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Abstract  

The issue of management by women has been studied with 
three approaches namely ‘Islamic traditionalism,’ ‘Islamic 
modernism’ and ‘Islamic civilizationism’ and one can find in 
these approaches three main attitudes minimalist, maximalist, and 
balanced. This paper attempts to demonstrate that the foundation 
of all three approaches is the concept of ‘interest’ while this 
concept is a qualitative matter with no objective criteria for 
concrete measuring, and there are also various controversial 
factors that contribute to its definition. Considering the above, and 
taking the Quran as a starting point for this research, the paper 
aims to examine the nature and extent to which various interests 
play a role in issues involved in women’s management. 
Keywords: Women’s management, Islamic traditionalism, 
Islamic modernism, Islamic civilizationism, Interests, Demands 
from women, Aptitude. 
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Introduction 

Muslim scholars have adopted three main approaches in the 
study of management by women. These approaches have been 
given various names, among which are ‘Islamic traditionalism,’ 
‘Islamic modernism’ and ‘Islamic civilizationism.’ (Subḥānī, 
2003, 13-30) 

Phenomena related to the social presence of women, especially 
women’s management, are among the topics examined by each of 
these three approaches and are worth being examined, since: 

- An improvement in women’s social potential as a result of 
access to further education has significantly improved women’s 
social awareness and promoted their social role; 

- Society needs to optimally benefit from the talents of this half 
of the population, provided it does not weaken the principles of 
the family according to Islamic teachings; 

- There are many serious challenges involved, most particularly 
due to disputes over human rights and related matters; 

- There are diverse and contradictory views on this topic. 
This study thus seeks to take a fresh look at the three approaches 

mentioned above, based on Quranic teachings regarding the topic 
of women’s management. 

Islamic Traditionalism 

This has provided the dominant model of religious thinking in 
certain periods of contemporary history and is still strong in the 
Islamic seminaries and among very religious Iranians. (Subḥānī, 
2007, 237) By emphasizing particular aspects of the religious law 
(which in turn results in individualistic interpretations, even if 
social norms are considered), this approach does not involve an 
inclusive religious attitude, and does not regard women’s 
management as a social issue, i.e., it does not opt for a social plan. 

Two main beliefs prevail in this approach: 
- Women should be socially present only if necessary; 
- Women’s social presence should be kept to a minimum. 
The first belief limits management by women to family issues 

and concerns no social or political roles. 
The second belief approves of women’s management in social 

and cultural contexts which involve only women, and emphasizes 
that women cannot occupy any social or political position above 
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that of men, for women do not principally have any type of 
dominance over men. (Jalālī Kundurī, 2004, 208)  

The Quranic Bases of Islamic Traditionalism 

Advocates of this traditional view do not discuss women’s 
management in the first place. However, since they have been 
challenged by advocates of other social and political views, 
including that of a woman’s right to have access to high-ranking 
official positions such as the presidency, jurisprudence, and the 
government ministry, they have referred to certain Quranic verses to 
prove that women are ineligible for occupying high social positions: 

a. Men are in charge (as caretakers) of women (Quran 4:34). 
By referring to this verse, they have assumed men’s charge over 

women beyond the relationship of a couple in the family and 
extended it to all aspects of life, which entails men generally being 
in charge of women, but not the other way round. In defense of 
their position, some of them have interpreted ‘charge’ as referring 
not only to the couple’s relationship but beyond that to the 
permission of men to dominate and discipline women as they see 
necessary. (Meybudī, 1992, 2/249; Tha’alabī Nīshābūrī, 2001, 
3/302; Thaqafī Tehranī, 1977, 2/52; Ṭurayhī, 1982, 6/142) 

Certain others do not regard this control over women as one that 
dominates them and restricts their freedom, but they do consider it 
generally applicable. In other words, all men basically have charge 
over all women, not just a husband over his wife. (Khu’ī, 1995, 464; 
Ṭabāṭabā’ī, 1996, 4/343; Zamakhsharī, 1986, 1/505; Ᾱlūsī, 1998, 
3/23; Shubbar, 1991, 114; Makārim Shīrāzī, 2000, 13/235) 

b. and men are a degree above them (Quran 2:228) 
This ‘degree’ has been generalized to the whole of society in 

certain exegeses of the Quran, (Ṭabāṭabā’ī, 1996, 2/32; Makārim 
Shīrāzī, 1995, 2/157) allowing the advocates of traditionalism to 
conclude that women are ineligible for high managerial positions, 
since the verse means that all men are above all women, and since, 
rationally speaking, the most competent should rule society. 

c. And stay quietly in your houses, and make not a dazzling 
display, like that of the former Times of Ignorance (Quran 33:33). 

A justification is made based on the belief that this verse 
addresses all women rather than just the wives of the Prophet. 
(Makārim Shīrāzī, 1995, 17/290; Mughniya, n.d, 544) The 
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contribution of women in politics, and particularly the taking of 
the chair or a managerial position, requires that they leave their 
homes and communicate with men, but the verse seems to forbid 
women from doing this, and hence God does not approve of it. 
(Qurbān Nīā et al., 2005, 2/206) 

d. (Liken they then to Allah) that which is bred up in outward 
show, and in dispute cannot make itself plain? (Quran 43:18). 

The two attributes of being ‘bred up in outward show’ and the 
inability to be plain in disputes are assigned to women and 
indicate that women are by nature more tender, more 
compassionate, and less rational, while men are by nature less 
emotional and more rational. Women are strongly attracted to 
adornments, which is one of the clearest signs of their 
emotionality, but they are, on the other hand, weak in rational 
argument, which requires the power of intellect. (Ṭabāṭabā’ī, 
1996, 18/90; Ma‘rifat, 1997, 40; Jamshīdī et al., 2003, 220) Since 
presiding over public matters or occupying a governmental post 
requires rationality and intellectual power, the verse is regarded 
as a justification for women’s inability to perform such tasks. 
(Qurbān Nīā et al., 2005, 2/206) 

e. And when ye ask of them (the wives of the Prophet) 
anything, ask it of them from behind a curtain. That is purer for 
your hearts and their hearts. (Quran 33:53) 

There is a justification based on this verse where God guards 
women’s modesty (the addressees are the wives of the Prophet) in a 
given situation, giving rise to the least possibility of corruption. 
Accordingly, limits for social or vocational relationships have been 
established for all other Muslim women. (Naqīpūr, 2003, 191)  

Islamic Modernism 

Having accepted the principles of modernity, this approach 
seeks to provide an interpretation of Islam that would concur with 
modern concepts. (Subḥānī, 2003, 34)  

Among its components is the Western model of women 
contributing to society, which is based on gender equality and is 
most visibly present in the Convention on the Elimination of All 
Forms of Discrimination against Women. According to its 
advocates, there should be no restrictions on women in 
management. Using new methods of philosophical hermeneutics, 
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they have provided new interpretations and explanations for those 
Quranic verses to which the traditionalists refer. (Surūsh, 1999, 
29) The reader’s understanding of a text is regarded as the 
criterion which determines its meaning. Obviously, a reader in 
another period would have his own understanding suitable to the 
time and place. (Ibid, 20) They thus conclude that verses that 
restrict women’s management essentially belong to the time of 
their revelation. 

The Quranic Bases of Islamic Modernism 

The arguments made by this group are diverse, some of which 
come from religion, while others are from external sources. 

a. Abū Zayd believes that one should not search for matters 
of social relevance to women in the religion since they are 
unrelated. ‘Religious discourse confuses the issue of women,’ he 
writes, ‘for it seeks to solve problems by referring to religious 
injunctions, and thus overlooks the fact that women’s issues are 
essentially social matters.’ (Abū Zayd, 1999, 6) From another, 
more moderate view, some writers have made a distinction 
between the devotional codes of religion and social codes, and 
have rejected the idea that social codes promote hidden (religious) 
interests, stating that such codes only have an ‘obvious worldly 
interest.’ They claim that ‘if we keep one eye on hidden 
[religious] interests, we will not be able to make the necessary 
changes to political and social rules.’ (Surūsh, 2003, 29) 

b. Adopting an atomistic view of the text of the Quran, i.e., 
taking into consideration only certain verses of the Quran, some 
writers arrive at their desired conclusions when discussing certain 
juridical issues related to women. (Shafī‘ī Sarwistānī, 2006, 126) For 
example, referring to the verse ‘O Children of Israel! Remember My 
favor wherewith I favored you and how I preferred you to (all) 
creatures (Quran 2:47 and 2:122),’ they argue that since the ‘favor’ 
in the case of the Children of Israel was bestowed only in a particular 
period of history, so the advantage of men over women stated in the 
verse ‘Men are in charge of women because Allah hath made one of 
them excel the other (Quran 4:34)’ is likewise contemporary, and 
was valid only at the time of the Quranic revelation. They disregard 
other verses that mention lasting favors, for example, the following: 
‘Those of the believers who sit still, other than those who have a 
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(disabling) hurt, are not on an equality with those who strive in the 
way of Allah with their wealth and lives.…. He hath bestowed on 
those who strive a great reward above the sedentary (Quran 4:95).’ 
(Jamshīdī et al., 2003, 232) 

c. Most scholars pursuing this line of thought believe that the 
verses of the Quran, including those about women, belong to their 
own time, and therefore today have a historical application. ‘We 
should avail ourselves of the teachings of the Quran by 
understanding their notion and spirit,’ they write. ‘The Prophet 
challenged the blatant discrimination against women in his 
society and changed the situation as far as the understanding of 
justice would allow at the time, and by this, he pointed to an 
ultimate justice to be achieved over time. The message of these 
changes is that other forms of discrimination practiced against 
women throughout history should also be prohibited. This is the 
general message of the Prophet’s move.’ (Mujtahid Shabistarī, 
1999, 21; Malikiyān, 2000, 34; Himmatī, 2000, 50; Kār, 2008, 45) 
According to this view, then, equal rights for men and women in 
occupying various managerial positions should be sought. 

These scholars insist that the verse ‘Men are in charge of 
women (Quran 4:34)’ does not provide ultimate proof of the 
superiority of men over women, since it is also stated in the Quran 
concerning the Children of Israel that ‘…I preferred you to (all) 
creatures (Quran 2:47),’ which is a fact appertaining to a 
particular period, but not to all times. (Himmatī, 2000, 19) 

d. The intellectual ground of this view is the assumption that 
the interpreter’s presuppositions influence his or her 
interpretations of the Quran. Mujtahid Shabistarī believes that 
Islamic jurists have presupposed that the family is a natural 
institution and that God cannot, and would not, want to establish 
rules for the family that would contradict what He has created. 
However, he continues by pointing out that we need to adopt a 
historical point of view when exploring the Quran and the 
tradition (Sunnah); in other words, the natural structure of the 
family can be changed, and other forms of family life can be 
suggested, based on alternative legal and labor systems. (Mujtahid 
Shabistarī, 1999 19) Other scholars argue that the gender of the 
interpreter of the Quran influences his or her interpretations. 
(Malikiyān, 1379/2000, 33) 
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e. Abū Zayd suggests that the polemic style of debate should 
be taken into consideration regarding some of the verses about 
women. (‘Alawīnizhād, 2001, 264) This is also suggested by 
scholars with frameworks of thought different from his. (Miṣbāḥ 
Yazdī, 2009, 282) In the verse ‘that which is bred up in outward 
show, and in dispute cannot make itself plain (Quran 43:18),’ for 
example, they presume a polemic style of debate and hence argue 
that here, to provide an answer to the disbelievers, the Quran is 
adopting their own assertions about women, i.e., that women are 
brought up with adornments and are unable to make themselves 
plain in disputes; or that alternatively, the Quran is describing an 
actual situation. (‘Alawīnizhād, 2001, 264) Therefore, the verse 
does not indicate any limitation placed upon women. 

f. For exploring the Quran’s views on women, Moḥsen 
Kadīvar has grouped relevant verses into unequivocal 
(Muḥkamāt) and equivocal (Mutashābihāt) categories. Regardless 
of the positive or negative returns of this new viewpoint, and 
despite his elaborate discussions on equivocal and unequivocal 
verses in the Quran, Kadīvar has not provided any scientific 
grounds for this distinction in the first place. According to him, 
most verses about women are grouped as unequivocal verses, 
while others, which need discussion and explanation, fall into the 
equivocal group. As an example, verses about the advantage and 
charge of men over the family, positive discriminations for 
women such as the dowry and life expenses, or positive 
discriminations for men such as occupying high political and 
jurisprudential positions, should all be regarded as unequivocal 
verses in any discussion on women. 

Islamic Civilizationism 

This system of thought seeks to logically and appropriately 
integrate both the constancy and dynamism of Islam into one 
theory. (Subḥānī, 2003, 30) Therefore, it builds on theoretical 
grounds that address human happiness, such as strengthening the 
family and bringing up children in a peaceful home under the 
mother’s care, to examine religious topics in which men and 
women are addressed differently, particularly those related to 
social presence, concerning the requirements of the time. 

By adopting a comprehensive viewpoint distanced from 
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inexcusable biases, and by taking into consideration conditions 
resulting from advancements in technology and communication 
and the increasing presence of women in higher social positions, 
this framework aims to present a plausible interpretation of the 
Quranic verses about women. 

The Quranic Bases of Islamic Civilizationism 

Following the demands of feminism for gender equality on the 
one hand (which includes equality in taking high-ranking social 
positions), and seeking to prove the Quran’s inclusiveness on the 
other, this approach discusses the following verses in terms of 
their relationship to women’s management: 

a. Men are in charge of women (Quran 4:34). 
Islamic civilizationists claim that here the charge of men over 

women is restricted to the marital relationship and the family. 
Therefore, interpretations that consider this verse as a justification 
for the illegibility of women for official occupations are regarded 
by them as incomplete, (Jannātī Shāhrūdī, 2006, 145) and that ‘the 
verse is establishing a code between the husband and wife, and 
not between all men and women, for which there are two 
evidences: the first is that in the same verse the husband is 
introduced as the best person to commend (his wife) to the good 
and forbid (her) evil, i.e., to protect her from sin; and the second 
is that the next verse is about a “breach between a husband and 
wife.” (Javādi Āmoli, 2009, 18/545) 

As for the ‘charge’ of men over the family, it has been 
interpreted as a man’s social responsibility to acknowledge his 
wife’s rights, and not as an indication of his dominance over her. 
Furthermore, according to the scholars in this group, this charge 
is even conditioned by the two following phrases in the verse: 
because Allah hath made the one of them to excel the other, and 
because they spend of their property (for the support of women), 
and therefore the charge does not indicate a binding legal matter. 
(Javādi Āmoli, 1992, 18/366; Qurbān Niyā et al., n.d, 1/60; 
Ma‘rifat, 2001, 48; Ṣādeqī Tehranī, 2007, 280) 

b. And they (women) have rights similar to those (of men) over 
them in kindness, and men are a degree above them (Quran 2:228). 

The justification here is made by reference to the theme of the 
verse, which, according to this group of scholars, does not indicate 
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any absolute advantage of men over women from which 
discrimination against women in seeking official posts in society 
could be inferred. The arguments are as follows: 

Some scholars, in consideration of the whole verse (which is 
about divorced women), believe that the pronoun ‘they’ refers to 
divorced women, not all women. (Shādhilī, 1991, 1/247; Ṣādeqī 
Tehranī, 2007, 5) Some others, considering the style of argument 
in the verse, believe that the word ‘degree’ indicates an advantage 
if certain conditions are met, but not an absolute advantage. 
Therefore, the word refers to the charge of a husband over his wife 
to protect her in the marital relationship. (Jannātī Shāhrūdī, 2006, 
147; Shādhilī, 1991, 2/73; Faḍlullāh, 1984, 4/284)  

Moreover, according to Ṭabarī, the best interpretation of the 
word ‘degree’ is provided by Ibn ‘Abbās, who believes that it is a 
higher status that a man acquires as a result of his respect for his 
wife’s rights being more than hers for him, such as if he fully 
acknowledges her rights and forgives her, even if she does not 
fully acknowledge his. (Ṭabarī, 1991, 2/276) 

c. And stay in your houses, and make not a dazzling display, 
like that of the former Times of Ignorance (Quran 33:33). 

The corresponding argument is as follows: 
Firstly, concerning the whole verse, i.e., what comes before and 

after the above words, the content is specifically addressed to the 
wives of the Prophet. (Shams al-Dīn, 1994, 18/298; Karamī 
Ḥuwaizī, 1981, 6/294) 

Secondly, even if we assume that the verse can be generalized 
to apply to all women, it remains a directive with no obligation, 
and this is why no jurisprudent who derives rules from the Quran 
has issued any juridical decree that obliges women to stay in their 
homes and not appear in public. (Jannātī Shāhrūdī, 2006, 148; 
Karamī Ḥuwaizī, 1981, 6/294) 

Therefore, a woman taking up a position in the government or 
as a manager, which would also involve communicating with men 
and debating with them publicly for the good of the people, is not 
principally forbidden. However, modesty presupposes that the 
wearing of appropriate clothing should be maintained – 
something that is not incompatible with fulfilling a role in society. 
(Shams al-Dīn, 1994, 2/75) The only thing considered to have 
been forbidden in the verse is stepping out in public with an 
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immoral intention. (Karamī Ḥuwaizī, 1981, 6/294; Mudarrisī, 
1998, 10/322) 

d. (Liken they then to Allah) one brought up in outward 
show, and in dispute cannot make itself plain? (Quran 43:18). 

It is argued here that The Holy Quran adopts a polemic style of 
debate in this verse and in others such as ‘Are yours the males and 
His are the females? That indeed was an unfair division (Quran 
53:21-22),’ and makes use of what the adversaries take for granted 
to defeat them in the debate. The verses are, therefore, polemics 
and not arguments. In other words, they falsify what the 
disbelievers say based on what they already acknowledge, and not 
based on the truth in the view of the Quran. (Miṣbāḥ Yazdī, 2009, 
282; Shādhilī, 5/218; Faḍlullāh, 1984, 20/223-227) 

e. And the believers, men, and women, are protecting friends 
one of another; they enjoin the right and forbid the wrong (Quran 
9:71). The argument based on this verse is as follows: Good and 
bad take various forms in different situations. Considering this, 
one will realize the extent to which Islam has assumed a role for 
women alongside men, opening up their doors to the challenges 
of social life so that they, in cooperation with men, take the path 
of perfection. (Faḍlullāh, 1378 SH, 30)  

Accordingly, both men and women have the responsibility to 
confront social, doctrinal, moral, and social discrepancies within 
society, without the role of men being emphasized. As the 
directions for men to take care of the family do not annul their 
responsibilities to society and the religion, in the same way, 
neither do the directions for women to acknowledge the rights of 
their husbands. (Jalālī Kundurī, 2004, 197) 

f. Sūrah al-Naml, verses 21-44, on the story of the Queen 
of Sheba. 

The argument is as follows: The Quran speaks of a woman, a 
queen, who has a strong mind and is in full control of her 
emotions, for her responsibilities as a queen have provided 
experience, knowledge, and emotional control to the extent that 
the men she is ruling over find in her a strong personality 
furnished with wisdom and capable of governance. (Faḍlullāh, 
2001, 58; Javādi Āmoli, 1992, 282) 

g. One scholar has referred to the word ummah (nation), used 
in some verses such as: ‘And there may spring from you a nation 
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who invite to goodness, and enjoin right conduct and forbid 
indecency (Quran 3:104),’ to argue that the Quran does not 
discriminate on gender in social issues, for the word Ummah 
includes all people, both men and women. (Jannātī Shāhrūdī, 
2006, 140) 

An Analysis of the Concept of ‘Interest’ 

A review of the above justifications based on the Quran 
regarding the conditions and limitations of women in 
management brings to mind the question of why there are so many 
diverse viewpoints. Scholars in the three groups all sincerely wish 
to provide solutions based on the Quran. Is it possible to find, 
through a comprehensive overview, a common ground based on 
which an analysis of all the viewpoints would become feasible? 
A general and vague concept like ‘the appropriate place for men 
and women’ would not provide us with an operational parameter 
as such, but we might consider ‘justice’ as a criterion (Qurbān Nīā 
et al., 2005, 1, 52-53) to begin with. 

Since one of the cases that justifies variations in the codes of 
religion is when changes occur in the capacities of individuals or 
society, we can identify the consideration of interests as a 
determining factor for resolving a problem and suggesting an 
alternative interpretation. (‘Alidūst, 2009, 417-419) Moreover, 
given that the main difference in the three approaches mentioned is 
the extent to which they acknowledge developments within society 
when deriving rules from the Quran concerning women, it could be 
said that the consideration of interests plays a key role and that it 
would provide the common ground for the diverging opinions, 
provided that it does not make sweeping assumptions or 
statements. But first of all, the place and limits of the consideration 
of interests in deriving religious rules should be examined. 

Definition of ‘Interest’ 

Interest has been defined as the absence of wrongdoing and the 
presence of virtue. Interest and wrong-doing, however, are not 
necessarily opposites; that is to say, the absence of wrong-doing 
does not necessarily indicate the existence of some kind of 
interest. However, they can be opposites while equally absent in 
a particular instance; in other words, ‘interest’ and ‘doing right’ 
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are not guaranteed merely by the absence of wrong-doing. 
Therefore, there are matters or activities in which there is no harm, 
but which are not in anyone’s interest either. (Ibid, 83-86) 

Concerning the relationship between interest and religion, we 
could say that the intent of the divine Law (Sharī‘ah) is nothing 
other than to lead mankind to pure life, as well as being of benefit 
to their happiness and interests, and this intent, together with its 
results, come together like the spirit to the body of the Law. (Ibid, 
38) Therefore, where two major viewpoints are present in issues 
related to women in management, the relationship between 
jurisprudence and interest should be examined: 

a. A consideration of interests in a ruling, as a jurist finds 
proper, is just as much a valid source of the Law as others, such 
as the Quran, the tradition (Sunnah), and the consensus. This 
viewpoint is adopted by those who believe there are issues on 
which the religious Law is silent. 

b. A consideration of interests in a ruling is proper only in the 
practice of an already established, but ambiguous ruling, i.e., 
interest must not be taken into account when examining concrete 
rules. It should be pointed out that in a case where an established 
rule can be interpreted in alternative ways, but interest is involved 
in one of them and fault in the other, or there is more interest in 
one than the other, then the consideration of interests serves a key 
role. (Ibid, 398) 

Whichever view is adopted, the crucial role that interests have 
in discussions on women in management is evident. According to 
the first view (the consideration of interests of rulings as a source 
of the Law), interest is taken into consideration when deriving 
rules on matters on which the Law is silent. Here, if faced with an 
individual’s need, the jurist may supplement the primary rule with 
a secondary one. But if faced with a social necessity on which the 
religion is silent, the jurist should rule in the interests of society. 
(Ṣābiri, 2002, 212) 

According to the second view, disagreements on issues of 
women in management mainly concern the determination 
between the priorities of a woman’s responsibilities at home and 
work, for the social presence of women is not unconditional. In 
this regard, since there could be a clash of responsibilities, a 
consideration of interests for determining priorities is a criterion 
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approved by all jurists. (‘Alidūst, 2009, 512) 
In what follows, we examine the position of the Quran 

regarding each of the three approaches, focusing on how interests 
are addressed. 

An Analysis of Islamic Traditionalism 

In the case of the verse ‘Men are in charge of women (Quran 
4:34),’ which is a clear statement supported by two clauses and 
considered as forbidding the charge (i.e., management) of women 
over men, most exegetes who follow this approach state that the 
one who has charge is in charge of the well-being, righteousness, 
and discipline of all concerned. Therefore, the man has charge 
over the woman for her own sake, and endeavors to protect her. 
"Qiwām (guardianship or authority) refers to someone who 
manages affairs, oversees interests, organizes, and disciplines. 
Thus, the man is responsible for the woman, striving diligently to 
manage her affairs and ensure her well-being." (Baghdādī, 1994, 
1/37; Qāsimī, 1997, 3/96)  

 
Alternatively, men are in charge of women to ensure that they 

acknowledge the rights of God, act accordingly, and protect them 
from sin.  (Ṭabarī, 1991, 5/37) 

Regarding the verse ‘And stay in your houses, and make not a 
dazzling display, like that of the former Times of Ignorance 
(Quran  33:33),’ Mughniya writes in his exegesis of the Quran  the 
following about social interests at the time of the Prophet: ‘The 
age of the Prophet was the best of ages; however, God prohibited 
his wives from speaking softly to men, and from stepping out of 
their houses in makeup and decoration, so that such actions would 
not cause corruption and make sinful minds greedy.’(Mughniya, 
2003, 6/216) 

All these directives are given since God desires that the family 
of the Prophet be kept safe from any accusation of wrongdoing 
and that they might be purified most perfectly. By following these 
instructions, they do good to themselves, which is simply what 
God intends for them: (Thaqafī Tehranī, 1977, 4/320) ‘This is to 
secure your rank, which is above that of other women,’ 
(Nakhjawānī, 1999, 2/155) and ‘To inspire respect for them and 
secure for their reverence.’ (Ibn ‘Ᾱshūr, n.d., 21/242) 
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Therefore, they should comport themselves diffidently, stay 

within their homes and private spaces, and not involve themselves 
in public gatherings or otherwise chaotic events that would 
diminish their sacred dignity. (Ḥusainī Hamidānī, 1983, 13/103) 

All the above interpretations indicate the fact that exegetes, 
without using the actual word ‘interest,’ have considered 
women’s individual or collective interests when they used such 
phrases as ‘to protect them from sin,’ ‘to care for them,’ ‘to secure 
their rank’ and ‘to inspire respect for them,’ for this would be the 
soundest method of protection. 

An Analysis of Islamic Modernism 

The advocates of Islamic modernism submit six arguments, i.e., 
(a) the inconsequence of social matters for the religion, (b) the 
drawing of analogies between verses, (c) that certain Quranic 
verses apply to their own time, (d) the exegete’s presuppositions 
influence his interpretation of verses, (e) the polemical style of 
some verses, and (f) categorizing Quranic verses as unequivocal 
(Muḥkamāt) and equivocal (Mutashābihāt). As discussed above, 
the first argument is based on the view that rules in the Law concern 
only the individual’s relationship with God. This argument thus 
refuses to make references to religious injunctions concerning 
women in the first place. Therefore, as far as a discussion based on 
the Quran is concerned, this argument is irrelevant. 

In example (f), verses that are seen to relate to women in 
management are considered for certain equivocal verses, 
indicating that social interests are given a key role and that both 
men and women should contribute to social activities for the 
benefit of society. In examples (b) to (e), the arguments are all 
somewhat based on the assumption that certain Quranic verses 
have a historical value and should be interpreted differently today. 

An Analysis of Islamic Civilizationism 

Regarding the verse ‘Men are in charge of women (Quran 4: 
34)’ and the two clauses that follow it, exegetes in this group 
interpret the word ‘charge’ as ‘responsibility to protect’ instead of 
‘dominance,’ and restrict it to the family and the marital 
relationship. Using another example, they argue that the verse 
‘And stay in your houses (Quran 33:33)’ is addressed to the wives 
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of the Prophet and that the verse addresses other women only if 
they go out in public to perform or cause immoral deeds. Yet in 
another example, certain exegetes claim that the style of the verse 
‘that which is brought up in outward show (Quran 43:18)’ is 
polemical. These three cases demonstrate that this group of 
interpreters of the Quran is addressing the interests of all women, 
as well as those of the family and society. For example, 
concerning verse 34 of Sūrah 4, it has been stated that: ‘The 
community needs to be organized and to be organized it needs one 
who is in charge to manage it, and to quell rebellion and 
disorder.’(Mudarrisī, 1998,  2/73) Also: ‘In this verse, God 
Almighty addresses the fortitude of the family, which supports the 
institution of the family like a column, without which it would fall 
apart, its ties being severed, its condition worsened, and fall short 
of being what it is meant to be.’(Mūsawī Sabzawārī, 1998, 8/156) 
Both of these statements indicate considerations of the family 
when interpreting the verse. 

But what if certain social interests should gain priority over 
the interests of the family? Should the interests of the family 
still be considered? Or, acknowledging the aims of the Law, 
should we conclude that the interests of the Islamic society are 
the most important? 

The Pathology of the Views Regarding the Concept of Interest 

It should be clear so far that ‘interest’ could be considered the 
common ground of the three approaches because they all seek to 
consider some type of interest. However, despite the common 
ground, the question still remains as to why there are diverging 
opinions on the issue of women in management. The answer 
perhaps lies in each group’s attitude to the concept of interest. 
Among the factors which result from the different interpretations 
is the qualitative nature of interest. There is a lack of clear, 
objective criteria for evaluating it since various issues are 
involved in determining what interest is, including the influence 
of the researcher’s mentality in the way he determines priorities. 
As should be clear from the review of the Quranic references 
provided by each group to justify their approach, the Islamic 
traditionalists have only taken into account the individual and 
general interests of women and overlooked any historical or social 
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change of circumstances. Yet changing circumstances are where 
the importance of interest becomes evident. This group therefore 
adopts a minimalist perspective regarding the issue. 

Islamic modernists also have a one-dimensional view of the 
concept of interest and have only considered social interests about 
social development, giving it more weight than other sources of the 
Law such as the Quran, the tradition, and the consensus. By assuming 
that certain Quranic verses belong to their own time and only have 
historical value, they have in fact assumed that the interests in each 
era are such as the jurist understands conditions to have been 
according to his interpretation of the Quran, which would naturally 
include issues related to women in management. Therefore, this 
group’s attitude toward the role of social interests when deriving rules 
– particularly those concerning women – is maximalist. 

Taking into account the interests of women as individuals and 
as a whole, plus the interests of society and those of the family, 
the Islamic civilizationists adopt a balanced, comprehensive 
position. However, they no criteria for determining the priorities 
of different types of interests in the Muslim woman’s individual 
and social life. 

A Formulation of the Idea of ‘Interest’ 

By examining these three attitudes to Islamic society, it 
becomes clear that they all consider some type of interest, but the 
results are different. This is for different reasons, as discussed. 
Some adopt an atomistic view and thus merely consider a 
woman’s individual interests; others only account for the interests 
of the family as an invariable factor, and that it should remain so; 
while still others merely consider changes within society, and thus 
give weight only to social interests; and finally, some take into 
account all types of interest, but provide no objective criterion for 
determining them. 

Having pointed out these weak points, it is now necessary to 
find a solution that would crystallize the notion of interest, to 
establish priorities ensure the maximum advantage, and keep any 
disadvantages to a minimum. 

Relationships between ‘Demand,’ ‘Aptitude’ and ‘Interest’ 

To determine parameters, we should first consider the general 
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criteria used in juridical discussions to determine priorities of 
interests, i.e., authentic religious injunctions, juridical necessities, 
and reason. As far as reason is concerned, a further set of criteria 
is introduced for determining the priority of a given interest: its 
relationship to the religion and the Hereafter, its social aspect, its 
general application, whether it is urgent or commonplace, or 
commonplace rather than complementary, whether it conforms 
with innate human nature and disposition, its feasibility, whether 
it conforms to (the purpose of) creation, etc. (‘Alidūst, 2009, 539-
554) However, this study aims to provide a more applicable 
formulation than that provided by jurisprudence. In this regard, by 
taking another look at the Quranic bases of the three approaches, 
it is revealed that in some cases, the religious, personal, and 
familial responsibilities of women are given weight, and these 
could be called what is required by God. In some other cases, 
social norms are highlighted, which could be called what society 
demands of people. In yet other cases, aspects of changes within 
society are considered, which involve the development of the 
aptitudes of women in different areas. Accordingly, two 
parameters -demand and aptitude- are suggested as those which, 
in effect, crystallize the notion of interest. But first, they have to 
be defined. 

An Analysis of the Concept of ‘Aptitude’ 

Aptitude includes a person’s general abilities in addition to his 
or her special abilities, and is defined philosophically as follows: 

There are various kinds of change in the universe, among which 
there is one which is distinct and superior to the others. This may 
be called a ‘directed change,’ and brings enhancement and 
evolution to the changing object, and becomes possible through a 
particular relationship between the evolving object and another 
object into which the evolving object will next transform. This 
possibility is interpreted in philosophy as ‘aptitude.’ The 
relationship is, in fact, not between two separate objects, but 
between two phases in the existence of a single object. (Khalīlī 
Tīrtāshī, 2004, 108) 

Three factors help us recognize aptitude: empirical 
methodology (trial and error), reason, and the divine Law. 

The empirical sciences, due to the tools at their disposal and 
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their aim of discovering particular details of the relationships 
within phenomena, can merely study the ‘low-level’ or 
physiological needs and aptitudes of human beings. This is 
because science is defined by the limits of experimentation, and 
thus has no access to knowledge of the value of existence, insight 
into the human being, or knowledge of the Divine, all of which 
are crucial for recognizing a person’s true needs and original 
aptitudes, as well as determining his ultimate goals. (Ibid, 107) 

In addition to religious teachings and scientific findings, 
considerations of factors such as the individual’s circumstances, 
the facilities within society, the culture of the society, the climate, 
etc., are involved in determining aptitudes. 

The enhancement of the human aptitudes is discussed in the 
Quran, as in the following verse: 

And covet not the thing in which Allah hath made some of you 
excel others. Unto men a fortune from that which they have 
earned (or gained), and unto women a fortune from that which 
they have earned (or gained). (Envy not one another) But ask 
Allah for His bounty. Lo! Allah is ever Knower of all things 
(Quran 4:32). 

Lexicographers have made a distinction between the two words 
Kasb (earn) and Iktisāb (gain), indicating that there is a sense of 
‘collecting’ in the first, whereas the second is used in many cases 
to refer to qualities that are not in one’s control, for example, as in 
the sentence: ‘She gains attention with her beauty.’ Thus, the 
meaning of the verse will be: ‘Do not wish that you too had the 
advantages that others have, which are bestowed upon them by 
God.’ In other words, men should not envy the advantages of 
women, and women should not envy those of men, since 
advantages are not given without a cause. The person either has 
them as qualities with which he or she was created or earned them 
through his own will, for example, by hard work, business, and the 
like. It is obvious that when someone earns something, they 
presumably gain some benefit from it, and any advantage is due to 
the things he or she has gained. God has advised: "…Ask Allah for 
His bounty, but the kind of bounty the person should ask for is not 
specified. Instead, it is left ambiguous by stating ‘of’ His bounty. 

Qualities that are out of the person’s control, as referred to in 
the verse for both men and women, include the different abilities 
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and aptitudes that are found in all people. Therefore, from the 
phrase: Unto men a fortune from that which they have earned (or 
gained), and unto women a fortune from that which they have 
earned (or gained), it can be understood that any person, man or 
woman, may gain some advantage because of their aptitudes, a 
fact which reveals the Quran’s emphasis on enhancing human 
aptitudes. Furthermore, since ‘a fortune’ is used in the verse, and 
not ‘the fortune,’ it can be understood that the reward is 
incomplete. That is to say, there are conditions and limitations to 
such a reward, as there are to the enhancement of aptitudes. 

An Analysis of the Concept of ‘Demand’ 

Demand has a general application and includes the demands of 
the Law, of society, and the person. It should be pointed out that 
the demands of the Law take priority over the others. The 
demands of society and the person stand next, and are determined 
by reason and experience. 

Each of these demands should accord with several 
jurisprudential criteria for determining the priorities of interest, as 
mentioned above. For example, to determine what society 
demands of a woman, the following criteria are considered: the 
generality of the interest, its social characteristics, its justification 
according to social norms and ethics, its importance for the 
development of society, the priority of urgent interests over 
common interests, etc. 

In addition to the above, other factors such as social necessity, 
time and place, and the culture and social habits of the society are 
all involved in determining the demands placed upon all people, 
including women. 

Another important point is that juridical considerations 
influence any discussion on aptitudes and demands, as well as 
determining priorities. For example, a discussion of women in 
management, from the point of view of reason, entails that both 
men and women can take responsibilities within society and 
occupy managerial positions. However, from the point of view of 
jurisprudence, the priorities (for both men and women) are 
different, for there are verses in the Quran that address the code 
of social conduct for women, as well as clothing, speaking, 
looking at others, etc. Therefore, in the formulation of aptitudes 
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and demands, by referring to the Quran, it appears that some 
occupations are either forbidden or of low priority for women. 
The Law is the ultimate source in such cases. In other cases, where 
the Law has not provided rules, (i.e., as long as management by 
women does not involve forbidden or low-priority occupations 
stated in the Law), the source will be reason. 

Interest as the Common Criterion in the Three Approaches 

As interest was identified as the common criterion in the 
discussions on the three approaches to women’s management, the 
next step was to delineate the concept. This in turn led us to the criteria 
used in jurisprudence for determining the priorities of interests and the 
different factors in the three approaches for justifying their arguments. 
One or more general parameters were necessary to crystallize the 
concept and facilitate research on the topic. It appears that the two 
parameters of ‘aptitude’ and ‘demand’ can serve this role. To 
determine priorities in this way, we need to acknowledge that each 
Muslim woman has her own particular responsibilities, and therefore, 
no blanket view can be suggested when discussing women’s 
management. Instead, concerning all the factors involved for a given 
woman, a viewpoint should be adopted that considers her personal 
and social interests, plus changes within society, as well as her own 
abilities, for only then could a discussion on management take place. 
If we admit that the only reasonable suggestion regarding the issue of 
women’s management is the individual case study, then solutions for 
the problems that we face might produce two results: the first is that 
they would increase capacities to a maximum, and the second is that 
they would keep any disadvantages to a minimum. In an approach 
based on case studies, the types of occupation can be taken into 
account, and then separate suggestions made for each type; 
alternatively, and in a more comprehensive manner, separate 
suggestions can be made for each woman and occupation. At any rate, 
the fact is that it is not possible to propose a uniform solution for all 
Muslim women with their various personal, social, and cultural 
backgrounds, nor for all types of occupations. The two following case 
studies will further clarify this. 

The First Case 

As an example, concerning aptitude, a given woman is 
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physically and mentally capable of dealing with the difficult 
problems involved in working for a government ministry, i.e., 
she is not typically vulnerable. As far as specialties and 
managerial abilities are concerned, she is better than, or equal to, 
her male counterparts. 

As far as demands are concerned, she is middle-aged and thus 
has less responsibility as a wife and mother, i.e., she is not 
required to be at home so much and has more free time. As for 
the type of occupation, it permits her to adhere to the limits of 
modesty and wholesome behavior. Also, as a middle-aged 
woman, she is less attractive than if she were young. Moreover, 
the type of occupation allows her to delegate authority in 
situations that might involve a large amount of confrontation 
with men. 

By considering this woman’s individual background, her 
occupational priorities can now be determined. 

The Second Case 

As far as her aptitudes are concerned, a given woman is 
physically and mentally able to cope with the difficult situations 
that a university chancellor or school principal might face. She 
has the relevant qualifications, and there is no other woman who 
could take her place. 

Regarding demands, she has recently got married and has 
responsibilities as a wife and mother. In the workplace, all the 
employees are female, and therefore, considering the limits of 
modesty, it is better that their manager also be a woman. 

We may conclude that, given that social interests have priority 
over those of the individual, this occupation has a priority for this 
woman, provided that she can find time for her individual 
responsibilities by using resources such as delegating authority, 
or hiring a nursemaid to take care of her children in her absence. 

Conclusion 

This paper has aimed to provide a suitable solution to the 
disagreements over women in management by examining three 
major currents in Islamic social thought. The main question was 
why there are so many diverging opinions on the issue when most 
jurists and scholars who study the Quran are concerned with the 
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interests of both the individual and society. Then common ground 
was sought from where all the approaches could be examined. 

A major difference between the three approaches was the extent 
to which they considered developments within society when 
deriving rules from the Quran. References they made to the Quran 
were examined, and it was concluded that one of the cases that 
justifies variations in religious rulings is when changes occur 
either in the capacities of individuals or within society. We 
identified that a consideration of the various interests involved 
would be a determining factor for resolving the problems over 
such rulings and reconnecting the diverging opinions. There are, 
however, differing opinions, for interest is a qualitative matter 
with no clear objective criteria for measuring it since it involves 
various factors that can change according to circumstances. In 
addition, the researcher’s viewpoint can influence the way 
priorities of interest are determined. It was revealed in an analysis 
of the views on interest that the Islamic traditionalists had a 
minimalist attitude towards the concept, for they only considered 
personal interests; the Islamic modernists had a maximalist 
attitude since they regarded the consideration of interests as a 
basis for the Law; and the Islamic civilizationists had a balanced 
attitude since they considered all types of interests, i.e., the 
interests of women individually and as a whole, the interests of 
the society and those of the family, but they did not provide any 
criteria for determining the priorities of the different types of 
interest involved in the particular cases of each Muslim woman’s 
personal and social life. 

To determine a method for determining priorities of interest, the 
two general parameters of ‘demand’ and ‘aptitude’ were 
identified, which would include both juridical criteria and the 
other factors involved in any discussion of women’s management. 
The Law has to be considered in the first place to determine 
priorities in what is expected from a woman together with her 
aptitudes and abilities, and if the Law has not provided any ruling, 
the answer should be derived from reason and experience. The 
conclusion was that the result of a formulation of priorities based 
on demands and aptitudes would be different for each individual 
woman in Muslim society and that there is no single solution for 
all women since every case is different. Furthermore, the study 
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also concluded that this formulation would differ according to the 
type of occupation, any conflicts of interest involved, working 
hours, degrees of physical strength, emotional factors, and 
degrees of delicacy regarding communication with men, etc. In 
other words, the result would be different for each woman and 
each occupation. 
  



 Al-Mustafa 

Vol. 2  ●  Issue 2 

December 2023 
 

278 

A
n

 A
n

a
ly

si
s 

o
f 

th
e 

Q
u

ra
n

ic
 B

a
se

s 
fo

r 
W

o
m

en
 i

n
 M

a
n

a
g

em
en

t,
 F

o
cu

si
n

g
 o

n
 T

h
re

e 
A

p
p

ro
a

ch
es

 i
n

 I
sl

a
m

ic
 S

o
ci

a
l 

T
h

eo
ry

  
  

■
M

u
h

am
m

ad
 R

ez
a 

H
aj

i 
Is

m
aʿ

il
i 

 ■
M

as
o
u
d
 R

ae
i 

 ■
L

ai
la

 D
ih

q
an

i 
   

 
References 

1. Abū Zayd, N. H. (1999). Dawā’ir al-Khawf: Qirā’atun fī Khiṭāb al-
Mar’a. Lebanon: Markaz Nashr al-Thaqāfī al-‘Arabī. 
2. ‘Alawīnizhād, H. (1380/2001). “Rūykard-hā-ye Rawshafikrī bi 
Mas’aleh-ye Zan dar Quran”, Pazhūhish-hā-ye Quranī Quarterly 
Journal. No. 25 & 26. 
3. ‘Alidūst, A. (1388/2009). Fiqh va Maṣlaḥat. Tehran: Research 
Institute of Islamic Culture and Thought . 
4. Ᾱlūsī, S. M. (1419/1998). Rūh al-Ma‘ānī fī Tafsīr al-Quran al-‘Aẓīm. 
Beirut: Dār al-Kutub al-‘Ilmiyya.  
5. Baghdādī, A. A. (1415/1994). Lubāb al-Ta’wīl fī Ma‘ānī al-Tanzīl. 
Beirut: Dār al-Kutub al-‘Ilmiyya. 
6. Faḍlullāh, S.M.H. (1378). “Naqsh wa Jāyigāh-e Zan dar Ḥuqūq-e 
Islāmī”. Translator: Fiqhīzādeh, A. Tehran: Dadgostar Publications. 
7. Faḍlullāh, S.M.H. (1380/2001). “Shakhṣiyyat wa Naqsh-e fa’āl-e Zan 
dar Zindigī”, Pazhūhish-hā-ye Quranī Quarterly Journal. No. 25 & 26. 
8. Faḍlullāh, S.M.H. (1405/1984). Tafsīr min Waḥy al- Quran. Beirut: 
Dār al-Milāk li al-Ṭibā‘ah wa al-Nashr. 
9. Himmatī, M. (1379/2000). “Bā Nigāh-e Yikbu‘dī Zanān rā bi Dīn 
Bad-bīn Nakonīd”, Zanān Magazine, No. 66.  
10. Ḥusainī Hamidānī, S. M. H. (1404/1983). Anwār-e Dirakhshān. 
Tehran: Lutfi Publications. 
11. Ibn ‘Ᾱshūr, M. (n.d.). al-Taḥrīr wa al-Tanwīr.  
12. Jalālī Kundurī, S. (1883/2004). Zan-e Musalmān: Pardeneshīnī yā 
Ḥuḍūr-e Ijtimā‘ī. Tehran: al-Zahra University Press.  
13. Jalālī Kundurī, S. (n.d). Zan-e Musalmān: Pardeneshīnī yā 
Ḥuzūr-e Ijtimā‘ī. 
14. Jamshīdī, A., et al. (1382/2003). Justārī dar Hastī-shināsī- ye Zan. 
Qom: Imam Khomeini Educational and Research Institute. 
15. Jannātī Shāhrūdī, (1385/2006). Fiqh va Zamān. Qom: Ihyagaran 
Publications. 
16. Jawadi Àmoli, A. (1371/1992). Zan dar Ᾱ’īneh-ye Jalāl wa Jamāl. 
Qom: Raja’ Publications.  
17. Jawadi Àmoli, A. (1388/2009). Tasnīm, Tafsīr-e Quran -e Karīm. 
Qom: Isra’ Publications. 
18. Kār, M. (1387/2008).  Raf‘-e Tab‘īḍ az Zanān. Tehran: Parwin 
Publications. 
19. Karamī Ḥuwaizī, M. (1402/1981). al-Tafsīr li-Kitāb Allāh al-Munīr. 
Qom: ‘Ilmiyya Publications. 
20. Khalīlī Tīrtāshī, N. (1382/2004). “Mi‘yār-e Tashkhīṣ-e Niyāz-hā-ye 
Wāqi‘ī-ye Insān az Niyāz-hā-ye Kādhib az Dīdgāh-e Islām” Ma‘rifat 
Magazine No. 75. 
21. Khu’ī, S. A. (1416/1995). Ṣirāt Najāh fī Ajwabat al-Istiftā’āt. Qom: 
Barguzīdeh Publications. 
22. Ma‘rifat, M. H. (1376/1997). ‘Shāyistigī-ye Zanān Barāye Qiḍāwat 
va Manāṣib-e Rasmī’. Ḥukūmat-e Islāmī Quarterly, No. 4, 1376/1997. 



 

A
n

 A
n

a
ly

sis o
f th

e Q
u

ra
n

ic B
a

ses fo
r W

o
m

en
 in

 M
a

n
a

g
em

en
t, F

o
cu

sin
g
 o

n
 T

h
ree A

p
p

ro
a

ch
es in

 Isla
m

ic S
o

cia
l T

h
eo

ry
    

■
M

u
h
am

m
ad

 R
eza H

aji Ism
aʿili  ■

M
aso

u
d
 R

aei  ■
L

aila D
ih

q
an

i    
 

 

Al-Mustafa 

Vol. 2  ●  Issue 2 

December 2023 
 

 

 

 

 

279 

23. Ma‘rifat, M. H. (1380/2001). “Zan dar Nigāh-e Quran va dar 
Farhang-e Zamān-e Nuzūl” Pazhūhish-hā-ye Quranī Quarterly Journal. 
No. 25 & 26. 
24. Makārim Shīrāzī, N. (1421/2000). al-Amthal fī Tafsīr Kitāb Allāh 
al-Munzal. Qom: Imām ‘Alī ibn Abi-Ṭālib School. 
25. Malikiyān, M. (1379/2000). “Zan, Mard, Kudām Taṣwīr?” Zanān 
Magazine, No. 63. 
26. Meybudī, R. A. (1371/1992). Kashf al-Asrār wa ‘Uddat al-Abrār. 
Tehran: Amirkabir Publications. 
27. Miṣbāḥ Yazdī, M. T. (1388/2009). Porsish-hā va Pāshukh-hā. Qom: 
Imam Khomeini Educational and Research Institute. 
28. Mudarrisī, S.M.T. (1419/1998). Min Hudā al-Quran. Tehran: Dār 
al-Muhibbi al-Husain. 
29. Mughniya, M. J. (1424/2003). al-Tafsīr al- Kāshif. Tehran: Dār al-
Kutub al-Islamiyya. 
30. Mughniya, M. J. (n.d.). al-Tafsīr al-Mubīn. Qom: Bunyād-e Bi‘that. 
31. Mujtahid Shabistarī, M. (1378/1999). “Zanān, Kitāb va Sunnat”, 
Zanān Magazine, No. 57,  
32. Mūsawī Sabzawārī, S. A. (1409/1988). Mawāhib al-Raḥmān fī 
Tafsīr al-Quran. Beirut: Ahl al-Bayt Institute. 
33. Nakhjawānī, N. (1999). al-Fawātiḥ al-Ilāhiyya wa al-Mafātiḥ al-
Ghaybiyya. Egypt: Dār al- Rikabī lil-Nashr. 
34. Naqīpūr, V. (1382/2003). Mudīriyyat dar Islam. Tehran: Markaz-e 
Muṭāli‘āt va Taḥqīqāt-e Mudīriyyat -e Islāmī. 
35. Qāsimī, M. J. (1418/1997). Maḥāsin al- Ta’wīl. Beirut: Dār al-
Kutub al-‘Ilmiyya. 
36. Qurbān Nīā, N., et al. (1384/2005). Bāzpazhūhī-ye Ḥuqūq-e Zan. 
Tehran: Ruz-e Nu Publications. 
37. Ṣābiri, H. )1381/2002). Aql va Istinbāṭ-e Fiqhī. Mashhad: Bunyād-e 
Pazhūhish-hā-ye Islāmī. 
38. Ṣādeqī Tehranī, M. (1386/2007). Negārishī Jadīd bar Ḥuqūq-e 
Bānuwān dar Islam. Tehran: Omid-e Farda Publications. 
39. Shādhilī, S. (1412/1991). Fī Ḍilāl al-Quran. Beirut and Cairo: 
Dār al-Shurūq. 
40. Shafī‘ī Sarwistānī, E. (1385/2006). Jarayān-shanāsī-ye Difā‘az 
Ḥuqūq-e Zanān dar Irān. Qom: Taha Publications. 
41. Shams al-Dīn, M. (1994). Masā’il Ḥarjah fī Fiqh al-Mar’ah. Beirut: 
Mu’assasa al-Dawaliyya li al-Dirāsāt wa al-Nashr. 
42. Shubbar, S. A. (1412/1991). Tafsīr al- Quran al-Karīm, Beirut: Dār 
al-Balāghah li al-Ṭibā‘ah wa al-Nashr.  
43. Subḥānī, M.T. (1382/2003). Ulgū-ye Jāmi‘-e Shakhṣiyyat-e Zan-e 
Musalmān. Qom: Daftar-e Muṭāli‘āt va Taḥqīqāt-e Zanān. 
44. Subḥānī, M.T. (1386/2007). Darāmadī bar Jarayān-shanāsī-ye 
Andīsheh-ye Ijtimā‘ī-ye Dīnī dar Iran-e Mu‘āṣir (2). Naqd va Naẓar 
Quarterly Journal, 45 & 46. 
45. Surūsh, A. (1378/1999). Basṭ-e Tajrubeh-ye Nabawī. Tehran: 
Sirat Publications. 



 Al-Mustafa 

Vol. 2  ●  Issue 2 

December 2023 
 

280 

A
n

 A
n

a
ly

si
s 

o
f 

th
e 

Q
u

ra
n

ic
 B

a
se

s 
fo

r 
W

o
m

en
 i

n
 M

a
n

a
g

em
en

t,
 F

o
cu

si
n

g
 o

n
 T

h
re

e 
A

p
p

ro
a

ch
es

 i
n

 I
sl

a
m

ic
 S

o
ci

a
l 

T
h

eo
ry

  
  

■
M

u
h

am
m

ad
 R

ez
a 

H
aj

i 
Is

m
aʿ

il
i 

 ■
M

as
o
u
d
 R

ae
i 

 ■
L

ai
la

 D
ih

q
an

i 
   

 
46. Surūsh, A. (1382/2003). Andar Bāb-e Ijtihād. Tehran: Tarh-e 
Nu Publications. 
47. Ṭabarī, A. M. (1412/1991). Jāmi‘ al-Bayān fī Tafsīr al-Quran. 
Beirut: Dār al-Ma‘rifah. 
48. Ṭabāṭabā’ī, S.M.H. (1417/1996). al-Mīzān fī Tafsīr al- Quran. Qom: 
Jami‘a-ye Mudarrisīn-e Ḥawze-ye ‘Ilmiye Qom. 
49. Tha’alabī Nīshābūrī, A.A. (1422/2001). al-Kashf wal-Bayān ‘an 
Tafsīr al-Quran. Beirut: Dār Iḥyā’ al-Turāth al-‘Arabī. 
50. Thaqafī Tehranī. (1398/1977). Tafsīr-e Rawān-e Jāwīd. Tehran: 
Burhān Publications. 
51. Ṭurayhī, F. (1403/1982). Majma‘ al-Baḥrayn. Tehran: al- Maktabah 
al-Murtaḍawiyya. 
52. Zamakhsharī, M. (1407/1986). al-Kashshāf ‘an Ḥaqā’iq Ghawāmiḍ 
al-Tanzīl. Beirut: Dār al-Kutub al-‘Arabī.  
 
 


