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Abstract

This paper provides a point of view on Islamic da‘wa (inviting to Islam) as interpreted in the European context
by the European Council for Fatwa and Research (ECFR), the centre established in 1997 to deliver religious
and legal guidance to Muslims in Europe. By using the approach of global Islam studies (GREEN 2020), the
paper’s goal is to look at the modern development of da‘wa as a multipurpose tool that shapes the role of
Muslims in Europe, as well as the relationship between Muslims and non-Muslims and the way the Islamic
message is conveyed. As the paper’s conclusion illustrates, da‘wa is a complex concept, especially in coun-
tries where Islam is a minority religion. If it is taken as a matter of proselytizing, then the ECFR does not
prioritize conversion of non-Muslims over other goals. Instead, the act of spreading Islam among Muslims
and non-Muslims in Europe is the way to keep the community together, to read the Islamic tradition in a
novel way, to change the perception of European Muslims, to fight Islamophobia, and to find a place as a
minority religious community. The study is based on the analysis of European Council for Fatwa and Re-
search publications between 1997 and 2020. The first section of the paper provides the theoretical framework
used to frame the topic in scholarship. Therefore, it presents a short introduction to the concept of da‘wa as
shaped by classical sources to the present day. The article then provides an analysis of the ECFR’s interpre-
tation of the concept by drawing from the texts and context. Before the conclusion, the last part discusses
how the Council’s interpretation of da‘wa is shaping contemporary Islam in Europe.
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Introduction

This paper deals with the interpretation of Islamic da‘wa (calling to Islam) provided by the
European Council for Fatwa and Research (ECFR), established in 1997 in London at the
initiative of the Federation of Islamic Organisations in Europe (FIOE)* and some global Mus-
lim leaders such as Yusuf al-Qaradawi. The analysis has been conducted on the al-Majalla

1 The Federation of Islamic Organisations in Europe is an umbrella NGO, with hundreds of member organ-
isations across the European states, founded in 1989. Today it is known as Council of European Muslims,
https://www.eumuslims.org/en/home/, last retrieved 30/10/2023.
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al-1imiyya li-1-Majlis al-Uriibt li-l-Ifia’ wa-I-Buhiith, the ECFR’s journal, which contains
essays collected during the annual sessions, non-binding legal responses (Ar. fatawa), reso-
lutions (Ar. gararat) and recommendations (Ar. tawsiyat) produced by the Council’s mem-
bers. The study also considered other Council publications such as articles posted on its web-
site. The Council’s production analysed here dates from the period between 1997 and 2020.
Most of the sources analysed are in Arabic, scattered among the Council journal and digital
media, i.e. a website and an application for mobile phones.? In the interpretation put forward
by the ECFR, the conversion of non-Muslims to Islam appears to be one of the primary ob-
jectives, along with safeguarding communities of believers, protecting the claim of religious
groups in a multicultural context, or envisaging an instrument to legitimise Muslim presence
in countries with a non-Muslim majority.

The aim of this paper is to analyse the role of Islamic da‘wa in the ECFR by using the
approach of global Islam studies, that is, by highlighting the global processes that are trans-
forming contemporary Islamic religion and the environment surrounding Muslim communi-
ties, and vice versa. Indeed, globalization has changed the way religions are lived, taught,
and spread, but, at the same time, Muslims and Islamic institutions play a key role in the
social, political, economic, cultural, and religious spheres with the result of shaping global
contemporaneity. Besides the approach presented in global Islam studies, another methodol-
ogy has been used to analyse the interpretation of Islamic da‘wa in the ECFR’s production.
This latter approach has been theorized by Critical Muslim Studies.® It entails mainly con-
sidering the Islamic religion as dynamic and as an integral part of the contemporary historical
process, away from its supposedly ahistorical character. Further details about the methodol-
ogy used in this work are provided in the dedicated section below.

Drawing from previous scholarship (MALIK 2018, CAsCINO 2021 and 2022), my attempt
here is to frame the ECFR’s production regarding Islamic da‘wa in a new perspective, i.e.,
with the aim of highlighting the effort of Muslim scholars and Islamic institutions to shape a
novel role for themselves as religious actors in European societies. Their agency indeed trig-
gers change in many ways.

Scientific literature has paid some attention to the concept of Islamic da‘wa in recent
years. While few scientific works addressed the issue until the 2000s (ARNOLD 1896, POSTON
1992), more attention has recently been devoted to da‘wa, with different approaches and in
different degrees. As the author of one of the first works to establish the complexity of da‘wa,
Racius deserves recognition for being able to grasp and fully restore the diversity of aspects
contained in the Islamic invitation (RACIUs 2004). However, it was Kuiper that provided the
most comprehensive book with a historical approach and succeeded in including the Islamic
concept into a modern, global framework. By compiling the different phases of Islamic
da‘wa, Kuiper shed new light on the period 1950-2020, when Islamic calling became “in-
creasingly polycentric and multi-directional” thanks to “an accelerating globalisation or
transnationalisation of da‘wa movements, actors and discourses” (KUIPER 2021: 212). With

2 During the session held in November 2018 in Istanbul, Turkey, the Council launched an application for
mobile phones called al-Dalil al-fight li-I-muslim al-@ribr (Euro Fatwa in English). The application is
currently available in four languages — Arabic, English, Spanish, and Italian.

3 https://criticalmuslimstudies.co.uk/about-us/
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a combined historical-political approach, Malik and Weismann have also offered an over-
view of Islamic da‘wa by offering several examples of invitation to religion in the modern
era (WEISSMAN & MALIK 2020).

Some relevant elements have also been provided by studies that were not primarily con-
cerned with calling to Islam. Besides works on Salafi strategies of calling to Islam in Europe
(WIEDL 2009; OLSSON 2014), focus has been devoted to da‘wa among the Muslim Brother-
hood, in Muslim and non-Muslim countries alike (LISNYANSKY 2017; MELLOR 2018). Other
studies on the global Islamist movement across Europe and the United States mentioned the
practice of calling to Islam (MARECHAL 2008; VIDINO 2010; BAKKER & MELIJER, eds. 2012),
with a minor focus on its role in the global context. Conversely, studies of Islamic law have
provided relevant insights into da‘wa, especially in the field of Muslim minorities’ jurispru-
dence (MARCH 2009; RYAD 2009; DE ANGELO 2013; VERSKIN 2013; SHAVIT 2015; MALIK
2018). Moreover, research that has examined the European Council for Fatwa and Research,
whilst not explicitly exploring da‘wa, has proven instrumental in contextualising the inter-
pretation of the Islamic call within the wider framework of the Council. Consequently, such
research has played a valuable role in understanding the organizational dynamics and func-
tion of the Council (CAEIRO 2011 and 2013; LARSEN 2011 and 2018).

As for the research approach, GREEN (2020) applied the method proposed within global
studies to the contemporary history of Islam, tracing the Islamic world’s past as an integrated
whole in a globalized present.

A compass to navigate contemporary Islam

Two approaches are emphasized in this study: one from global Islam scholarship, and another
from Critical Muslim Studies.

The first approach, provided by global Islam studies, has been used to examine how glob-
alisation and certain specific events have affected the way Islam is presented to the Muslim
community and to the general population. A multifaceted approach to the spread of religious
ideas involves taking into consideration the numerous connections and channels through
which they are spread. While new transport and communication technologies enabled reli-
gious institutions and actors to reach global audiences more easily and faster than before,
Muslim migration to Europe and North America after WWII created diaspora populations
that needed proper religious services and guidance. As Green pointed out, “[...] global Islam
has been produced and distributed by small but active minorities, albeit minorities who are
able to make maximum use of the power of networks, communications, and, in some cases,
state policies and resources” (GREEN 2020: 139).

The European Council for Fatwa and Research represents a small but active group that
over the course of its twenty-five-year history has attempted to influence the way in which
Muslim people perceive their role in Europe. As shown in the scholarship, Muslim scholars
have been discussing the presence of Muslims in Europe since 1960, considering it both le-
gitimate and necessary (DE ANGELO 2013). The Council joined this trend and continued to
advance it by making a relevant contribution to giving da‘wa a prominent role in the juris-
prudence of Muslim minorities. However, a few major scientific studies have questioned the
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Council’s reach and appeal (SHAVIT 2022) based on a quantitative study of the ECFR’s fat-
was adopted/implemented by Muslims in Europe. These studies challenged the outcome of
the Council’s ambitions for hegemony among European Muslims, which is not as high as
emphasised in the literature. Indeed, the ultimate limit is lack of organizational resources,
particularly noticeable when surfing the Council’s English website.* However, while the
ECFR’s fatwas and resolutions may not guide the individual daily choices of Muslims, the
Council’s activities have been having a deep impact on other levels. Reshaping the Islamic
message in Europe is one of the areas in which the ECFR contributed the most. This effort
does not come out of nowhere, though. The Council is engaged in dialogue with the European
and global contexts, either chasing or anticipating the contemporary issues of radicalisation,
religious extremism, peaceful coexistence. As shown below, the ECFR’s interpretations of
Islamic da‘wa have been developed since its foundation, in line with a globally increased
attention towards the way of conveying the Islamic religious message in the contemporary
era. Notwithstanding, there have been specific times in its twenty-five years of activity when
da‘wa got more attention, especially when terrorist attacks were carried out in Europe or the
United States. After 9/11, for example, Council members, along with the President al-
Qaradawi, questioned the way Muslims were conveying religious messages towards their co-
religionaries and non-Muslims (BADAWI 2005; al-LAFI 2005; al-QARADAWI 2004).5 Also,
after the terrorist attacks in Europe of 2015 and 2016, Council sessions were devoted to
these topics under the titles of “Figh al-‘aysh al-mushtarak fi Uriiba” (The Jurisprudence of
Coexistence in Europe) and “Hady al-islam fi iqgrar al-salam wa-l-aman wa-daf* al-zulm wa-
I-‘adwan” (The Islamic guidance for establishing peace and security and preventing oppres-
sion and aggression). During both sessions, ECFR members discussed a number of related
issues such as peaceful coexistence and extremism. This data may be read as an interaction,
albeit a partly forced one, between the ECFR and the context. Likewise, the interaction is a
two-way flow. In order to challenge the waves of islamophobia that followed the terrorist
attacks, the Council made an effort to question its role in promoting peace and coexistence.
But they went further, reshaping the way Islamic da‘wa must be considered. Rather than

4 https://www.e-cfr.org/en/ (last retrieved 11/07/2023). It should be noted that the Council also has other
means of communication. Firstly, the Arabic version of the website is more updated than the English one.
Besides social media such as Facebook, Twitter, Youtube and Instagram, plus a mobile application. Over-
all, Arab or Arabophone users can have total and better access to the Council’s work.

5 AI-Lafi is not a permanent member of the Council but did participate in its work during the ordinary
session which was held in London in 2004. It is not unusual for the ECFR to host reflections from
other scholars, regardless of their religious affiliation. For instance, Olivier Roy, a professor at the
European University Institute in Florence, Italy, took part in the regular 2006 session held in Istanbul,
while Lena Larsen, a researcher at the Norwegian Center for Human Rights, participated in the 2014
session which took place in Istanbul. In addition, Maurits S. Berger, a professor at the Dutch Univer-
sity of Leiden, attended the ordinary session hosted in Sarajevo in 2007.

6 Here, the reference is made to the series of jihadist attacks that occurred in European countries in those
years, including the assault on the Parisian headquarters of the French satirical newspaper, Charlie
Hebdo, that resulted in the loss of twelve lives in January 2015. https://www.consilium.europa.eu/en/
infographics/terrorism-eu-facts-figures/, last retrieved on 10 October 2023. However, it must be noted
that jihadist attacks did not solely occur in Europe, as a matter of fact, the majority of such incidents
in 2015-2016 happened outside European territories, https://www.visionofhumanity.org/maps/global-
terrorism-index/#/, last retrieved on 10 October 2023.
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being solely a defensive mean, calling to God has become an opportunity for Muslim minorities
all over the world, according to the ECFR’s interpretation. Such a two-way interaction is the
process described in Green’s book as ‘global Islam’, which “comprises the different forms of
Islam disseminated by activists, organizations, and states that made effective use of the mech-
anisms of globalization. This means that global Islam is neither the sum nor the outcome of
fourteen centuries of Islamic tradition. Rather, it is the result of attempts to reform, reject or
occasionally recover such traditions in response to a century and a half of intense interaction
with non-Muslim states, societies, ideas, and institutions” (GREEN 2020: 131).

Moreover, in analysing the ECFR’s production some specific elements of the methodol-
ogy proposed by Critical Muslim Studies have been used, such as questioning the categories
and concepts used to understand Islam so far. The latter approach is meant to not ignore the
heritage of Islamic religious studies, but to re-read it critically by questioning its suitability
to current circumstances. Applied to the present research, this approach is based on the belief
that Islam is strongly dynamic, and that producing new interpretations is instrumental in
bringing about changes in the religious phenomenon and in its relationship with the contem-
porary world. It means contributing to the history of contemporary Islam by avoiding essen-
tialism and placing it in relation to the global character it possesses.

This approach leads to a few other considerations related to the present research. First, it
prevents us from considering the ECFR’s work as a simple offshoot or a branch office of the
political and religious movements from the West Asia and North Africa (WANA) region, i.e.
the Muslim Brotherhood and the like. Even though many of the Council’s members were or
still are involved in political and religious groups in WANA countries, they are fully aware
of the specific context in which they find themselves acting. In fact, differences among Coun-
cil members in terms of age, charisma, language, and training make the ECFR a multifaceted
body (CAEIRO 2011: 89).”

In Amin al-Hazmi’s words, the only Council member based in Italy, being a minority in
the European setting represents more of an advantage than an obstacle, as he strongly em-
phasised during our interviews in 2019.8 Rather than implementing a foreign agenda, ECFR’s
members make use of the opportunity of being a religious minority in a quite liberal environ-
ment.° The ECFR’s effort at reshaping the Islamic message must be read in this light. It is
precisely because the Council speaks for and to a minority that its agency must not be under-
estimated. Questioning the ways da‘wa is conducted and building a new ethic of calling to
Islam in Europe is a driver of change for the Council and for the entire umma. In this sense,

7 More specifically, some Council members have backgrounds and contacts outside the WANA region. For
example, the current President, Suhaib Hasan Abdul Ghaffar, has British citizenship but was born in
India. Similarly, the current Secretary General, Husssein Halawa, is of Egyptian origin but spent years
studying in Pakistan. Nevertheless, members from WANA countries make up the majority, which is why
I made this clarification about ideological affiliation to movements in the region. It is also worth noting
that despite the diverse composition of the Council, Arabic remains the most widely used language for
internal and external communication.

8 Interview with Amin al-Hazmi at the Islamic Cultural Center of Brescia (via Corsica, 361-Brescia), Italy,
October 8, 2019. Translation from Italian into English has been made by the author.

9 The debate surrounding the degree of liberalism present in secular democracies throughout Europe is
extensive, however it is not the focus of this paper. Instead, this sentence solely presents the concept put
forth by al-Hazmi.
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a small group of Muslims are trying to adapt a religious cornerstone, such as the Islamic
da‘wa, to the context by introducing new elements and perspectives.

Secondly, in a very connected world, the ECFR’s effort has gone beyond European bor-
ders. Some of the Council’s fatwas and resolutions triggered a worldwide debate because
they were somehow breaking the tradition. Among those, permission for a Muslim woman
to stay married to a non-Muslim man*® (MBUTHIA 2018, SHAHAM 2018: 125-144) or permis-
sion for Muslims to join European armies'* (NAFI 2004: 78-116). Many of these decisions
have been inspired by the need to find a balance between respecting and safeguarding reli-
gious law and relieving the hardship of Muslim people in Europe (CAEIRO 2011: 133). How-
ever, the ECFR’s controversial statements opened a debate and shed light on the importance
of the Islamic call. According to al-Qaradawi and the Council’s members, for the sake of the
maslaha, i.e., the legal concept of ‘general good’ or ‘public interest’, religious laws may be
waived. In this context, the maslaha is represented by the Islamic da‘wa, understood as a
means to safeguard the community and to strengthen the relationship within the umma, but
also to build a relationship with non-Muslim people.

Third, avoiding essentialism while studying Islam also entails considering the complexity
of Muslim populations in Western Europe. Although most of them have a migratory back-
ground, there are also converts and generations with little to nothing related to foreign coun-
tries. Their specific situation must be considered in the general picture and in studying Is-
lamic da‘wa as well. For example, ECFR members paid great attention to removing possible
obstacles to new converts in many fatwas and resolutions.

From classical sources to the 20" century: a brief history
of the Islamic da‘wa

Da‘wa, in its general sense of a call to the way of God, is commonly known to be an obliga-
tion of all Muslims (Q. 16:125). The Islamic invitation plays a crucial role in Muslim minor-
ity law and in the fields of study regarding Muslim migration (hijra). As pointed out by
March’s studies, “almost any contemporary treatment of the hijra question will involve some
references to da‘wa” (MARCH 2009: 71). Despite da‘wa’s major role in such fields, the con-
cept of calling to Islam is as old as the religion itself. In the Qur’an the term da‘wa, from the
Arabic verb d--w, is used with other meanings alongside the more specific one of invitation
to religion. In fact, according to the Fluegel Index, as reported by Racius, the term da‘wa
occurs more than a hundred times, so the act of referring to the divine Message is only one
of the meanings present in the Text (RACIUS 2004: 31). Among them, the word da‘wa is used
for the act of praying (Q. 2:186; 10:89).

The Qur’an also mentions those who perform da‘wa. In addition to the believers, whose
invocation is translated with the all-embracing term of prayer, the Prophet Muhammad is also

10 Resolution 3/8 Islam al-mar’a wa-baqa’ zawjiha ‘ala dinihi, available at https://tinyurl.com/52dfsyen,
last retrieved on October 10, 2023.

11 Fatwa 8/27 al-Indimam ila |-quwwat al-musallaha fi Britaniya, available at https://tinyurl.com/
3uhads3v, last retrieved on October 10, 2023.
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repeatedly referred to by the appellation of da7, the one who invites (Q. 33:46; 46:31-32).
Therefore, Muhammad’s mission on Earth consists in calling and inviting his community to
religion, to submission to God. A further verse in the Qur’an refers to the concept of calling
to religion as an indication of the right path: “You call them to a straight path” (Q. 23:73).1
The verse insists on Muhammad’s role and his task of showing people the way: in this sense,
the Prophet’s da‘wa is equated with the right path, the sharia (WALKER 2009: 34).

The Qur’an presents three types of actors for da‘wa: God, prophets/messengers, and man-
kind. In fact, the term da‘wa is used in reference to man’s prayer to God, the call of divinity
to mankind, and the action of men, whether prophets or not, to invite their brethren to follow
religion. If the first two categories seem clear enough, the last one appears more controversial
when it comes to who, according to the Qur’an, should lead the invitation to Islam after the
Prophet Muhammad. Indeed, the debate about the interpretation of verse 104 of the sira “al-
‘Imran”, which says “Be a community that calls for what is good, urges what is right, and
forbids what is wrong: those who do this are the successful ones”, is still going on, i.e.,
whether it should be considered an individual or community duty.*?

The invitation to religion is also recalled in the Sunna of the Prophet. Among the many
prophetic traditions mentioning the invitation to Islam, a Muslim’s hadith tells of the value
attributed to da‘wa and the reward reserved for those who carry out this action. Abai Hurayra
(7™ century) reports that he who calls people to righteousness will receive the same reward
as those who follow the right path. Likewise, he who invites error will bear the same guilt as
those who commit such an error.** The Prophetic Sunna also mentions converting people to
Islam as a specific duty for Muslims. In another tradition compiled by Muslims, Aba Hurayra
repeatedly invited his mother to convert to Islam, without obtaining any result other than
contempt for the Prophet and his Message. After complaining to Muhammad, Abt Hurayra
heard the Prophet invoke God’s help to resolve the matter.'®

However, the Encyclopaedia of Canonical Hadith by Juynboll contains only two accounts
under the heading ‘Invitation’, both handed down by the Meccan Sufyan Ibn ‘Uyayna. The
second one concerns the call to Islam made by some Muslims engaged in a mission, who
came across a non-Muslim man, unaware of the Islamic religion. They invited this man to
embrace Islam or, alternatively, to be prepared for death. The narrative ends when the Mus-
lims allow this man to say goodbye to his entourage made up of camels and women, and then
kill him (JuynBoLL 2007: 598). The invitation to religion becomes obligatory when a Mus-
lim meets a person of another religion. More precisely, the prophetic tradition claims that
those who do not know Islam are exempt from guilt. However, after an explicit invitation to
conversion, responsibility falls on the one who does not respond positively to the call.

12 All the translations of the Qur’an are taken from The Qur’an. Translated by M. A. S. Abdel Haleem. 2004.
New York: Oxford University Press.

13 An extensive literature exists on the institution of the Aisba, the act of commanding right and forbidding
wrong. See Cook 2004.

14 https://sunnah.com/muslim:2674, last retrieved on 09/04/2023.
15 https://sunnah.com/muslim:2491, last retrieved on 09/04/2023.

J2ig . 23.2 (2023) GlobIslEur; 203-224

Page | 209


https://sunnah.com/muslim:2674
https://sunnah.com/muslim:2491

Page | 210

Chiara Anna Cascino

Islamic da‘wa in the classical law scholarship relates mainly to the political context, i.e.
to territorial disputes in favour of a party, a family or a dynasty in a broader sense. The clas-
sical legal texts belonging to the genre of siyar, namely the conduct to be adopted in relation
to other communities, were composed starting in the 8" century AD.26 According to this
scholarship, the world was divided into two: dar al-islam, the place where Islamic laws were
applied in peace and security; dar al-harb, the territory in which it was not possible to apply
the laws of Islam. Non-aggression pacts, dar al-‘ahd, could be in place between these two
poles, providing temporary peace.'” This antithetical division of the world was not present in
the Quranic text, which, however, specifies that the mission of the Prophet Muhammad was
to guide mankind to the right path. Classical legal sources inform us that refusing to accept
this call represented the ius ad bellum for which a war or a battle could be considered just.
Abi Yusuf (729-798), disciple of Abiu Hanifa (699-767), in his “Treatise on Taxes” (Kitab
al-kharaj) describes in detail the methods of invitation to Islam and the circumstances in
which it must be conducted (YUSUF 1979). However, the “Treatise on Taxes” fits into a spe-
cific historical moment in which Muslims were living in a phase of territorial expansion,
which is why Abt Yisuf focuses on how Muslims must conduct themselves in battle.

During the Abbasid period there were numerous examples of da‘wa activities, especially
during the governments of al-Qadir (991-1031) and al-Qa’im (1031-1074). The caliphs also
engaged the main theological-juridical thinkers of the time to guarantee political-religious
legitimacy. Generally speaking, during the period of the Abbasid dynasty (750-1258) there
was a strong need for the caliphs to define their legitimacy, also from a religious point of
view, probably because there were threats to the stability of the caliphate. The symbol of this
political-ideological operation is represented by “The rules of government and the protection
of religious matters” (al-Akkam al-sultaniyya wa-l-wilayat al-diniyya) by Abu al-Hasan al-
Mawardi (972-1058). The text insists on the role of the caliph and the emir with regard to the
protection of religion, both within the same community of Muslim believers, and with regard
to the da‘wa activities addressed to those who still do not know the message of God and the
Prophet. As reported by al-Mawardi in the “The rules of government”, the presence of a
government in charge of controlling the economic and social aspects of the community re-
lieved the individual Muslim of his individual duty, thus making the task of da‘wa a commu-
nity duty (fard al-kifaya) (LAOUST 1968: 34).

Although the focus of this research is the Sunni da‘wa, it should be remembered that also
the Shiite da‘wa was flourishing, especially in the period of the foundation of the Ismaili
dynasty of the Fatimids (9"-10" century AD). Even after the fall of the Fatimid empire (11

16 From the root of the verb s-y-r “to move”, “to leave”, the term has a generic and a technical meaning.
The former denotes a particular form of behavior handed down in the biography of a person who has
become a model. Indeed, the singular form (Ar. sira) usually refers to the biography of the Prophet.
In the plural, however, it is used for the lives of saints or to narrate reports of military campaigns,
hence the technical meaning regarding the conduct of behavior to be assumed in relation to other
communities. This technical meaning of the term came into use starting from the second half of the
8™ century, through the works of the scholars of the Hanafi legal school, especially al-Shaybani (d.
804) and Aba Yusuf (731-798).

17 On the differences in the interpretation of the categories of dar al-islamldar al-harb in the various
legal schools, see ABOU EL-FADL 1994.
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century AD), the Ismaili da‘wa remained constant and allowed the survival of various com-
munities in the Middle East and beyond.

A relevant contribution to the study of da‘wa in the pre-modern era comes from Abi al-
Walid ibn Rushd (1126-1198), also known as Averroes, who, in addition to being a great phi-
losopher, made a significant contribution to the development of the jurisprudence of the
Malikite school. In his text, “Primer of the Discretionary Scholar” (Bidayat al-mujtahid wa-
nihayat al-mugtasid), he stresses the importance of promoting the call to Islam. In the chapter
dedicated to the jihad, he recalls how all the scholars agree in claiming the invitation to religion
as a kifaya (community) duty. Furthermore, the first condition for a war is that the invitation to
the Islamic religion must first be addressed to the enemies, even if there is no agreement among
scholars on the number of invitations to be addressed (IBN RUSHD 1983: 441-449).

In the classical period the invitation to religion was also analysed by the Tunisian histo-
rian Ibn Khaldain (1332-1406). Despite not being part of the juridical-religious tradition, in
his “Introduction” (Mugaddima) he highlights the difference between the wars fought by
Muslims, therefore originating from the desire to defend or spread the religion, and the battles
undertaken by other populations. Starting from this consideration, Ibn Khaldiin argues that
there are two ways of founding a dynasty: exploiting a momentary weakness of the current
dynasty, or inciting the people through propaganda. The latter way can also include religious
propaganda, if it turns out to be functional for the purpose of conquest (IBN KHALDUN 1967:
128-140)

Later, during the Ottoman Empire (14"-20" century AD), the spread of the Islamic reli-
gion found new life thanks to territorial expansion and slow Islamization. Although fewer
sources exist regarding the call to religion during the Ottoman period, it can be argued that
even before the renewed interest in Islamic da‘wa that emerged at the end of the 20™ century,
the call to Islam still maintained a relevant role despite the Ottoman Sultanate marking a
period of general crisis in Islamic history. For example, the da‘wa of ‘Abdulhamid Il (1842-
1918) took on a systematic form with the sending of emissaries across the empire with the
task of preaching the Islamic religion and, at the same time, submission to the Sultan. In fact,
rebellions were frequent in many areas of the empire, above all in Mesopotamia and Yemen,
so the attempt to appeal to Islam as a unifying factor for an empire which was then in pieces
prompted the Sultan to organize the sending of ‘missionaries’, who, however, also acted as
spies and emissaries of the central power.

From the late 19" century there was an intensification of activities and debate around the
invitation to Islam. Factors that influenced this growth included the major spread of Christian
missions in Islamic countries and the colonial threat that introduced new cultural and reli-
gious systems into colonized countries with a large majority of Islamic tradition. The Otto-
man Empire’s slow decline favored colonial powers’ penetration of its territories. Even in
the Islamic lands washed by the Indian Ocean, Christian missionaries first, and the British
advance later, had the effect of intensifying da‘wa. In 1927 Muhammad llyas al-Kandhlawi
(1885-1944) founded the Society for Teaching and Propagation (Jama“at al-Tabligh) in India.
llyas emphasized the duty to invite peripheral Islamic communities - especially minorities -
and non-Muslim neighbors to the way of God. He organized a group of members and sent
them around the country to build a network of mosques and Islamic schools. His interpreta-
tion of da‘wa was to call for intensified religious practice through prayer and moral conduct.
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The spread of the movement was rapid: by the mid-1940s, Tabligh were present in many
countries of the Indian Subcontinent, and ten years later in Europe and Africa.'®

The increasing interest in the spread of Islam should be read primarily in the framework
of the internal dynamics of the history of modern Islam and the need for reform that arose
from numerous elements, including - but not limited to - the impact of missions and coloni-
alism. Indeed, the Islamic revivalism of the 19 and 20" centuries went far beyond the cul-
tural rejection of ideas introduced by colonialism. As stated by Kuiper,

the first root of the modern resurgence in da‘wa is the long tradition of scripturalist
reform in Islam itself. That is to say, modern da‘wa is not first a reactionary phenom-
enon, but something internally generated. Closely related to this is the old Islamic
notion and experience of tajdid (renewal). (KUIPER 2021: 74)

One example of associations that arose in the wake of the reformist current was the Society
of Invitation and Guidance (Jam‘iyyat al-da‘wa wa-I-irshad) of Rashid Rida (1865-1935),
founded in 1911. Despite numerous promotion efforts, the association failed to carry out ma-
jor projects and remained an almost empty shell for several years until it was finally closed.
In the thinking of the Muslim Brotherhood, founded in Egypt in 1928, da‘wa was also pri-
marily understood as an obligation to the community of believers: it was indeed a call for the
practice and observance of religious obligations (prayer, fasting, ritual almsgiving) in order
to restore a system of religious values and norms in all aspects of public and private life, at
the individual, family, community, and institutional levels.

Calling to Islam in non-Muslim countries

Even though the application of Islamic law for Muslims living under non-Islamic forms of
government has been a topical issue since the classical period, the massive emigration from
Islamic countries to Western Europe and the United States over the last century led to the
creation of large Muslim communities in the countries of arrival and boosted a reflection on
Islamic law for Muslims who have settled in non-Muslim countries. The outcome of this
debate is what is today called figh al-aqalliyyat (minorities law) in Arabic. It started around
the permissibility of Muslim settlement in Western countries according to Islamic law. How-
ever, since the 1980s, the number of topics related to the Muslim presence in Europe and the
US has increased along with the debate about the methodology and the outcome of the figh
al-aqalliyyat. So far there is not one unanimously accepted definition of this branch of figh
and its very nature is still rather controversial (DE ANGELO 2011). Even though the legitimacy
of a specific figh for Muslims living in non-Muslim countries is still not accepted by some
parts of the umma, many councils have been established in order to meet the guidance needs

18 According to several studies, the growing global popularity of bottom-up Indian styles of da ‘wa may be
attributed to the similarities between the situations of many Muslims worldwide and those of India‘s
Muslims. The term disestablishment refers to the removal of Islam as the official public religion of the
Mughal Empire, relegating it to the status of one of many options in the colonial religious marketplace
(KUIPER 2018: 6). This statement is generally true, but it does not apply to Western Europe, where Mus-
lim communities formed by migration did not experience the same establishment moment.
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of minorities in Europe and the US. Those councils produce novel interpretations by seeking
a balance between text and context. As was pointed out, “people living in non-Islamic coun-
tries asking for opinions on Islamic law are producing (or at least stimulating the production
of) Islamic law” (DE ANGELO & TOLINO 2017: 152). As for the elaboration of fatwas (non-
binding legal opinions, Ar. fatawa), both the person who asks for the opinion (Ar. mustaft)
and the jurist who elaborates it (Ar. mufii) ought to be considered actors of change.

In the present study the focus is on jurists and scholars engaged in meeting the needs of
Muslims in Europe. Indeed, the field of figh al-aqalliyyat has acquired a degree of institu-
tionalisation thanks to local and international Muslim juristic councils such as the European
Council for Fatwa and Research, the American Muslim Jurists Association (AMJA), the Figh
Council of North America (FCNA), the Islamic Figh Academy, al-Azhar, etc. In spite of that,
most of the prominent figures involved in the debate have or had some affiliation with mod-
ern movements of political Islam in Muslim-majority countries, and their activities and
stances have a transnational dimension as most of them are broadly known all over the world
thanks to mass media.

Adapting Islamic law to a minority context comprises focusing on the principles of the law
itself. Among the main elements of the figh al-aqalliyyat there are principles such as dariira
(necessity),'° taysir (facilitation),?° and talfig.?* (SHAVIT 2022: 344-349) Those principles make
part of the majoritarian approach in the the jurisprudence of minorities defined as wasati. The
wasatiyya is a Quranic concept referring to the Islamic umma in the well-known verse 143 of
the siira “al-Baqara”. The term wasatiyya should be understood as the right means and comes
close to what is virtuous and easy. Alongside the goal of facilitating Muslims’ lives, the
wasatiyya approach aims to encourage the spread of Islam through the da‘wa.??

The institution that has most embodied the wasati approach in the development of the
figh al-aqalliyyat in Europe is the European Council for Fatwa and Research, which produces
jurisprudence in the form of legal opinions (fatwas), resolutions and essays. The ECFR was
founded in 1997 at the initiative of the Federation of European Islamic Organizations (FIOE)
and was led by Yusuf al-Qaradawi until 2018.2° Although the periodic sessions are held in
different European cities, including in Turkey, the official ECFR headquarters are located

19 Principle of necessity, be it social, economic or of any other nature, that jurists must take into consid-
eration when interpreting sources.

20 Principle of facilitation, according to which the state of difficulty leads to a process of facilitation
whereby the legal interpretation of difficult situations should be aimed at making the life of the be-
liever less difficult, where possible.

21 To use transversally the interpretations of different legal schools which, taken individually, would
invalidate a decision, but through the process of the talfiq legitimize a decision according to Islamic
law. s.v. talfig, in al-Mawsi‘a al-Fighiyya al-Kuwaytiyya, Wizarat al-Awqaf wa-I-Shu’tin al-Isla-
miyya, Volume 13, 2nd edition, al-Kuwait 1990, pp. 293-294.

22 The motto of the wasati approach scholars and institutions is al-zaysir fi |-fatwa wa-1-tabshir fi 1-da‘wa,
namely the facilitation in issuing fatwas and the act of inviting to Islam without highlighting firstly—
or, in some cases, only—the negative aspects of the religion, such as fear of divine punishment, the
threat of the consequences of actions or frustration, rather emphasizing hope and promises (KASSAB
2006: 244-248).

23 In November 2018, al-Qaradawi was replaced by ‘Abd Allah al-Juday*, Iragi by birth, British citizen
and former vice-president of the ECFR. Al-QaradawT died a few years later, on 26 September 2022.
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inside the Islamic Center of Clonskeagh, in Dublin, financed by the al-Maktoum Charity
Foundation, founded by shaykh Hamdan Ibn Rashid al-Maktim, deputy sovereign of the
emirate of Dubai (CAEIRO 2011: 83).

Originally conceived as a temporary council, the ECFR was intended to make up for the
absence of Muslim jurists in Europe, oscillating between the effort to cultivate Islamic reli-
gious subjectivity and the need to integrate Muslim communities in Europe. The public dis-
course carried out by its members as well as the jurisprudence produced is often marked by
the tension between revivalism and the promotion of integration (CAEIRO 2010: 435-449).
This tension emerged from the theoretical elaboration of Islamic da‘wa. By building on the
idea of missionary migrants, ECFR founders aimed at interpreting the duty of calling to Islam
in a novel way. In their interpretation, residing in non-Muslim countries represents a chance,
or even a need, to convey the religious message. The point is not to convert to Islam at any
cost, even because the ECFR’s main efforts are still oriented towards the umma itself, the
community of believers. Actually, the aim is to shape a new ethics for Islamic da‘wa and a
novel role for Muslims in Europe. European Muslims—especially the new generation—cre-
ate the demand for a legal interpretation that can meet current needs and challenges, including
the way the religious message is conveyed. During its twenty-five years of activity, the Coun-
cil has gone even beyond the idea of its late Deputy Chairman Faysal Mawlaw1, who in 1987
elaborated the concept of dar al-da‘wa (the abode of da‘wa) in search of a new definition for
territories such as Europe and the United States, which had become destination countries for
a large community of Muslims (MAWLAWI 1987). Similarly, Taha Jabir al-‘Alwani, founder
of the Figh Council of North America, stated that “Because the message of Islam is universal,
non-Muslim countries should be regarded as dar a/-da‘wa (the Abode of Proselytizing)”
(SHAVIT 2015: 424).

Indeed, ECFR members build their interpretations mainly on the Islamic tradition elabo-
rated in Muslim countries, while their thinking is oriented towards Muslims in Europe, which
means that the words and means to spread the religious message are chosen to fit a European
public.

How da‘wa is shaping Islam in Europe

The close relationship between the minority condition and the invitation to religion on the
one hand and the need to reform the Islamic message on the other is found in the final decla-
ration (al-bayan al-khitami) of the 31 Council session, held in December 2020 under the
title “The jurisprudence of the Islamic presence in Europe between its shariatic objectives
and its jurisprudential principles” (Figh al-hudiir al-islami fi Uriiba bayna maqasidihi al-
shariyya wa-usulihi al-fighiyya). The first resolution (garar) of this session concerns the
main points (muntalagat) for adapting Islamic jurisprudence to the presence of Muslims on
the continent, a sort of general guidelines. One of them mentions the dimension of the uni-
versality of the Islamic message (al-bu‘d al-kawni li-I-risala al-islamiyya). These main points
are illustrated in more detail in the requirements (mugtadayat) section, which contains the
principles on which the legal interpretation (ijtihad) and the production of fatwas on issues
relating to Muslims in Europe are based. Among the mugqtadayat, the fourth one is the re-
sponsibility (mas’i/iyya) of believers in making their religion known (al-ta‘rif bi-dinihim) in
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order to achieve mutual knowledge (al-ta‘aruf al-mutabadal), to strengthen the bonds of co-
existence (tawtid awasir al-‘aysh al-mushtarak), dialogue (al-ziwar) and cooperation (al-
ta‘awun).?* On the basis of this Council declaration, it is possible to make some claims. First,
quite obviously and in accordance with Islamic tradition, it is the responsibility of Muslims
in Europe to spread the Islamic message. Second, spreading the religious message in Europe
clearly has other goals than simply converting the person invited to Islam. Third, the adapta-
tion of Islamic jurisprudence to the European context should be based on this framework, i.e.
whenever the members of the Council make an effort to interpret the Text and the context,
their interpretation should be guided and oriented to facilitate the responsibility of Muslims
to spread Islam. Although this resolution was adopted during the 2020 session, it should not
be thought that this position was a novelty at the time. In fact, it has been a constant feature
of the Council’s work since it was established.

Indeed, since the very beginning of the ECFR’s activities, conveying the religious mes-
sage has been an important objective mentioned in the early documents. As shown above,
among the foundational principles of the figh al-aqalliyyat in Europe and the US, there was
the claim that residing in non-Muslim majority countries would be an opportunity for believ-
ers to spread the word of God. This was the first step to legitimize the Muslim presence in
Europe and the US. However, when the ECFR was founded at the end of the 1990s, the
number of topics related to the Muslim presence in Europe and the US had already increased.
Almost each of the new topics that emerged during the twenty-five years of ECFR activity
was interpreted bearing in mind the balance between safeguarding Islamic tradition and pro-
moting Muslim integration. Yet, more than the quest for balance, da‘wa was the key principle
that guided the members of the Council.

In 2008, the ECFR issued a resolution involving the possibility for Muslims to obtain
mortgages in Europe. In confirming the prohibition of usury, as declared in the Quran (Q.
30:39 and 3:130), the Council invited European Muslims who need to buy a house to find
viable alternatives to the interest-based financing system. Therefore, reference is made to
products such as the murabaha or, also, to the possibility for Muslims to associate and set up
a banking institution that follows the financial rules of the Islamic religion. However, if none
of these possibilities is available, the Council states that the Muslim can proceed with a loan
from a European bank. Among the reasons provided by ECFR scholars for this derogation,
mention is made of the need (kaja) for Muslim communities to improve the quality of their
life in Europe. By doing so they could devote themselves better to providing a positive image
of Islam, to deepening one’s religion and to serving the community. Therefore, the Council
highlighted Muslims’ responsibility to spread the Islamic message in Europe. This approach
takes into consideration community objectives relating to da‘wa. The duty of da‘wa allows
for the derogation from otherwise prevailing religious rules, such as access to financial in-
struments, that do not comply with Islamic rules.?®

24 ECFR final statement of the thirty-first session, Figh al-hudiir al-islami fi Uriiba bayna magqasidihi al-
shar iyya wa-usilihi al-fighiyya, available at https://tinyurl.com/5n6hrhn2, last retrieved on September
27, 2023.

25 Resolution 2/4 Hukm shira’ al-manazil bi-qard banki ribawt li-1-muslimin fi ariba, available at https://
tinyurl.com/yz5bdre5, last retrieved on September 27, 2023.
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The possibility of derogating from the rules in order to spread the religion also appears in
the fatwa on the language to be used for the khuzba (sermon) in Europe. When asked by a
community resident in Great Britain about the permissibility of giving the sermon in English
considering that most of the believers present during the congregational prayer do not under-
stand Arabic, the Council replied affirmatively. Since the objective of the khutba consists of
teaching (ta‘7im) and guidance (irshad), taking into consideration the language of the recipi-
ents is fundamental, as claimed by the Quran (16:35 and 14:4). On the other hand, most
fuqaha’ believe that there is an obligation to deliver the sermon in Arabic since it is recom-
mended to include verses from the Qur’an, traditions or even just mention the name of God
in it. Even though these elements should be expressed in Arabic, the Council members con-
sidered the importance of understanding their meaning, which led to considering the legiti-
macy of a sermon in a language other than Arabic, thus legitimizing this possibility in the
light of the teachings of the Hanafite school, the only legal school to contemplate such even-
tuality.?®

This fatwa came a few years after the stance on the translation of the Qur’an provided by
ECFR member al-Shaykhi during the 2015 session. Indeed, al-Shaykht affirms that the duty
of da‘wa is fulfilled when the recipient of the message is addressed using a language they
know. Therefore, religious teaching, including revealed sources and related interpretations
(including khugba), must reach the addressee in his or her mother tongue in order to reach a
high degree of certainty (AL-SHAYKHI 2017: 175-177). However, the possibility of translating
the Qur’anic text into a language other than Arabic is a controversial issue also within the
Council, as well as in the Islamic world. Indeed, during the 18" meeting of the ECFR, held
in 2009, the members of the Council drafted a resolution according to which:

Since the method of reciting the Qur’an depends entirely on successive recitation, it is
not permissible to write the Qur’an in non-Arabic letters, either in whole or in part.
The method of reciting the Qur’an depends on the transmitted tradition, and its nar-
rated rules are final. Writing the Qur’an in any other language does not fulfil these
conditions and leads to a distorted recitation. It is also forbidden to print, publish, or
trade in the Quran written in non-Arabic script. If it is impossible to read the Arabic
text of the Qur’an, especially in the case of non-Arab converts, when learning certain
key chapters, e.g. al-Fatihah, then they are exempted from this prohibition and may
have it transliterated, provided it is accompanied by a recitation by someone compe-
tent in Arabic. The texts should then be destroyed.?’

Thus, when it comes to translating the Qur’an, the Council appears reluctant. According to
the essays presented in that session, written by Salih al-‘Awd, the habit of writing the Qurian
in the Latin alphabet to make pronunciation easier for people who are not familiar with the
Arabic language has become quite common. According to the author, Muslims in the West
risk losing contact with the Arabic language.?® However, the main risk is that the Qur’anic

26 Fatwa 1/12 Khutba al-jumu‘a bi-ghayr al-lugha al-‘arabiyya, available at https://tinyurl.com/
4mwp5wfx, last retrieved on September 27, 2023.

27 Resolution 5/18 Igna“ al-umma bi-tahrim «kitabat al-Qur’an bi-’l-hurif al-latiniyya», available at
https://tinyurl.com/3tzxey6b, last retrieved on September 29, 2023.

28 AL-‘AwD Salih, Igna“ al-umma bi-tahrim «kitabat al-Qur’an bi-l-hurif al-latiniyya», essay presented
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message may be distorted in the process of transliteration. So, in this specific case, ECFR
members did not exert any leverage against the classical interpretation in order to broaden
the message and prioritise da‘wa.

The attention for da‘wa on the European continent, highly encouraged especially in the
wasati approach, has led to an internal debate on the ways of inviting people to Islam, not
specifically non-Muslims. In fact, the main effort of ECFR members has been directed to-
wards believers themselves who are facing particular challenges from a social, economic,
political and confessional point of view. In other words, the minority condition and the his-
torical contingencies linked to the terroristic threats require, according to some ECFR jurists,
a review of the invitation to religion addressed to Muslims first. For instance, in one of his
essays, al-Hazmi, the only ECFR member based in Italy, calls for a reform of da‘wa in non-
Muslim majority countries. He identifies six fundamental requirements for calling his co-
religionists in Europe to Islam, based on a long journey of personal observation. The first
requirement concerns the human side of Islam. The mufti traces the centrality of the human
element in the Islamic religion starting from the numerous times in which the Quran uses
the terms insan (man) and nas (people), respectively 63 and 240 times, in addition to the fact
that the seventy-sixth siira is entitled “al-Insan”. The human dimension translates into a feel-
ing of brotherhood without distinctions of social position, skin color, language or wealth. The
difference in religion, according to his stance, cannot be a justification for not respecting the
human dimension of the Islamic Message: this clarification must be directed first of all to
those Muslims who do not demonstrate solidarity except with the Muslims themselves (AL-
Hazwmi 2016: 199-213).

The prohibition of showing affection towards non-Muslims has its origins in some parts
of the Revelation. The principle of al-wala’ wa-1-bara’ - amplified and exaggerated in Salafi
and jihadist circles, translated as loyalty towards Muslims and disaffection towards all those
who do not profess the Islamic religion - represents a limit to peaceful coexistence and is the
result of a reading of the sources which fails to consider the context in which the Revelation
occurred. From this consideration arises the second requirement of da‘wa in the European
context, that is, the imperative to take into account the context of the Revelation of some
verses of the Quran, which have been interpreted as being contrary to peaceful coexistence
(AL-HAzMI 2016: 203).2°

The invitation to religion that al-HazmT hopes for must be firmly embedded in the reality
of the believer. Calling for Islam in Europe means focusing on the here and now of Muslims,
without lingering on the ancient splendors of Islamic history, imprisoned in a past that leaves
no room for the future. This third recommendation also urges not to create an Islamic imag-
ination based only on the military expeditions of the umma and the victories achieved, almost
as if in search of redemption in the face of a minority condition. On the contrary, a good da‘T

during the 18" ECFR session, held in Dublin in 2008, available at https://tinyurl.com/2p83wtp6, last
retrieved September 30, 2023.

29 More precisely, although the concept of al-wala’ wa-l-bara’ is central to Salafi ideology, to varying de-
grees and intensities depending on the religious actors, it did not prevent Salafi Muslim jurists from con-
sidering it legitimate to reside in countries with a non-Islamic majority. Indeed, the spread of the Islamic
religion was considered a valid reason to reside among non-Muslims, according to the interpretation of
Salafi jurists (DE ANGELO 2017).
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is called to speak about the Revelation within the context in which it finds itself and with an
eye to the future, avoiding remaining stuck in the past (AL-HazmI 2016: 204). Likewise,
based on the same principle, a further recommendation urges us not to linger in the details
concerning the political and economic life of Islamic countries. Although the fate of Muslims
throughout the world is a theme dear to the entire umma, the risk of focusing on geographical
issues distant from European believers might distance them from the religion itself, especially
in relation to the younger generations (AL-HazMmI 2016: 205). It is a targeted and necessary
political disengagement, which would make room for new themes and issues, such as the
principle of citizenship. This would be an opposite trend compared to previous generations
of Muslims in Europe, who were more linked, however, to the political vicissitudes of Islamic
countries, also due to personal paths.*°

A further invitation to moderation also concerns the description of the reality of the umma
in Europe. Avoiding extremism means building a religious message that does not exaggerate
the corruption of European society to the point of stigmatizing it and, at the same time, does
not give in to the easy temptation of commiseration due to the daily difficulties that believers
face in Europe. Framing a true reality distant from the two extremes represents, for al-Hazmi,
a fundamental requirement for da‘wa. Finally, the last recommendation for du‘at (plural for
da‘) in Europe revolves around the concept of morality. Although it represents a founding
principle of the Islamic religion, it cannot become a prison for European Muslims. Those
who invite to Islam have the task of encouraging moral responsibility in Muslims as a mi-
nority, particularly when exposed to historical contingencies. However, the moral imperative
must be sought by believers as a realization of the divine Message and not interpreted as an
imposition caused by the fact of being constantly under the magnifying glass (AL-HAzMI
2016: 206).

The principle of conveying the message also regulates the relationship between Muslims
and non-Muslims, questioning the classical categories such as the complex, multifaceted con-
cept of jikad. In an essay from 2005, Jamal Badaw1 claimed that the world has become ex-
tremely interconnected. This makes constructive dialogue an imperative. He stresses that the
religious sphere is also involved in this process. Intra- and inter-religious relations must nec-
essarily be inspired by the search for dialogue. Beginning with this reflection, Badawi’s aim
is to clarify the issue of relations between Muslims and non-Muslims, given the many “false
arguments” surrounding this issue, which have become widespread since 9/11. Among the
principles of this relationship, he includes the invitation to religion, asserting that the one
who is called has the full right to accept or refuse. This is consistent with the guidance of the
Qur’an, which excludes the possibility of coercion (ikrah) from the permissible methods to
spread the Message of Islam (tabligh risalat al-islam). Furthermore, he makes it clear that
those who invite to Islam have no responsibility for the outcome of their actions, that is, the
actual adherence to the religion. To prove his point, Badawt quotes verse 48 of the sira “al-
Shiira”. This verse refers to the status of the Prophet as an admonisher who is not responsible

30 The idea of civic engagement in the European context—in the sense of participation, awareness and con-
sciousness—is not a new one among Muslim scholars active in Europe. Tarig Ramadan and his theorisa-
tion of being a European Muslim in terms of religious and political engagement is one of the most prom-
inent examples (MARCH 2007).
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before God for the non-conversion and continued infidelity of others. The relationship be-
tween Muslims and non-Muslims, according to his interpretation, must be characterised by a
universal, peaceful coexistence based on the two concepts of piety (birr) and righteousness
(gist.) He states that this idea of coexistence is functional for the spread of religion, echoing
the words of Faysal Mawlawi: How can you invite someone to Islam if you have feelings of
enmity or hatred for that person? Or again, if you are planning to wage war against him? Can
one ever, in such a state, address an invitation with wisdom, good admonition and in the best
way?3! (BADAWI 2005: 37-46)

The same reasoning was used in the ECFR resolution on the possibility of wishing non-
Muslims on non-Islamic holidays such as Christmas and Easter. In this case, the Council
stated that it is permissible to wish non-Muslims happy holidays, especially in Western coun-
tries, in consideration of civic, family and friendship ties. The members of the Council en-
courage respect and kindness towards the non-Muslim majority in the light of this benevolent
sentiment (the aforementioned birr). However, they make it clear that extending good wishes
to non-Muslims does not imply any kind of approval (igrar) or appreciation (lit. rida, satis-
faction) of their religion. Rather, it expresses a sense of courtesy. Furthermore, there is a
reiteration that good relations (bi-iusn al-tawasul) with non-Muslims are necessary in order
to invite them to Islam: “This [being kind to all without distinction] is even more confirmed
if we want to make da‘wa towards them, bring them closer to Islam and make them benevo-
lent towards Muslims. This is our duty (wajib ‘alayna). It cannot be achieved through mutual
rudeness, but through good relations”.s?

Conclusions

The ECFR’s interpretation of Islamic da‘wa is devoted to the umma itself and to the possi-
bility of spreading the religious message to non-Muslims. Far from being primarily con-
cerned with coming to Europe and actively campaigning for the conversion of European peo-
ple, Council members are deeply involved in caring for Muslim communities and their reli-
gious needs and guidance. Shaping a peaceful and positive religious message is the primary
need for ECFR members, as evidenced by their efforts to correct any mistakes and redirect
religious speech away from any extremism. Scholarly literature has focused heavily on the
concept of dar al-da‘wa (territory of invitation), which refers to the act of spreading Islam
among non-Muslims in Europe. However, the conversion of non-Muslims to Islam is one of
the aims of the ECFR, but not the only one. Or rather, the possibility of converting non-
Muslims in Europe through active da‘wa was the issue raised during the development of the
minority law to legitimise Muslims living in non-Muslim majority countries. The presence
of Muslims in Europe was considered not only permissible but necessary for many reasons,
including the spread of Islam outside Muslim-majority countries. But the context has changed
since then. Islamic da‘wa towards non-Muslims is as important as the call for Muslims to

31 Badawi cites Mawlawi’s 1999 text, al-Mafahim al-asasiyya li-1-dawa al-islamiyya fi bilad al-gharb
(MAWLAWT 2006).

32 Resolution 3/6 Tahni’at ghayr al-muslimin bi-a‘yadihim, available at https://tinyurl.com/w38mjdah, last
retrieved on September 29, 2023.

J2ig . 23.2 (2023) GlobIslEur; 203-224

Page | 219


https://tinyurl.com/w38mjdah

Page | 220

Chiara Anna Cascino

safeguard their religion, to improve the way they convey the message, to change their attitude
towards the challenges of a globalised world and to reconsider their relationship with non-
Muslims.

Analysing ECFR fatwas, essays and general production gives the opportunity to compre-
hend the dynamics within contemporary Islamic jurisprudence in a minority context. The
conclusions reached here are not meant to depict the way lay Muslims conduct Islamic da‘wa,
but how the concept is interpreted and presented to them by Muslim scholars. This may affect
the way Muslims convey the religious message in their daily lives. However, proving that is
not among the objectives of this article. Neither is it possible to reach conclusions on that by
analysing the juridical production of the ECFR. The aim here was to analyze how Muslim
scholars adapt their interpretation of Islamic da‘wa and how this process changes the role
they are depicting for Muslims in European societies. Prioritising the invitation to Islam over
other goals led scholars to derogate from more traditional Islamic rules, way beyond the per-
missibility for Muslims to reside in non-Muslim majority countries. Even though flexibility
has been a stable characteristic of Islamic law over the centuries, the interpretation of Muslim
muftis in Europe shows a large use of derogation. This tendency, along with devoting da‘wa
firstly to the umma itself, shows that the jurisprudence for Muslim minorities today is deeply
interconnected with the context, where European Muslims struggle to find a balance between
accommodating secular rules and claiming religious rights as a community.

Studying religious texts in their context is key to achieving a deeper comprehension of
modern Islam. Applied to this case of study, it implies reading the way da‘wa is presented
and used as a principle in the context of global Islam. As noted, “the increasing use of nor-
mativity is both a phenomenon of globalization as well as a reaction to it” (MALIK 2018:
208). In the present case, the Islamic call has undergone a process of normativity which has
increased in the last century due to many factors, including globalisation. Muslim scholars at
ECFR are contributing to this process of normativity or juridification of Islamic da‘wa, even
though talking about a jurisprudence of da‘wa (figh al-da‘wa) is still controversial (CASCINO
2022). Indeed, ECFR muftis and shaykhs are aware of the interconnectedness of the world
and how it changes the way religions are lived. In a world where transport and communica-
tion technologies enable religious institutions and actors to reach global audiences more eas-
ily and faster than before, focusing on the Islamic call means enjoying the opportunities of
globalisation, namely the possibility to take advantage of tools made available by the global
context. However, framing the ECFR’s interpretation of Islamic da‘wa within the global Is-
lam does not mean that the Council’s stance is shared by the majority of the Muslim popula-
tion all over the world. Instead, it is produced by small, active minorities, such as Muslim
scholars in Europe, and is spread globally thanks to the networks and resources made avail-
able by globalisation.

As for the reach of the ECFR’s discourse on Islamic da‘wa, we argue that it is both local
and global: it is local in terms of content, because it aims to address European Muslims by
referring to their context and daily challenges; at the same time, it seeks to go global, to
transcend regional boundaries and promote a global Islamic discourse that could engage Mus-
lims around the world. Analysing modern Islamic da‘wa towards Muslims and non-Muslims
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means critically reviewing the opposition between core and periphery within Islam.*® Indeed,
there are influential international centres that certainly lead the global Muslim community by
providing Islamic learning to students from around the world, namely al-Azhar University
(Egypt), the Islamic University in Medina (Saudi Arabia), or al-Mustafa International Uni-
versity (Iran). However, the outcome of these learning efforts is not always as expected, as
the point of intersection between the global and the local leads to significantly different out-
comes. First, the global Islamic discourse taught in the international centres has to negotiate
with the local context. Second, the global Islamic discourse itself is shaped by the intercon-
nectedness of people, thoughts and beliefs, and cannot be considered unidirectional, i.e. from
the core to the periphery. Indeed, “the absence of long-established Muslim populations in
Western Europe (and North America) meant that global Islamic organisations faced far less
competition from existing Islamic religious establishments than they did in their original
homelands” (GREEN 2020: 131). The relationship between the core and the periphery of Islam
is thus an everyday negotiation.

In general terms, the aim of this article was to show how da‘wa represents the regulating
principle of jurisprudence produced by the Council in the process of adapting religious rules
to the European context. Clearly, the principle of da‘wa is highly complex and should not be
simplified as mere proselytising. As a matter of fact, it is much more than that.
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