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Abstract 

The article explores the Islamic codes of ethics, which serve as the basis of dialogue, reconciliation, and 

respect for one another as the foundation of peaceable coexistence. Applying mixed-method design with 

textual analysis of authoritative written sources (primary Islamic sources) and applying case studies of 

modern real-life applications, the study reveals the major principles of the Holy Quran and Sunnah that 

provide theological justification of the engagement (intercultural and interfaith engagement). The results 

indicate that the Islamic traditions present concepts of taaruf (of familiarizing oneself), ihsan (high 

standards of behavior), adab (high standards of etiquette) and sulh (reconciling), which offer a radical 

ethical system that not only does not inhibit constructive interpersonal communication in the difference but 

also promotes it.This article goes ahead to discuss the way these principles have been put 

into practice in the past and present times, and the successful examples of how this 

can be done and how the challenges are still being faced at the sectarian and 

intercommunal level. The historical precedence that is given particular attention is 

the Treaty of Medina and pluralism in Andalusia, as well as the initiative of resolving 

contemporary conflicts. The study finds that Islamic ethics provides abundant sources 

of development of peaceful coexistence, provided there is a need to contextually apply 

them based on the available balance between theological genuineness and modern 

reality. Scholars, community leaders, and policy makers who want to apply these 

principles in various environments are advised accordingly. This article further 

enriches knowledge on how Islam can help in solving some of the global problems of 

polarisation and intercultural tension, using its moral strength for dialogue and 

reconciliation. 
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INTRODUCTION 

 

    This article discusses the current world, where globalisation is becoming more 

polarising, religious extremism is a rising trend, tensions between cultures are on the 

rise, and ethical frameworks encouraging dialogue and peaceful coexistence are even 

more relevant. Islam, as a complete ideology and way of life by an estimated 1.8 

billion people in the world today, presents important ethical ground that is not 

explored adequately in the current debate on conflict resolution and peace-building. 

    The purpose of the research work is to name, discuss, and classify the main 

principles of the Islamic ethics regarding dialogue, reconciliation, and respect towards 

each other to learn how these principles were identified in the past and why they are 

concerned in the present day. 

   This research helps address the framework of engagement across differences as 

described as authentically Islamic, thus helps counter rising claims that Islam and 

pluralism do not mix, as well as providing pragmatic guidance to both Muslims and 

non-Muslim in directing otherwise tricky relations between different cultures and 

faiths. 

    The principle of peaceful coexistence among Islamic thinkers is based on the 

foundational theological traditions that underscore the truth that all humans are 

endowed with dignity (karamah), worldly multiplicity as a comprehension of divine 

wisdom, and moral prerogative to practice justice coupled with mercy. These values 

will not only provide a tolerance to difference, but a proactive participation in that 

difference as a spiritual and ethical imperative. 

   This article continues by introducing the methodological stance, surveying the 

literature on the subject in classical and contemporary Islamic literature and 

methodology, studying the textual sources of dialogue ethics in textual sources, 

analysing the historical examples of practice, and studying current practices. It ends 

with the evaluation of obstacles and the provision of future research and practice in 

this sensitive area of Islamic ethics. 

RESEARCH METHODOLOGY 

   This article is a mixed-methods study and has combined both textual study of the 

primary sources of the Islamic tradition with case studies of past and present uses of 

Islamic ethics with respect to dialogue and reconciliation. Such an approach to 

methodological triangulation can help to have a complete picture of the theory behind 

these ethical principles and their practical applications.  

Textual Analysis 

• Analysis of Quranic texts on diversity, engagement, and reconciliation 

• The study of appropriate prophetic inheritance (ahadith) 

      Classical exegetical works (tafsir) and legal opinions (fiqh). The study of the 

classical works of exegesis (tafsir) and jurisprudence (fiqh) 

Case Study Exam 

• Past practices such as the Treaty of Medina and Andalusian society 

• Modern-day initiatives of interfaith and intercultural dialogue 

• Peace/conflict resolution based on Islamic principles 

Analytical Framework 

Thematic recognition of major ethical principles 

• Historical application contextual analysis 
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Comparative evaluation of modern applications 

      The methodology is placed in an interpretive paradigm premised on the plurality 

of Islamic thought and practice in various schools and in different regions and 

throughout history. The methodology does not hypothesize a unified Islamic 

standpoint, paving the way to the same ethical principles in the face of diversity of 

interpretations. This methodology will enable a delicate balance between an 

appreciation of the originality of the old Islamic discourse and the vibrancy of its 

modern manifestations. 

      Primary sources are studied, focusing on linguistic specification and historical 

context in the Arabic original; secondary literature is analysed using the method of 

critical discourse analysis, addressing the memory content and context of the 

scholarly writings. The selection of case studies was made both on theoretical 

grounds of their extents of representativeness and historical value as well as the level 

of documentation with special consideration to giving a cross-section of applications 

and avoidance of the selection bias which tend to induce an overstatement of 

successful application and at the same time avoiding difficulties and failures. 

LITERATURE REVIEW: CLASSICAL FOUNDATIONS 

     The academic discourse of the Islamic ethics of dialogue and reconciliation has 

been developed throughout the classical provision as well as the contemporary 

provision, both of which were determined by the changing historical reality, with the 

focus remaining upon the basic theological values. The classical Islamic learning 

model formulated the conceptual basis that is still relevant to modern practices of 

intercultural and interfaith response. 

Exegesis of Quran (Tafsir) 

     The classical commentators (e.g., al-Tabari, d. 923 CE, and al-Razi, d. 1209 CE) 

offered powerful words on the Quranic passages concerning the diversity of people 

and their interactions with the religious other. Even Quran 49:13, which goes on 

about nations and tribes created so that they know each other (taaruf), and how one 

tribe knows the other (tradition), the commentary of Al-Tabari entails how the 

diversity of humans is a way of God to achieve mutual knowledge and collaboration 

and not enmity (Al-Tabari, 2000). The discussion of the verses that contain 

imperatives with the People (PBUH) of the Book resulted in the typology of 

respectful theological instruction on the grounds of commonality by Al-Razi (Al-

Razi, 1981). 

      A set of ethics was based upon the Quranic injunction to preach in a beautiful 

style: to call to the way of your Lord in a beautiful style of preaching with wisdom 

and beautiful preaching (Quran 16:125). This is developed by Ibn Kathir (d. 1373 

CE); according to him, dialogue must be both intellectually coherent (hikmah), and 

morally superior (ihsan) in its delivery (Ibn Kathir, 1999). These commentaries 

produced the model by which the interaction should be developed, where persuasion 

is far more important than compulsion, and respect must win over denigration in the 

process of religious communication. 

      The jurists (fuqaha) also elaborated the principles of intercommunity relations 

with the help of the notion of dhimma (protected status), aman (safe conduct), and 

muahada (covenant).     Although they were of their time, the concepts set great 

precedents for formalised peaceful relations between Muslims and non-Muslims. 

Siyar (treatise on international relations) by Al-Shaybani (d. 805 CE) and al-Ahkam 
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al-Sultaniyyah by Al-Mawardi (d. 1058 CE) contained principles that, although 

needing to be contextualised to be applied to modern times, evince how, over time, 

Islam embraced religious diversity in a prepared structure of ethics (Al-Shaybani, 

1966; Al-Mawardi, 1996). 

      Virtue ethics approaches were the propositions of ethical philosophers who 

stressed having a good character as the main key to successful conversation and 

reconciliation, like Ibn Miskawayh (d. 1030 CE) in his Tahdhib al-Akhlaq 

(Refinement of Character) and Al-Ghazali (d. 1111 CE) in Ihya 'Ulum al-Din 

(Revival of Religious Sciences). The idea of adab al-ikhtilaf (ethics of disagreement) 

that was put forward by Al-Ghazali especially stipulated the rules of keeping respect 

and civility even in situations where the theological differences were very substantial 

(Al-Ghazali, 2010; Ibn Miskawayh, 1968). 

LITERATURE REVIEW: CONTEMPORARY SCHOLARSHIP 

    The current literature on Islamic ethics of dialogue and reconciliation has grown 

immensely, with recent problems of globalisation, religious extremism, and identity 

politics being its target. It is a piece of work with classical roots, but it also offers new 

perspectives on interpretation that can be applied in various contexts. 

1980s-1990s: Early Foundations 

 

    Scholars like Fazlur Rahman (1982) and Ismail Raji al-Faruqi (1986) initiated 

contemporary discourse on Islamic pluralism, with Rahman's "Islam and Modernity" 

establishing a methodology for contextual interpretation of classical sources, while al-

Faruqi's work on "Trialogue of Abrahamic Faiths" laid the groundwork for interfaith 

dialogue based on shared monotheistic heritage. 

 

2000s: Expanding Frameworks 

     The post-9/11 era saw increased scholarly attention to Islamic peace ethics. 

Mohammed Abu-Nimer (2003) in "Nonviolence and Peace Building in Islam" 

systematically analysed Islamic resources for conflict resolution. Scholars like 

Abdulaziz Sachedina (2001) in "The Islamic Roots of Democratic Pluralism" argued 

for the compatibility of Islamic values with democratic coexistence. Khaled Abou El 

Fadl's (2002) "The Place of Tolerance in Islam" critically examined hermeneutics of 

engagement with religious others. 

2010s-Present: Advanced Applications 

     Recent scholarship has moved toward more specific applications. Ebrahim 

Moosa's (2017) concept of "ethical newness" proposes adaptive interpretations while 

maintaining traditional moral cores. Asma Afsaruddin's (2016) "Contemporary Issues 

in Islam" examines how classical concepts can be reformulated for modern pluralistic 

societies. Scholars like Jasser Auda (2011) apply maqasid al-shariah (higher 

objectives of Islamic law) as a framework for reconciliation ethics. 

    A significant contribution has been made by scholars examining the practical 

applications of Islamic ethics in conflict zones. Qamar-ul Huda's (2010) research on 

Islamic peace-making in Afghanistan and Omar Rashied's (2017) work on 

reconciliation in post-apartheid South Africa demonstrate contextualised applications 

of Islamic ethical principles in concrete peace-building efforts. These studies move 

beyond theoretical frameworks to document processes, challenges, and outcomes of 

Islamic approaches to conflict transformation. 
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      Feminist Muslim scholars have also enriched this discourse by highlighting 

gender dimensions of dialogue ethics. Amina Wadud (2017) and Ziba Mir-Hosseini 

(2015) have argued that truly inclusive dialogue must address internal power 

dynamics within Muslim communities, particularly regarding gender justice. Their 

work challenges simplified representations of "Islamic" positions that often reflect 

patriarchal interpretations rather than the ethical principles of equality and dignity 

found in primary sources. 

QURANIC FOUNDATIONS FOR DIALOGUE ETHICS 

     The major source of Islamic Ethics is the Holy Quran, which provides the initial 

concepts used in the dialogue, reconciliation process, and peaceful coexistence. These 

values are based on clear commands on how man is to interact with others, as well as 

general theological ideas on human divergence and moral accountability. 

Human Diversity as Divine Design 

    It is said in the Holy Quran that "O mankind! It is He who made of a single (pair) 

some males and others females and He made you in nations and tribes so that you 

may know one another (Quran 49:13). This verse defines diversity as the creation 

ordained by God, and this is with a distinct purpose; taaruf (mutual 

acquaintance/understanding). According to Al-Qurtubi (d. 1273 CE), this was a 

command of God towards cultures in the world as the verse is talking to all mankind 

and not only to the Muslims (Al-Qurtubi, 2006). 

Methodological Ethics of Dialogue 

     The way of thy Lord with wisdom and fair preaching; and argue with them in ways 

that are best or better (Quran 16:125). In this verse, methodological guidelines to 

dialogue are laid down, which focus on the following aspects (wisdom), beautiful 

communication (beautiful speaking), and excellence in disputation (excellent 

disputation). According to Ibn Ashur (d. 1973), this verse puts forward an insistence 

of persuasion but not coercion as the Islamic style of religious discourse (Ibn Ashur, 

2000). 

Common Ground Approach 

     It is said in the Holy Book of the Holy Quran that: “O ye People of the Book! O ye 

who believe! Come now unto common terms between us and you and us, that we 

serve none but Allah, and that we ascribe no partners unto him, and that none of us 

shall take others for lords besides Allah. And if they turn back, then say: Bear witness 

that we are they who have surrendered (unto Him)” (Quran 3:64). This verse lays a 

principle that seeks common grounds (kalimatin sawa') as the point of interfaith 

dialogue. Al-Razi clarified that this strategy does not demand that one of the sides 

leave or lose their central ideologies by accepting the similarities and differences (Al-

Razi, 1981). 

Liberty of Opinion 

    In religion, there must be no compulsion (the verse of tolerance 2:256, Quran), and 

to you be your religion, to me mine (109:6, Quran). The moral prerequisite of 

religious pluralism is laid by these verses, as they enforce the principle of non-

coercion in religious and faith issues. Al-Zamakhshari (d. 1144), according to these 

verses, determined that pure belief has to be openly selected and not given (Al-

Zamakhshari, 1986). 

     The ethics of dialogue is another aspect of the Quranic worldview, which lays 

stress on the universality of human dignity (karamah): "We have honoured the 
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children of Adam" (Quran 17:70), thus referring to human dignity independent of the 

religious affiliation of the individual. There is also the repetitive theme of justice 

(adl), which is combined with compassion (rahmah) in a formulation that rectifies the 

specifically ethical attitude with moral sensitivity of the other, even in situations of 

hefty disagreement. 

PROPHETIC MODEL: SUNNAH AND HISTORICAL PRECEDENTS 

 

    The Prophetic tradition (Sunnah) gives practical, real-world examples of how the 

Quranic concept of dialogue and reconciliation was practically enacted. These 

precedents do not just set out theoretical schemes but have shown practical examples 

that have been set to be followed by other Muslim interactions with diversity. 

 

Medina treaty 

   The Constitution of Medina or Sahifat al-Madinah is a remarkable political 

document written in 622 by Prophet Muhammad (PBUH) when he migrated with 

followers to Medina, and it codified coexistence among various religious and other 

communities. The agreement brought the Jews, Muslims, and pagans together in a 

common network of rights and duties to form a unitary community (ummah) (Ibn 

Hisham, 1955). These provisions were strategic, and they included mutual protection, 

religious freedom of each group, and a common duty of justice. This document has 

shown the practical application of Quranic principles in terms of pluralism, where it 

set forth the earliest constitutional provision of the protection of religious minorities, 

as some scholars defined (Hamidullah, 1968). 

     The importance of the precedent is the fact that it established formal, covenant-

type relations between various religious communities that maintained unique 

identities and established a means of one another's security and cooperation. The 

model also contests the facile viewpoint that Islamic government has specific 

religious uniformity, and instead it displays evidence of early Islamic precedent to 

what could be labelled as unity in diversity in the present day (Lecker, 2004). 

      Practical ethics of dialogue is also evidenced by the diplomatic manoeuvrings of 

the Prophet with the non-Muslim powers. The principles of approachable 

communication, even with a large theological gap, manifest themselves in his letters 

to other rulers (the Byzantine Emperor Heraclius, the Sassanid Emperor Khosrow II, 

and the Abyssinian King Negus). These letters were characteristically introduced by 

acknowledging the status of the recipient, Islamic teachings laid out without throwing 

any aspersion on his faith, and sought some grounds of reconciliation instead of 

immediate conversion (Al-Mubarakpuri, 1996). 

      Historical precedents on conflict resolution and peaceful settlement, valuable 

precedents were set in the Hudaybiyyah Treaty of 628 CE. Notwithstanding the 

misgivings of certain companions who felt that the deal did not hold good terms, the 

Prophet stressed peace as opposed to immediate gain or face-saving. This proved the 

Islamic moral belief, which showed that reconciliation (sulh ) was intrinsically good, 

and that procedural issues involved were sometimes forced to yield, but not the main 

principles (Ibn Kathir, 1999). Contemporary theorists of conflict resolution, such as 

Abu-Nimer (2003), have drawn the following principles out of this incident: docking 

people and problems, making interest deals over issues, and instead of pursuing short-

term interests, putting emphasis on states of relationships. 
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KEY ETHICAL CONCEPTS FOR DIALOGUE AND RECONCILIATION 

      The Islamic views on ethics offer an elaborate conceptual language in the process 

of dialogue and reconciliation. These ideas, based on primary sources yet built up 

through academic thinking, present materials to be used in building whole-scale 

strategies to conducting engagement with differences. 

Adab al-Ikhtilaf 

      The ethics of disagreement sets rules as to how to be respectful and maintain 

civility despite the large theological or intellectual differences. This principle, which 

was advised by scholars like Taha Jabir al-Alwani (1993), states that the difference 

must not be a hindrance to mutual respect and taking action on the issue of mutual 

concern. 

Adl 

    As an attributable ethical postulate, justice entails proper treatment of individuals 

despite their religious beliefs. In conversational settings, it takes the form of 

intellectual fair play about conveying the opinions of others and the procurement of 

procedural justice when it comes to structuring and running such conversations 

effectively. 

Rahmah 

    The compassion is added to justice to establish an emotional level in the ethics of 

dialogue. The theory motivates one to have an empathetic reading of the positions of 

others and their emotions, going beyond intellectualism to rationalism. 

Sulh 

     In Islamic ethics, both the process and the outcome of reconciliation are 

appreciated as a restoration of a right relationship. The principle makes us focus not 

only on solving given arguments, but also on restoring relationships, and 

acknowledges that complete justice in some cases still demands a restored 

relationship in addition to material restitution. 

Ihsan 

    Perfection of behaviour is not a moral goal that could be hit by just pleasing the 

minimal demands of justice. In conversational situations, this is expressed as liberal 

readings, openness to accept acceptable contributions in the other side, and respect for 

the dignity of all and sundry during communication. 

Ta'aruf 

      The real Quranic reason associated with human diversity is mutual acquaintance 

or understanding. This idea forms a basis that actual knowledge of the other is 

possible and desirable, fighting a tendency to express dehumanisation or 

essentialization of difference. 

      These are not principles that are applied in isolation but as a whole ethical system. 

According to Mohsen Kadivar (2016), all these principles are combined to form an 

ethics of recognition as a system that accepts the legitimate presence of diversified 

religious and cultural identities and opens the gap between them to communicate 

meaningful interaction. Equally, Ebrahim Moosa (2017) notes that these things are 

sources of an ethics of hospitality which accepts difference as an opportunity to be 

enriched mutually as opposed to viewing it as a threat to be restricted or suffocated. 

      Such ethical concepts can only be applied within a contextual decision concerning 

the relative importance of such concepts, as well as how they can be implemented in 

particular circumstances. According to Abdolkarim Soroush (2014), this is a result of 
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an ethical balancing, which he defines as principles of justice and compassion, or 

truth and courtesy, should be placed in a proper state of tension with each other, and 

no specific principle can be permitted to act apart, to stand alone in the ethical system. 

HISTORICAL MODELS: THE ANDALUSIAN EXPERIENCE 

    This is one of the most significant demonstrations of Islamic theories on living 

together in a multicultural context, such as the case of medieval Muslim Spain (al-

Andalus). In short, although we must strive to resist the temptation to romanticise 

simple solutions to the complex issues of constructive means of dialogue and mutual 

respect within and across religious boundaries, astute historical consideration can 

disclose significant precedents to inform the case of institutionalizing dialogue and 

mutual respect across religious boundaries. 

   The Andalusian model of convivencia (coexistence) installed such practical means 

of dealing with religious differentiation as providing space for meaningful cultural 

and intellectual exchange. Maria Rosa Menocal's The Ornament of the World (2002) 

is a classic treatment recording that, especially during those times of political stability 

under a ruler such as Abd al-Rahman III (r. 912-961), institutional arrangements 

propagated what we would term intercultural dialogue. These included: 

Translational Movements in Institutions 

     The introduction of official translation initiatives, e.g., at the libraries of Cordoba, 

provided a venue in which Muslim, Jewish, and Christian scholars would work 

together on the translation and conservation of classical Greek, Persian, and Indian 

texts. This cooperation of the minds broke religious segregations and portrayed 

respect to various traditions of knowledge (Gutas, 1998). 

Legal Pluralism 

Identification of distinct legal systems (dhimmi system) based on different religious 

groups granted non-Muslims a great degree of independence in administering their 

internal affairs based on their own religious rules and regulations. Although 

preserving hierarchical differences that were typical of medieval traditions, this 

system still created the ground of a legal coexistence that observed the religious 

distinction (Safran, 2000). 

Forums of Intellectual Exchange 

     Andalusian cities provided intellectual space in the courts and in the salons, which 

wove across religious lines. Other scholars, such as Jewish scholars like Maimonides 

and Christian scholars like Gerard of Cremona, were part of knowledge production in 

collaboration with the Muslim scholars, and this showed how the Quranic concept of 

taaruf was put to practical use (Fletcher, 1992). 

     The point of the Andalusian model is not that it should be projected as an idealized 

model of Islamic morality, that it was not always peaceful, that there were episodes of 

intolerance and persecution, especially at times of political turmoil, but that instead it 

must be shown that Islamic rule developed in the past processes of institutionalizing 

the administration of religious differences that went beyond toleration to interaction 

and mutual enrichment. According to the argument made by Amira Bennison (2007), 

the Andalusian experience is a source of historical evidence that supports the 

argument of how the Islamic system of multicultural governance can achieve the 

balance between particular religious identities and universal arts of civic identity. 

     Modern researchers such as Tariq Ramadan (2009) have asserted that the 

Andalusian precedent has valuable lessons to teach to the modern Muslim-majority 
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societies to devise institutional frameworks that brought religious diversity to the fore 

without sacrificing the authenticity of Islamic religious representation and taking into 

consideration the modern requirements of human rights. Likewise, according to 

Richard Bulliet (2004), the insights of what took place in Andalusian convivencia are 

also resources to be used to break out of the simplistic histories of interminable strife 

or perfect harmony in the affairs of Muslims and non-Muslims. 

CONTEMPORARY APPLICATIONS: INTERFAITH DIALOGUE 

INITIATIVES 

    The modern activity of Muslim participation in interreligious dialogue is a great 

manifestation of suggestions made by Islamic ethics of dialogue into contemporary 

circumstances. Such undertakings take the form of top-level theological dialogue as 

well as community-based grassroots engagement, showing a variety of 

methodological styles and still operating on common principles of ethics. 

Institutional Initiatives 

      Other major institutional attempts to institute Islamic dialogue ethics are the 

Amman Message (2004), which gathered 200 Muslim scholars representing 50 

countries to declare the intra-Islamic validity of various schools of thought and 

arrived at the guidelines of acceptable religious difference. This campaign 

institutionalised the adab al-ikhtilaf in the modern Islamic discourse (Al-Hussein, 

2008). 

    Likewise, the Quranic essence of seeking a point of contact (kalimatin sawa') was 

illustrated in an open letter, A Common Word Between Us and You (2007), by 

Muslim scholars to Christian leaders, which sought theological points of contact in 

love of God and neighbour as a foundation of their dialogue. In its turn, this initiative 

created a series of consequent conferences and literature showing how Islamic 

dialogue ethics can effectively be implemented into the existing world of interfaith 

relations (Volf et al., 2010). 

     The sitter examples are the Marrakesh Declaration (2016), which specifically 

discussed the rights of religious minorities in Muslim-majority states using the 

Constitution of Medina as a historical example. This effort shows how classical 

Islamic precedents can usefully be reread to deal with contemporary issues of 

religious pluralism within dynamic, authentic, Islamic frameworks, and not merely by 

introducing foreign models (Council of Europe, 2016). 

     According to the research of Catherine Cornille (2013), the activities developed by 

Muslims as participants of the interfaith dialogue are based on a wide methodological 

spectrum, such as the theological dialogue, spiritual exchange, practical collaboration, 

and relations in everyday life. According to Mohammed Abu-Nimer (2002), 

community service-based models were likely to experience the greatest continuity of 

participation and influence in line with the Islamic moral that a dialogue should make 

a practical contribution to human wellbeing as opposed to being just theorized. 

     The investigation of successful case studies by Asma Afsaruddin (2016) 

recognized that the establishment of successful implementations of Islamic dialogue 

ethics consisted of basing initiatives on authentic Islamic theological resources, 

representing a variety of interpretive practices in Islamic tradition and striking the 

right balance between a principled approach and the ability to be flexible in the 

implementation. According to her study, strategies that stress the importance of 

relationality, as well as intellectual discourse, are most likely to reflect the holistic 
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aspect of Islamic ethics, which is concerned not only with conceptual knowledge but 

also the moral nature of the human being. 

RECONCILIATION PRACTICES IN CONFLICT CONTEXTS 

      Islamic ethics of reconciliation (sulh) has been operationalised in numerous peace 

contexts and, as a valuable body of case studies, helps to appreciate the possibilities 

and limits of religiously-based cases of peace-building. These applications show how 

theology can be applied in concrete methods regarding solving complicated 

communal conflicts. 

     A research study by Qamar-ul Huda (2010) on Islamic peace-building in 

Afghanistan records the way the traditional forms of reconciliation, such as jirga 

(tribal council) and shura (consultation), have been merged with the Islamic morality 

principles to develop conflict resolution procedures that match the context well. The 

examples of doing so are the Afghan Peace and Reconciliation Program, which used 

the ethics of the Quran, which employed Quranic concepts of forgiveness (afw) and 

mercy (rahmah) with traditional practices, as well as showing how Islamic ethics can 

supplement or complement rather than substitute indigenous conflict resolution 

mechanisms. 

Recognition 

    Acknowledging harm through public testimonial processes that draw on Islamic 

concepts of truth-telling (sidq) and witnessing (shahadah). The Moroccan Truth and 

Equity Commission incorporated these concepts in addressing historical human rights 

abuses (Slyomovics, 2016). 

Responsibility 

    Acceptance of moral accountability draws on Islamic concepts of individual 

responsibility (mas'uliyyah) and communal obligation. The Aceh peace process, after 

Indonesia's civil conflict utilised these principles in constructing accountability 

mechanisms (Aspinall, 2009). 

Restitution 

     Material and symbolic repair based on Islamic principles of justice (adl) and 

restoration (islah). Post-conflict reconstruction in Bosnia incorporated these concepts 

in property return mechanisms for displaced persons (Nettelfield & Wagner, 2014). 

Rehabilitation 

      Reintegration programs that rely on Islamic ideas of fraternity (ummah) and 

mutual assistance (takaful). These principles have been utilised in the Saudi 

deradicalisation program, which aims at managing reformed radicals (Boucek, 2008). 

      Comparative analysis of the Islamic peace-building efforts provided by S. Ayse 

Kadayifci-Orellana (2015) boils down to the key methodological elements that hold 

the potential of successfully making the idea of Islamic ethics a reality. These include: 

(1) using words and concepts of religion that the local citizens were conversant with; 

(2) using the persons of respectful religious leadership to act as mediators; (3) making 

references to local customs practises, that are acceptable to the Islamic beliefs; and (4) 

connecting the element of reconciliation to the aspect of concrete improvements in the 

welfare of the citizens. 

    The other critical case study is the role played by the Sierra Leone Inter-Religious 

Council in the reconciliation process in the post-civil war, as the Muslim and 

Christian leaders worked together in developing the framework of the reconciliation 

process by grounding their religions but focused on sharing values. The Quranic 
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concepts of restoration (islah) and forgiveness (afw) were put in use specifically by 

the Muslim people in the promotion of the testimony that was used in the process of 

healing, which argues towards the acts of Islamic ethics, potentially supporting other 

religions in the peace-building processes instead of acting alone (Turay, 2000). As 

explained in the case, Islamic ethics of reconciliation may be more likely to work 

effectively under the circumstances of pluralism than the necessity to be active in a 

non-pluralistic context in terms of religion. 

INTRA-ISLAMIC DIALOGUE: ADDRESSING SECTARIAN DIVISIONS 

     While much attention focuses on Muslim engagement with other faith traditions, 

the application of Islamic dialogue ethics to intra-Islamic relations represents a 

critical domain for peaceful coexistence. Sectarian tensions between Sunni and Shi'a 

communities, as well as disagreements between traditional, modernist, and revivalist 

orientations, create significant challenges that require robust ethical frameworks for 

internal dialogue. 

Theological Resources 

     Islamic tradition contains significant resources for managing internal diversity, 

including the legal maxim "In matters of interpretation, there should be no 

condemnation" (la inkara fi masa'il al-khilaf) and the Prophetic tradition "Difference 

of opinion in my community is a mercy" (though scholarly debate exists regarding 

this hadith's authenticity). 

Contemporary Initiatives 

    Modern applications include the Amman Message (2004), which established 

criteria for legitimate Islamic diversity and mutual recognition across schools of 

thought. The document, endorsed by scholars representing all major Islamic legal 

schools and theological orientations, explicitly rejects the practice of takfir (declaring 

other Muslims as non-believers) between recognised schools. 

Institutional Implementation 

    Practical implementations include Qatar's Abdullah Bin Hamad Al-Attiyah 

Foundation for interfaith dialogue, which sponsors Sunni-Shi'a exchange programs 

and theological workshops on shared values and historical cooperation, working to 

build relationships across sectarian boundaries through structured dialogue processes. 

      Some main principles of fruitful intra-Islamic dialogue, related by Yusuf al-

Qaradawi (2010), are to concentrate on the areas of mutual agreement and then 

discuss the disagreement; different methods to apply to the Islamic sources can be 

recognized as valid and should not be discussed; core theological principles and 

secondary issues have to be differentiated; finally, despite the great disagreement, the 

opponents have to show mutual respect. 

      On the same note, the issue of distinctions between unity (wahdah) and 

uniformity (tamasul) is mentioned by Abdulaziz Sachedina (2001), who focuses on 

the intra-Islamic pluralism, and states that Islamic ethics demands only unity, but not 

uniformity. This model leaves room for valid differences of interpretation without 

slackening of the central ideas and mutual acknowledgement. 

      An example is in Lebanon and Iraq, where dialogue initiatives unite Sunni and 

Shiite religious leaders to oversee tension in the two religions. They are normally 

composed of a scriptural reasoning approach where the participants collectively read 

texts of their different traditions that highlight mercy, forbearance, and respect 
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towards one another, building interpretive communities which can be used to provide 

an excellent example of efficient interaction across sectarian lines (Omer, 2017). 

     These initiatives show the prospects and the objections of using Islamic dialogue 

ethics in Muslim communities. This is supported by Mohammed Ayoub (2013), who 

adds that a solution to intra-Islamic dialogue needs more than mere theological 

differences, as the conversation must also cover old grievances, imbalances of power, 

and geopolitical forces that make it hard to have a strictly theological approach. This 

fact emphasizes the significance of a multidimensional paradigm, which takes into 

account religious values and, at the same time is concerned with such issues as social, 

political, and historical aspects of the relations within sectarians. 

EDUCATIONAL APPROACHES: FOSTERING ETHICS OF COEXISTENCE 

     Education is very important in the transfer and institutionalisation of the Islamic 

ethics of dialogue and reconciliation. Conventional Islamic schools, along with 

contemporary Muslim educational movements, have devised methods of supporting 

such ethical competencies in systematic ways. 

Traditional Adab Education 

     In classical Islamic education, particular concern was paid to the field of adab 

(refined ethical conduct) as a part of religious upbringing. This culture insisted that 

the process of knowledge gain should also be accompanied by the knowledge of 

character, which would include virtues like fairness in presenting the perspectives of 

other persons, humility over the viewpoints of oneself, and courtesy in case of a 

differing opinion. Recent researchers such as Seyyed Hossein Nasr (2012) have 

suggested this tradition should be renewed to be used as a source of possible solutions 

to the current problems of polarisation and conflict. 

     The contemporary forms of this method are the so-called Dialogue Culture 

curriculum at Al-Azhar University in Cairo, where students are introduced to the 

general theoretical concepts and specific skills of interaction across differences in a 

thoroughly organized series of steps. The curriculum will combine classical notions of 

ethics and modern conflict resolution approaches and synthesize the result by linking 

it to the traditions and responding to the present-day realms (Hefny, 2017). 

 

      In like manner, Morocco Rabita Mohammadia of the Ulama has come up with a 

complete peace education curriculum that has taken advantage of Islamic ethical 

principles, but has incorporated modern approaches to learning. One of the modules 

within the programme is that of critical thinking, perspective-taking, and 

communication skills that rely on Quranic teachings of wisdom (hikmah) and 

beautiful speech (qawl hasan), and how the Islamic moral values can be put to the test 

through the particular teaching method (El Haitami, 2016). 

Increased Empathy 

    Students completing Islamic peace education curricula demonstrated significantly 

higher scores on empathy measures compared to control groups (Al-Ramiah & 

Hewstone, 2013). 

Conflict Resolution Skills 

    Participants in dialogue education programmes showed improved ability to manage 

disagreements constructively in experimental scenarios (Abu-Nimer & Kadayifci, 

2011). 

Stereotype Reduction 
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     Students exposed to Islamic ethics of dialogue curricula demonstrated a significant 

reduction in stereotypical perceptions of religious outgroups (Paluck & Green, 2009). 

      Munir Fasheh's (2014) research on Islamic peace education identifies several key 

pedagogical principles that effectively transmit dialogue ethics, including: (1) 

experiential learning through structured dialogue experiences; (2) critical engagement 

with diverse interpretations of Islamic sources; (3) integration of cognitive 

understanding with affective and behavioural dimensions; and (4) connecting abstract 

principles to concrete contemporary challenges. 

    A significant development in this field is the emergence of specialised training 

programmes for religious leaders in dialogue facilitation. The International Islamic 

University Malaysia's "Wasatiyyah" (moderation) training programme prepares 

imams and religious educators to serve as dialogue facilitators within their 

communities, providing both theological foundations and practical skills for 

managing difficult conversations across differences. Evaluation research indicates 

that religious leaders trained in these methodologies demonstrate increased 

effectiveness in addressing communal tensions and modelling constructive 

engagement with diversity (Kamali, 2015). 

GENDER PERSPECTIVES IN ISLAMIC DIALOGUE ETHICS 

    The contribution of feminist Muslim scholars has been an immense contribution to 

the Islamic dialogue ethics by putting the gender dimensions that were side-lined by 

traditional scholars in the Islamic religion. These views supplement the picture of 

dialogue ethics by looking at the dynamics of power, widening the circle of voices 

involved in interpretation, and relating theoretical ideals to personal experiences of 

gender justice. 

    This approach of Amina Wadud (2006) to the interpretation of the Quran as the 

insider-outside hermeneutics set the significant methodological precedents of the 

inclusive discourse in the Islamic tradition. When focusing on internal Quranic 

traditions of justice and equality instead of leaning towards historically specific 

interpretations, Wadud managed to indicate how the tradition of Islamic ethics can 

itself offer resources towards a critique of patriarchal interpretation. The strategy 

reflects on the possibility of using dialogue ethics in tradition so that the power 

imbalances could be overcome, keeping in mind the rigour of core theological 

principles. 

Inclusive Representation 

    Feminist scholars emphasise that meaningful dialogue requires diverse 

participation. Abolishing the traditional Islamic discourse of interfaith relations, Ziba 

Mir-Hosseini (2015) insists that its representation of interfaith relations was 

unilateral, therefore expressing the views of men despite the Quran establishing the 

religious agency of women. The present-day inclusion of Islamic dialogue ethics 

needs to deal with both the question of who should take part in dialogue and also of 

how dialogue is to be carried out. 

Power-Conscious Methodology 

    As seen in the work by Kecia Ali (2012), the ethical basis of dialogue should be 

able to accept the differences in power in situations, and not presuppose that all the 

participants are equal. She uses interfaith marriage arguments to demonstrate how 

both the content and process of religious dialogue are influenced by gendered power 
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relations so that gender power relations should not be ignored but should become a 

part of a new methodology. 

Embodied Ethics 

    According to Sadiyya Shaikh (2017), dialogue ethics should be conceived as a 

practice rather than an intellectual one. Basing her ideas on the Sufi ideas of body as 

locus of ethical formation, she suggests strategies of dialogue that work on the 

cognitive, affective, physical, and not necessarily rational levels of human experience. 

    An example of the practical use of these views is the women-oriented dialogue 

initiative Women. The Islamic Initiative in Spirituality and Equality (WISE) has 

created dialogue technologies addressing the gendered aspects of religious conflict in 

particular. A comparable programme that they have developed, their Imam and Rabbi 

Exchange programme, brings female Muslim religious leaders together with female 

Jewish religious leaders to open up interfaith and gender avenues in terms of religious 

leadership and interpretation (Barazangi, 2016). 

     A study done by Asma Barlas (2017) reveals that the processes of dialogue are 

more comprehensive in their nature when they explicitly include gender analysis 

because the processes have a more comprehensive result that accommodates the 

structural aspects of the conflict as opposed to interpersonal dynamics. Her case 

studies used in the induction of peace-building in Indonesia and Malaysia indicate 

that gender-conscious implementations of Islamic ethics of dialogue lead to a more 

sustainable reconciliation due to the tendency in gender-blind methods to disregard 

the family and the community of conflict aspect, which is harder to ignore in 

applications of the Islamic ethic of dialogue. In this study, the benefits of appreciating 

feminist approaches to traditional Islamic dialogues on the ethics of dialogue are 

evident, where application is pushed to encompass issues of modernistic challenges. 

DIGITAL CONTEXTS: ISLAMIC ETHICS IN ONLINE ENGAGEMENT 

     The digital revolution has set up new arenas of discourse whereby there are 

chances and difficulties of implementing Islamic ethics. The Internet has emerged as 

an important place of intra-Islamic and interfaith interaction, and adjusting 

conventional ethical norms to the peculiarities of digital spaces is generally required. 

Opportunities in Digital Dialogue 

   The digital world has made access to dialogue democratic, lowering its geographic 

and economic threshold. According to a study by Gary Bunt (2017) on Cyber Islamic 

Environments, online forums have become an avenue through which the Muslim 

people of different backgrounds could find a platform to develop dialogue, which the 

traditional institutional set-ups would have left them behind. This proliferated 

involvement conforms to the Islamic morality of communal consultation (shura), but 

it poses new issues to groups with a view to authority and knowledge. 

    Likewise, the network-based media have promoted previously unseen access to as 

many variants of Islamic approaches to interpretation as possible. The Ahlul Bayt 

Digital Islamic Library Project and Sunni Path Online Academy are examples of 

contrasting theological orientations, but both of them offer materials to gain 

knowledge of divergent views of Islam, which may eventually help create a better 

opportunity to hold a more informed conversation along sectarian lines (Wheeler, 

2015). 

    Online Interfaith programs, such as the Virtual Interfaith Dialogue Group, have 

established well-organized platforms that encourage long-term dialogue across 
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religious lines. According to a study by Sister (2011), some obstacles to engagement 

may be diminished by these digital spaces, especially for persons in those populations 

where offline interfaith events may be socially or politically disadvantageous. 

Challenges in Digital Ethics 

    Disembodied communication attributes can jeopardize major dimensions of the 

dialogue ethics of Islam. Hussein Rashid (2017) provides an argument that the 

physical distance of the other party can diminish moral responsibility, which is 

inherent in face-to-face interaction. Physical presence, physical expressions, and 

physical responses, which have been traditional adab (ethical conduct), are missing in 

digital environments, acting as moral regulators. 

Algorithmic Polarisation 

   Algorithms on the platforms that are designed to maximise engagement by being 

controversial may destroy Islamic values of meeting in the middle. As a study carried 

out by Evolvi (2017) shows, using social media spaces as an environment may reward 

the polarising religious content over the nuanced interactivity, causing structural 

problems implementing dialogue ethics into the online realm. 

Authenticity Verification 

    Truthfulness (sidq) as an ethical aspect of the Islamic faith is complicated by digital 

environments that add more complexity to identification and authentication. The 

study done by Dawson and Cowan (2014) on the religious authority on the internet 

shows that the established credibility mechanisms are just different in the digital 

world. 

     New solutions to these changes are taking shape in the creation of the so-called 

Digital Adab systems, which implement the principles of Islamic ethics in the Internet 

environment. The International Institute of Islamic Thought (2017) in its initiative 

called Digital Dignity, developed a set of guidelines on online dialogue, including 

some important Islamic concepts, such as husn al-zann (good opinion of others) and 

tabayyun (verification before judgment), but covering at the same time some unique 

hardships of digital communication. 

     A study of online groups of Jews and Muslims conducted by Barzilai-Nahon and 

Barzilai (2015) further indicates that the most effective hybrid models used to achieve 

ethical quality in religious discourse refer to face-to-face and online communications. 

These results indicate that instead of merely adapting the tried and tested forms of 

dialogue to a digital platform, successful digitization of Islamic ethics needs critical 

adaptation that fully takes into consideration the fundamental contexts as they apply 

to the unique ethos and constraints of digital platforms. 

CHALLENGES TO IMPLEMENTATION 

     Despite the rich theoretical resources and promising practical applications of 

Islamic dialogue ethics, significant challenges exist in implementing these principles 

effectively in contemporary contexts. Acknowledging these challenges is essential for 

developing realistic approaches that can address rather than bypass obstacles to 

peaceful coexistence. 

Theological Challenges 

 Tension between dialogue ethics and exclusivist theological claims in some 

interpretations 

 Disagreement over boundaries between principled disagreement and 

compromise of core values 
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 Competing hermeneutical approaches to interpreting primary sources on 

engagement with difference 

Socio-political Challenges 

 Power asymmetries that complicate equal participation in dialogue processes 

 Instrumentalisation of dialogue initiatives for political purposes 

 The legacy of colonialism affects Muslim willingness to engage in certain 

dialogue contexts 

Practical Challenges 

 Limited institutional capacity for sustained dialogue initiatives 

 Insufficient integration of dialogue ethics in educational curricula 

 Difficulty measuring and evaluating the impact of dialogue initiatives 

      The theological issues involve walking in the conflict between the language of 

exclusivist truth and dialogue ethics. Though there are clear rules in Islamic ethics 

that determine how respect should be conducted when interacting with differences, 

some interpretative schools of thought focus on passages that seem to imply the need 

not to interact closely with non-Muslims. Khaled Abou El Fadl (2005) answers this 

difficulty with the concepts of theological exclusivism (the thought that one religion 

holds true power) and dialogical exclusivism (a refusal to discuss other points of view 

politely). He says that the former doesn't need to be involved with the latter, and this 

allows principled discussion without necessitating theological relativism. 

       The fact that dialogue usually takes place in a situation of large power imbalance 

is one of the socio-political issues. According to Farid Esack (1997), the idea of 

Islamic liberation theology created the notion that for an effective dialogue to take 

place, there needs to be a discussion of structural injustices, but not as a side issue to 

religious discussion. His study of the Muslim-Christian dialogues in apartheid South 

Africa also shows how the schemes to conduct dialogues that failed to grasp the 

systemic oppression had reinforced existing problematic power arrangements instead 

of creating transformative power relations, indicating the importance of the justice-

based approaches of the dialogue ethics. 

    The practical issues are the issue of a lack of institutional capacity to carry out 

long-term work on dialogues. According to the study by Mohammed Abu-Nimer 

(2013), there are big differences between resource and operational capacities to apply 

the dialogue principles at regular intervals. The case studies he provides show that 

even the most thought-out initiatives are not always able to work in the areas of 

continuity, evaluation, and scaling up their further efforts beyond the initial period of 

passionate implementation. This shows that it is necessary to develop an institution 

and a theoretical formulation of dialogue ethics. 

CONCLUSION: SYNTHESIS AND INTEGRATION 

 

     This investigation of Islamic ethics of dialogue, reconciliation, and mutual respect 

shows a complete system based on the sources of religion and elaborated over many 

centuries by experts and implemented in practice. The study shows that it is not the 

case that such principles of positive engagement with difference are peripheral to the 

Islamic thought: core Quranic ideas about the world, and examples set by the prophet, 

offer a rich pool of values against which to measure modern problems of division and 

discord. 
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Theological Foundations 

    Quranic principles of human dignity, divinely ordained diversity, and ethical 

engagement with difference 

Ethical Concepts 

    Integrated framework of principles including adab al-ikhtilaf (ethics of 

disagreement), ta'aruf (mutual understanding), sulh (reconciliation), and ihsan 

(excellence) 

Historical Models 

    Practical precedents including the Constitution of Medina, diplomatic 

correspondence, peace treaties, and Andalusian convivencia 

Contemporary Applications 

    Modern implementations through interfaith initiatives, conflict resolution 

programmes, educational approaches, and community-building efforts 

Contextual Adaptations 

     Ongoing development of applications addressing sectarian relations, gender 

dimensions, digital contexts, and other emerging challenges 

     The combination of these factors provides some important details. To begin with, 

the ethics of Islamic dialogue is not merely a procedure that provides solutions, but an 

entire moral system integrated into more substantial Islamic perceptions of human 

meaning and purpose of God. Such a theological basis serves as a motivating and 

resourceful tool to do the work of dialogue in its own right and not merely on a basis 

of practical benefits, though the latter has its stress in the tradition as well. 

    Second, as shown in the historical record, corresponding to an imperfection and 

contextual variation in implementation, the idea of Islamic civilisations creating 

important institutional means of coping with diversity up to the point beyond 

tolerance to true engagement proved to have become a reality. These precedents offer 

a kind of proof of concept in current applications, though there is a need to think 

through them carefully as opposed to a copy. 

     Third, in order to work successfully, it is critical to combine various levels of 

dialogue ethics instead of putting emphasis on any one dimension. The most effective 

of the contemporary programs are marked by coherent theological content and care of 

structural factors such as power and gender, and concrete skills training as well as 

institutional support towards longer-term involvement. 

     In the last of several points that the research brings out, Muslim research on 

dialogue ethics has turned out to be not just an accommodation regarding modern 

pluralism but a recovery and advancement of very important features of the Islamic 

tradition. This is an indication that, instead of setting dialogue as a compromise to the 

realities on the ground, it may be introduced as a genuine representation of the core 

Islamic values through proper contextualisation and articulation. 

RECOMMENDATIONS FOR FUTURE DEVELOPMENT 

      This particular piece of research has generated some recommendations to each of 

the scholars, practitioners, and communities that may be interested in advancing the 

concept and overall application of Islamic ethics of dialogue, reconciliation, and 

mutual respect to modern settings. 

Theological Integration 

     Engage in further systematic embedding of the ethics of dialogue into the program 

of mainstream Islamic theological education. Suggestions are given that include: 
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inclusion of dialogue competencies in the imam training curricula; preparation of 

standardised resources that will relate dialogue practices with key Islamic concepts; 

and formation of scholarly networks that deal with the theology of peaceful 

coexistence. 

Institutional Development 

     Increase institutional infrastructure in favor of dialogue initiatives. Strategic 

suggestions are: building specific waqf (endowments) to support long-term dialogue 

activities; establishing ways of professional development for dialogue practitioners 

through Islamic institutions; and formulation of evaluation mechanisms to monitor 

processes and specific results. 

Inclusive Methodology 

Make sure that the development and implementation of dialogue ethics are diverse. It 

is recommended that: there should be provision to invite the participation of women 

scholars in structured ways in the formulation of theology; incorporate the voices of 

youth so as to strategize to develop new ways of contemporary applications of 

theology; keep some way of accountability to determine representational diversity of 

dialogue efforts. 

Research Agenda 

    Establish implementation and impact studies. Specific recommendations are: 

longitudinal research studies of dialogue programmes to assess long term 

effectiveness; typologies of dialogue methods which have been found useful in 

different contexts, researched; research on both facilitators and inhibitors of acting out 

ethical principles. 

     As dedicated to the educational institutions, the particular recommendations refer 

to the creation of the curriculum, which may unite cognitive comprehension of the 

principles of the dialogue and practical experience of its skills, and the formation of 

personalities. An encouraging framework is the Innovative Curriculum of Ethical 

Leadership, which is designed by the State Islamic Universities of Indonesia, where 

the theory of Islamic ethics is coupled with the practice of Islamic ethics by 

participation in community development projects (Hefner, 2016). Quite similar 

strategies can be applied to various educational spheres, including both traditional 

madrasas and up-to-date universities. 

    To religious leaders and scholars, suggestions in this regard are to establish a 

community of practice that would aid in the implementation of dialogue ethics in 

challenging contexts. The Imam Circle program, which was first piloted in the United 

Kingdom, involves gathering religious leaders every month where they devise 

common ways of handling divisive topics, developing collegial support networks 

through which they can feel compelled to keep their pledges amidst pressure to take 

more exclusivist stances within their communities (Lewis, 2017). The model may be 

extended to cross-sectarian as well as interfaith aspects. 

     Policy recommendations to policymakers and funders will be to fund initiatives 

that would tie the dialogue to visible and measurable benefits for the community, and 

not as a stand-alone practice. There are studies in which dialogue initiatives are 

integrated with community evolution or service development work in a broader field, 

which are likely to reveal more sustainability and effect than programme dialogue 

alone (Abu-Nimer & Kadayifci-Orellana, 2008). Such a comprehensive perspective 
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on priorities of funding should be mirrored, instead of an artificial division between 

dialogue and other needs of the community. 

REFERENCES 

Abou El Fadl, K. (2002). The place of tolerance in Islam. Beacon Press. 

Abou El Fadl, K. (2005). The search for beauty in Islam: A conference of the books. 

Rowman & Littlefield. 

Abu-Nimer, M. (2002). The miracles of transformation through interfaith dialogue: 

Are you a believer? In D. Smock (Ed.), Interfaith dialogue and peacebuilding (pp. 

15-32). United States Institute of Peace Press. 

Abu-Nimer, M. (2003). Nonviolence and peace building in Islam: Theory and 

practice. University Press of Florida. 

Abu-Nimer, M. (2013). Religious leaders in the Israeli-Palestinian conflict: From 

violent incitement to nonviolence resistance. Peace & Change, 38(1), 78-103. 
Abu-Nimer, M., & Kadayifci-Orellana, S. A. (2008). Muslim peace-building actors in Africa 

and the Balkan context: Challenges and needs. Peace & Change, 33(4), 549-581. 

Abu-Nimer, M., & Kadayifci, A. (2011). Human rights and building peace: The case 

of Pakistani madrasas. The International Journal of Human Rights, 15(7), 1136-1159. 

Afsaruddin, A. (2016). Contemporary issues in Islam. Edinburgh University Press. 

Al-Alwani, T. J. (1993). The ethics of disagreement in Islam. International Institute of 

Islamic Thought. 

Al-Ghazali, A. H. (2010). Ihya' 'ulum al-din (Revival of religious sciences). Dar al-Minhaj. 

Al-Hussein, A. I. (2008). The Amman message. The Royal Aal Al-Bayt Institute for 

Islamic Thought. 

Al-Mawardi, A. (1996). Al-Ahkam al-sultaniyyah (The ordinances of government). 

Dar al-Kutub al-'Ilmiyya. 

Al-Mubarakpuri, S. (1996). The sealed nectar: Biography of the noble Prophet. 

Darussalam. 
Al-Qaradawi, Y. (2010). Fiqh al-ikhtilaf (Jurisprudence of disagreement). Dar al-Sahwa. 

Al-Qurtubi, M. (2006). Al-Jami' li-ahkam al-Qur'an (The compendium of Quranic 

rulings). Mu'assasat al-Risala. 

Al-Ramiah, A., & Hewstone, M. (2013). Intergroup contact as a tool for reducing, 

resolving, and preventing intergroup conflict: Evidence, limitations, and potential. 

American Psychologist, 68(7), 527-542. 

Al-Razi, F. (1981). Mafatih al-ghayb (Keys to the unseen). Dar al-Fikr. 

Al-Shaybani, M. (1966). Al-Siyar al-kabir (The major work on international law). 

Institute of Higher Islamic Studies. 

Al-Tabari, M. (2000). Jami' al-bayan 'an ta'wil ay al-Qur'an (Comprehensive 

exposition of the interpretation of the verses of the Quran). Mu'assasat al-Risala. 

Al-Zamakhshari, M. (1986). Al-Kashshaf 'an haqa'iq ghawamid al-tanzil (The 

discoverer of the truths of revelation). Dar al-Kitab al-'Arabi. 

Ali, K. (2012). Marriage and slavery in early Islam. Harvard University Press. 

Aspinall, E. (2009). Islam and nation: Separatist rebellion in Aceh, Indonesia. 

Stanford University Press. 

Auda, J. (2011). Maqasid al-Shariah: A beginner's guide. International Institute of 

Islamic Thought. 

Ayoub, M. (2013). Islam: Faith and history. Oneworld Publications. 

Barazangi, N. H. (2016). Woman's identity and rethinking the Hadith. Routledge. 



  Al-Azhᾱr:vol 4,Issue 1           Islamic Ethics of Dialogue, Reconciliation              (January. June 2018) 

 

133 

Barlas, A. (2017). Believing women in Islam: Unreading patriarchal interpretations 

of the Qur'an. University of Texas Press. 

Barzilai-Nahon, K., & Barzilai, G. (2015). Cultured technology: Internet and religious 

fundamentalism. The Information Society, 21(1), 25-40. 

Bennison, A. K. (2007). The great caliphs: The golden age of the 'Abbasid Empire. 

Yale University Press. 

Boucek, C. (2008). Saudi Arabia's "soft" counterterrorism strategy: Prevention, 

rehabilitation, and aftercare. Carnegie Papers, 97, 1-25. 

Bulliet, R. W. (2004). The case for Islamo-Christian civilization. Columbia 

University Press. 

Bunt, G. R. (2017). Hashtag Islam: How cyber-Islamic environments are 

transforming religious authority. University of North Carolina Press. 

Cornille, C. (2013). The Wiley-Blackwell companion to inter-religious dialogue. 

Wiley-Blackwell. 
Dawson, L. L., & Cowan, D. E. (2014). Religion online: Finding faith on the Internet. 

Routledge. 

El Haitami, M. (2016). Islamist feminism in Morocco: (Re)defining the political 

sphere. Frontiers: A Journal of Women Studies, 37(3), 74-91. 

Esack, F. (1997). Qur'an, liberation, and pluralism: An Islamic perspective of 

interreligious solidarity against oppression. Oneworld Publications. 

Evolvi, G. (2017). Blogging my religion: Secular, Muslim, and Catholic media spaces 

in Europe. Routledge. 

Fasheh, M. (2014). Learning versus education: A case for redefining the role of the 

teacher. Journal of Palestine Studies, 43(3), 109-123. 

Fletcher, R. (1992). Moorish Spain. University of California Press. 

Gutas, D. (1998). Greek thought, Arabic culture: The Graeco-Arabic translation 

movement in Baghdad and early 'Abbasid society. Routledge. 
Hamidullah, M. (1968). The first written constitution in the world. Sh. Muhammad Ashraf. 

Hefner, R. W. (2016). Shari'a law and modern Muslim ethics. Indiana University Press. 

Hefny, M. (2017). Dialogue culture in Islamic civilization: Historical context and 

contemporary challenges. Journal of Islamic Studies, 28(3), 273-309. 

Huda, Q. (2010). Crescent and dove: Peace and conflict resolution in Islam. United 

States Institute of Peace Press. 
Ibn Ashur, M. (2000). Al-Tahrir wa al-tanwir (Liberation and enlightenment). Dar Sahnun. 

Ibn Hisham, A. (1955). Al-Sirah al-nabawiyyah (The prophetic biography). Mustafa 

al-Babi al-Halabi. 

Ibn Kathir, I. (1999). Tafsir al-Qur'an al-'azim (Interpretation of the great Quran). 

Dar Taybah. 

Ibn Miskawayh, A. (1968). Tahdhib al-akhlaq (Refinement of character). American 

University of Cairo Press. 

International Institute of Islamic Thought. (2019). Digital dignity: Ethics for Islamic 

online discourse. IIIT Publications. 

Kadivar, M. (2016). Human rights and reformist Islam. Edinburgh University Press. 

Kadayifci-Orellana, S. A. (2015). Islamic traditions of peace and nonviolence. 

Practical Matters Journal, 8, 1-18. 

Kamali, M. H. (2015). The middle path of moderation in Islam: The Qurʼanic 

principle of wasatiyyah. Oxford University Press. 



  Al-Azhᾱr:vol 4,Issue 1           Islamic Ethics of Dialogue, Reconciliation              (January. June 2018) 

 

134 

Lecker, M. (2004). The "Constitution of Medina": Muhammad's first legal document. 

The Darwin Press. 

Lewis, P. (2017). Young, British and Muslim. Continuum. 

Marrakesh Declaration. (2016). Marrakesh declaration on the rights of religious 

minorities in predominantly Muslim majority communities. Retrieved from 

http://www.marrakeshdeclaration.org 

Menocal, M. R. (2002). The ornament of the world: How Muslims, Jews, and 

Christians created a culture of tolerance in medieval Spain. Little, Brown. 

Mir-Hosseini, Z. (2015). Men in charge? Rethinking authority in Muslim legal 

tradition. Oneworld Publications. 

Moosa, E. (2018). What is a madrasa? University of North Carolina Press. 

Nasr, S. H. (2012). Islam in the modern world: Challenged by the West, threatened by 

fundamentalism, keeping faith with tradition. HarperOne. 

Nettelfield, L. J., & Wagner, S. E. (2014). Srebrenica in the aftermath of genocide. 

Cambridge University Press. 

Omer, A. (2017). Days of awe: Reimagining Jewishness in solidarity with 

Palestinians. University of Chicago Press. 

Paluck, E. L., & Green, D. P. (2009). Prejudice reduction: What works? A review and 

assessment of research and practice. Annual Review of Psychology, 60, 339-367. 

Rahman, F. (1982). Islam and modernity: Transformation of an intellectual tradition. 

University of Chicago Press. 
Ramadan, T. (2009). Radical reform: Islamic ethics and liberation. Oxford University Press. 

Rashid, H. (2017). Mosque of tomorrow: Ethics of digital space. Harvard University Press. 

Rashied, O. (2017). Islam and peacebuilding in the context of post-apartheid South 

Africa. Routledge. 
Sachedina, A. (2001). The Islamic roots of democratic pluralism. Oxford University Press. 

Safran, J. M. (2000). The second Umayyad caliphate: The articulation of caliphal 

legitimacy in al-Andalus. Harvard University Press. 

Shaikh, S. (2017). Sufi narratives of intimacy: Ibn 'Arabi, gender, and sexuality. 

University of North Carolina Press. 

Sisler, V. (2011). Online fatwas, arbitration tribunals and the construction of Muslim 

identity in the UK. Information, Communication & Society, 14(8), 1136-1159. 

Slyomovics, S. (2016). The performance of human rights in Morocco. University of 

Pennsylvania Press. 

Soroush, A. (2014). Reason, freedom, and democracy in Islam: Essential writings of 

Abdolkarim Soroush. Oxford University Press. 
Turay, T. M. (2000). Civil society and peacebuilding: The role of the Inter-Religious Council 

of Sierra Leone. Accord: An International Review of Peace Initiatives, 9, 50-53. 

Volf, M., bin Muhammad, G., & Yarrington, M. (Eds.). (2010). A common word: 

Muslims and Christians on loving God and neighbor. Eerdmans. 

Wadud, A. (2006). Inside the gender jihad: Women's reform in Islam. Oneworld 

Publications. 

Wadud, A. (2017). Qur'an and woman: Rereading the sacred text from a woman's 

perspective. Oxford University Press. 

Wheeler, D. (2015). Digital diplomacy in the Arab world. Oxford University Press. 

 


