs for prevention of
1-866-99-SEMAH
domestic violence and
promotion of healthier
lifestyles through education
and awareness of options

Sista2Sista

Philadelphia,
PA

www.sista2sista.org

Sister Nafisa Cooper
President
sistas@sista2sista.org

Provides resources, referrals
and advocacy services for
women affected by
domestic violence
sneha@sneha.org
Works to empower women
(860) 658-4615
of South Asian origin
suffering from domestic
violence
admin@amila.org
Provides services to women
and children who have
suffered from domestic
violence
Robina Niaz
Addresses the needs of
Founder and Executive
victims of domestic
Director
violence through crisis
info@turningpoint-ny.org intervention, counseling,
advocacy, outreach, and
training
Dorria Fahmy
Provides assistance in
info@wafahouse.org
counseling, therapy, and
services for victims of
domestic violence

SNEHA, Inc

West Hartford,
CT

www.sneha.org

Stepping Together

Los Gatos,
CA

www.amila.org

Turning Point

Flushing, NY

http://www.turningpoi
nt-ny.org/index.html

WAFA House

Clifton, NJ

http://www.wafahouse.
org/

Organization

Country

Website

Contact

Description

Agisra

Germany

http://agisra.org/

info@agisra.org
+49 221 – 124019

AMINA – The
Muslim Women’s
Resource Center
Dannerhuset

Scotland

http://www.mwrc.org.u
k/

info@mwrc.org.uk
+44 0141 585 8026

Information, counseling,
and Centre for Female
Migrants and Refugees
Provides counseling with a
specific Islamic approach

Denmark

www.dannerhuset.dk

Vibe Klarup Voetmann
Director
vkv@dannerhuset.dk

FATIMA Women’s
Network

UK

www.fatimanetwork.com/main/Ho
me

Parvin Ali
Executive Director
info@fatima-network.com
+44845 331 2373

Iranian and Kurdish
Women’s Rights
Organization
Women against
Violence

UK

http://www.ikwro.org.u
k/

UK

http://www.womenagai
nstviolence.org.uk/

Papatya

Germany

www.papatya.org/index.
php?id=uk

Terre des Femmes

Germany

www.terre-desfemmes.de/

Diana Nammi
Director
+44 207 490 0303
krwo_org@yahoo.com,
mecwr2003@yahoo.com,
waviolence@ukonline.co.
uk
berating@papatya.org
info@papatya.org
+49 (0)30 – 61 00 63
info@frauenrechte.de
+49-7071-79 73 0

Women against
Violence

UK

www.womenagainstviol
ence.org.uk/

UK and Europe
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Krwo_org@yahoo.com
waviolence@ukonline.co.
uk

Crisis center and shelter for
women and children
suffering from domestic
violence
Addresses women’s issues
through consultation,
representation and
advocacy in local and
national policy and all
levels of service delivery
Provides services to women
suffering from domestic
violence
Helps Middle Eastern
women experiencing
domestic violence
A crisis and transitional
center for women and
children
Supports women and girls
through international
networking, public
relations, campaigns, and
case-by-case assistant
Helps Middle Eastern
women experiencing
domestic violence

Global
Organization

Country

Website

Contact

Description

Musawah

www.musawah.org/

info@musawah.org
+603 7785 6121

Women Living
Under Muslim Laws
(MLUML)

www.wluml.org/english
/index.shtml

A global movement for
equality and justice in the
Muslim family
An international solidarity
network that provides
information, support and a
collective space for women
whose lives are shaped,
conditioned or governed by
laws and customs said to
derive from Islam
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