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Abstract 

Contemporary discussions on gender in the Qur’an have generated extensive scholarly 
debate, particularly regarding equality, authority, social roles, and justice. Although 
previous studies have made important contributions, much of the existing scholarship 
remains fragmented, often focusing on isolated controversial verses or approaching the 
issue primarily through legal, ideological, or apologetic frameworks. Consequently, there 
remains a significant gap in studies that reconstruct the Qur’an’s discourse on gender 
through an integrated thematic exegetical perspective that connects theological, ethical, 
historical, and social dimensions. This study addresses that gap by employing a 
qualitative library research design using the thematic exegetical (tafsīr mawḍū‘ī) method. 
It analyzes selected Qur’anic verses related to human creation, spiritual accountability, 
reciprocity, family structure, inheritance, and social responsibility, while engaging both 
classical tafsir and contemporary scholarship on gender in Islam. The findings show that 
the Qur’an upholds the ontological and spiritual equality of men and women while also 
recognizing certain contextual and functional distinctions in social and familial 
responsibilities. These distinctions, however, are not framed as a theological basis for 
absolute hierarchy, but rather as part of a justice-oriented moral order grounded in 
reciprocity, accountability, and shared human dignity. The significance of this study lies 
in its contribution to contemporary global debates on religion, gender, and scriptural 
interpretation by offering a balanced Qur’anic framework that may inform discussions on 
gender justice, Islamic education, ethical family relations, and inclusive religious 
discourse in both Muslim and plural societies. 
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Introduction 

Gender remains one of the most debated themes in contemporary 
Qur’anic studies. Discussions concerning equality, authority, inheritance, 
leadership, and family relations continue to shape scholarly and public debates 
on Islam in both Muslim-majority and global academic contexts. In these debates, 
the Qur’an is frequently invoked as a foundational source for articulating norms 
concerning the relationship between men and women [1]. Yet the interpretive 
outcomes of such engagements vary considerably, reflecting not only textual 
differences but also divergent hermeneutical, legal, and ideological assumptions. 
Much of the current debate on gender in Islam is marked by polarization [2]. On 
one side are readings that treat certain gender-related verses as evidence of fixed 
male authority and enduring hierarchical order [3]. On the other side are 
interpretations that seek to align the Qur’an entirely with modern egalitarian 
categories, sometimes without sufficient attention to the text’s own conceptual 
and ethical architecture [4]. Both approaches, despite their differences, often risk 
reducing the Qur’an’s gender discourse to isolated passages or externally 
imposed binaries. 

A substantial body of scholarship has addressed these issues through 
feminist hermeneutics, Islamic legal theory, and contextual interpretation. Such 
studies have significantly advanced the field by challenging patriarchal 
assumptions, distinguishing between text and interpretation, and re-evaluating 
the relationship between revelation and social reality [5]. Nevertheless, many 
existing studies remain partial in scope [6]. They frequently center on a limited 
number of contentious verses while leaving underexplored the broader thematic 
coherence through which the Qur’an conceptualizes human dignity, moral 
agency, reciprocity, and justice across male-female relations [7]. This article 
identifies that gap and responds to it by employing a thematic exegetical (tafsīr 
mawḍū‘ī) approach to the study of gender in the Qur’an [8]. Rather than reading 
individual verses in isolation, this study reconstructs the Qur’an’s discourse on 
gender through interconnected themes [9], including human creation, spiritual 
accountability, ethical reciprocity, family responsibility, inheritance, and social 
participation [10]. In doing so, it seeks to recover the internal coherence of the 
Qur’anic worldview as it relates to men and women. 

The central argument of this article is that the Qur’an affirms the 
ontological and spiritual equality of men and women while also recognizing 
certain context-based distinctions in roles and responsibilities [11]. These 
distinctions are not best understood as markers of essential hierarchy, but as 
components of a broader moral framework rooted in justice [12], accountability, 
reciprocity, and social balance. Such a reading allows for a more nuanced 
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understanding of Qur’anic gender discourse beyond the binary of patriarchy 
versus sameness [13]. The broader significance of this study lies in its 
contribution to ongoing international conversations on religion, gender, and 
scriptural ethics [14]. By offering a balanced and textually grounded reading of 
gender in the Qur’an [15], this article aims to enrich contemporary debates not 
only in Qur’anic studies and Islamic thought, but also in wider discussions on 
how sacred texts can be interpreted in relation to justice, dignity, and plural social 
life. 

Scholarly discussions on gender in the Qur’an have developed through 
multiple interpretive trajectories, ranging from reformist exegesis and feminist 
hermeneutics to contextualist and neo-traditional readings [16]. These 
approaches differ not only in their conclusions regarding women and men, but 
also in their assumptions about revelation, authority, language, ethics, and the 
relationship between text and history [17]. As a result, contemporary debates on 
gender in Islam cannot be reduced to a simple opposition between “traditional” 
and “modern” readings; rather, they represent a complex field of interpretive 
negotiation. 

Among the most influential voices in contemporary Qur’anic gender 
discourse is Amina Wadud, whose work emphasizes the ethical and theological 
unity of the Qur’an and argues that patriarchal readings often stem from male-
centered interpretation rather than from the text itself [18]. Her hermeneutical 
method foregrounds tawḥīd, textual coherence, and the inclusion of women’s 
lived experiences in interpretation [19]. Wadud’s contribution is significant 
because she shifts the debate from isolated legal verses to the Qur’an’s broader 
moral and theological vision [20]. Recent scholarship continues to identify her as 
a foundational figure in Islamic feminist hermeneutics and in debates on how 
universal Qur’anic ethics should inform the reading of gendered verses 

A related but distinct contribution comes from Asma Barlas, who argues 
that the Qur’an itself is not patriarchal, but has often been interpreted through 
patriarchal epistemologies. Barlas places particular emphasis on divine justice, 
anti-patriarchal theology, and the need to “unread” inherited assumptions that 
project male authority into the text [21]. Her work is especially important in 
challenging the theological naturalization of patriarchy and in distinguishing 
between the Qur’an and the history of its interpretation. Contemporary studies 
continue to engage her anti-patriarchal reading, especially in relation to verses 
on creation, authority, and gender justice 

Earlier reformulations of women’s status in Islam were also shaped by 
Riffat Hassan, whose writings challenged theological assumptions about 
women’s inferiority, especially in relation to creation narratives, moral 
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accountability, and spiritual agency [3]. Hassan’s intervention is important 
because she helped redirect attention from legal questions alone toward deeper 
theological anthropology. In this respect, she opened an important pathway for 
later feminist and reformist Qur’anic scholarship by insisting that gender 
inequality in Muslim societies often reflects interpretive history rather than 
divine intent. 

A more legal-ethical perspective is developed by Kecia Ali, whose 
scholarship highlights the relationship between scriptural interpretation, legal 
reasoning, and gendered norms in Muslim thought. Her work is especially useful 
for understanding how ethical ideals and juridical formulations may diverge, 
particularly in matters of marriage, sexuality, and authority [22]. Ali’s 
contribution helps demonstrate that Qur’anic interpretation on gender cannot be 
fully understood without attention to how legal traditions institutionalized 
particular readings of male-female relations. 

Within broader Islamic hermeneutics, Fazlur Rahman provides a major 
methodological foundation through his emphasis on the moral trajectory of the 
Qur’an and the need to move from historical particularity to universal ethical 
principles. Although Rahman did not focus exclusively on gender, his 
interpretive framework remains highly relevant because it allows gender-related 
verses to be read within the Qur’an’s wider ethical architecture rather than as 
isolated legal prescriptions [23]. This approach is particularly useful for 
distinguishing between normative moral objectives and historically contingent 
social forms. 

A similar concern with contextual and ethically responsible interpretation 
can be found in the work of Abdullah Saeed, who advocates contextualist 
readings of the Qur’an that remain faithful to revelation while recognizing 
historical change [24]. Saeed’s contribution is important for contemporary 
Qur’anic studies because he provides methodological tools for interpreting 
socially embedded verses—including those related to gender—without 
collapsing either into rigid literalism or unrestricted relativism. 

In the Indonesian context, Nasaruddin Umar is among the most important 
scholars to systematically address gender in the Qur’an. His work is particularly 
significant for distinguishing between biological difference and socially 
constructed gender roles, while also demonstrating how many assumptions 
about women in Muslim societies emerge from historical-cultural interpretation 
rather than from the Qur’an itself [25]. Nasaruddin Umar’s scholarship remains 
one of the most influential references for gender-sensitive Qur’anic studies in 
Indonesia. 
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Meanwhile, M. Quraish Shihab offers a more textually rooted and socially 
moderate reading of gender in the Qur’an. His interpretations are important 
because they neither fully replicate rigid patriarchal models nor wholly adopt 
activist feminist frameworks. Instead, Shihab often emphasizes ethical balance, 
family harmony, contextual reading, and the distinction between universal 
principles and social application [26]. His works are especially relevant for 
scholars seeking a middle path between polemical conservatism and 
ideologically overdetermined reinterpretation. 

Taken together, these scholars demonstrate that gender in the Qur’an is 
not a settled or monolithic subject, but a field of ongoing interpretive 
contestation. However, much of the existing scholarship tends to proceed 
through either feminist critique, legal reconstruction, or contextual hermeneutics 
without sufficiently integrating the Qur’an’s broader thematic coherence across 
theological, ethical, and social dimensions [27]. This article seeks to contribute to 
that gap by employing a thematic exegetical (tafsīr mawḍū‘ī) approach that 
reconstructs the Qur’an’s discourse on gender through interconnected themes of 
creation, spirituality, reciprocity, justice, and responsibility. 

Beyond these major voices, several other scholars further enrich the 
academic discussion on gender in Islam and provide important analytical tools 
for this study. Aisha Abd al-Rahman (Bint al-Shāṭi’) represents a significant 
internal Muslim precedent for women’s participation in Qur’anic interpretation 
[28]. Her scholarship is important not only because of its exegetical value, but 
also because it demonstrates that women’s intellectual engagement with the 
Qur’an is rooted within the Islamic scholarly tradition itself rather than being 
merely a contemporary external intervention. 

From the perspective of law and gender, Ziba Mir-Hosseini offers an 
important distinction between the ethical vision of Islam and the patriarchal 
structures that may emerge in legal codification and social practice. Her work is 
particularly useful in clarifying that gender inequality in Muslim societies often 
reflects the historical development of jurisprudence and legal authority rather 
than the totality of the Qur’an’s moral discourse [29]. This distinction is especially 
relevant when discussing inheritance, marriage, and authority in family life. 

Leila Ahmed contributes a crucial historical dimension to the study of 
gender in Islam. Her scholarship demonstrates that discourses on women in 
Muslim societies are shaped not only by scriptural interpretation, but also by 
colonial encounters, modern reformist projects, and shifting socio-political 
contexts [30]. Her work is valuable in reminding scholars that contemporary 
gender debates cannot be understood apart from their historical formation. 
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Meanwhile, Khaled Abou El Fadl provides an important ethical 
framework for evaluating authority in Islamic interpretation. His critique of 
authoritarian hermeneutics is especially relevant to gender-related Qur’anic 
verses, which are often invoked in ways that foreclose interpretive complexity 
and ethical accountability[31]. His work supports the argument that a 
responsible reading of the Qur’an must combine fidelity to the text with humility, 
moral seriousness, and resistance to interpretive domination. 

Taken together, these scholars broaden the field of inquiry by showing 
that the question of gender in the Qur’an is simultaneously exegetical, 
theological, historical, legal, and ethical . This study builds on these 
conversations, but seeks to contribute by reconstructing the Qur’an’s discourse 
on gender through a thematic exegetical framework that integrates these 
dimensions into a more coherent reading of equality, complementarity, and 
justice. 

Discussions on gender in the Qur’an remain among the most contested 
themes in contemporary Islamic thought. Questions concerning equality, 
leadership, inheritance, family roles, and public participation continue to 
generate diverse interpretations among Muslim scholars, exegetes, and 
contemporary intellectuals. In many cases, the debate is not solely about the 
Qur’anic text itself, but also about the interpretive frameworks through which 
the text is approached [32]. As a result, discussions on gender in Islam often 
oscillate between two extremes: one that reads the Qur’an as endorsing fixed 
hierarchical relations, and another that treats all distinctions between men and 
women as necessarily unjust. 

Within contemporary scholarship, gender has increasingly been 
understood not merely as a biological distinction but as a socially and culturally 
mediated system of roles, expectations, and power relations. This conceptual 
distinction has significantly influenced Qur’anic studies, especially in debates on 
whether the Qur’an promotes equality, complementarity, or hierarchy between 
men and women [33]. Such debates are particularly relevant because many 
interpretations of gendered Qur’anic verses have historically been shaped by 
legal, social, and patriarchal contexts rather than by a comprehensive reading of 
the Qur’an as a unified ethical discourse. 

A number of studies have examined gender in the Qur’an through 
feminist hermeneutics, legal interpretation, and socio-historical analysis. 
However, many of these discussions tend to focus only on a limited set of 
controversial verses, such as Q. 4:34 or Q. 2:228, without sufficiently situating 
them within the Qur’an’s broader theological and moral worldview [34]. Other 
studies discuss gender in Islam in a general way but do not systematically 
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reconstruct the Qur’an’s own conceptual framework regarding men and women 
[35]. This creates an important scholarly gap: the need for a thematic and 
integrative exegetical study that reads the relevant verses not in isolation, but as 
part of a coherent Qur’anic discourse. 

The contribution of Aisha Abd al-Rahman is especially important in 
demonstrating that women’s engagement with Qur’anic interpretation is not 
merely a contemporary activist intervention, but also part of a broader internal 
tradition of Muslim scholarship. Mir-Hosseini’s scholarship is particularly useful 
for distinguishing the Qur’an’s ethical discourse from the patriarchal 
formulations that may emerge in historical legal traditions [36]. Ahmed’s 
historical analysis is valuable in showing that discourses on women and Islam 
are shaped not only by scripture, but also by broader historical, political, and 
colonial encounters. Abou El Fadl’s ethical critique of authoritarian 
interpretation provides an important framework for approaching gender-related 
verses with both textual seriousness and moral responsibility. 

This article seeks to address that gap by examining the concept of gender 
in the Qur’an through a thematic exegetical (tafsīr mawḍū‘ī) approach. It aims to 
analyze how the Qur’an conceptualizes the relationship between men and 
women, particularly in relation to equality [37], difference, and social 
responsibility. By tracing key verses on creation, moral accountability, spiritual 
reward, family ethics, inheritance, and social cooperation, this article argues that 
the Qur’an affirms the ontological and spiritual equality of men and women 
while also recognizing certain distinctions that are contextual, functional, and 
responsibility-based rather than ontologically hierarchical. 

The significance of this study lies in its attempt to reposition the discourse 
on gender in the Qur’an within a framework of justice, reciprocity, and moral 
accountability. Rather than reducing Qur’anic gender discourse to either rigid 
patriarchy or absolute sameness, this article proposes that the Qur’an articulates 
a morally balanced model of human relations grounded in shared dignity and 
differentiated responsibility. 

Method 

This study employs a qualitative library research design with a thematic 
exegetical (tafsīr mawḍū‘ī) approach. The thematic method is chosen because it 
enables the researcher to collect, organize, and interpret Qur’anic verses related 
to a particular issue—in this case, gender relations—in a systematic and 
integrative manner [38]. Rather than examining isolated verses separately, this 
method seeks to reconstruct the Qur’an’s broader conceptual discourse regarding 
men and women. 
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The primary source of this study is the Qur’an, particularly verses related 
to human creation, moral responsibility, worship, family relations, inheritance, 
leadership, and social participation [39]. These verses are analyzed with reference 
to selected classical and modern exegetical works, including representative 
interpretations from both traditional and contemporary scholarship [40]. 
Classical tafsir sources are used to identify established exegetical 
understandings, while modern interpretations are employed to explore how 
Qur’anic gender discourse is reread in contemporary contexts. 

Secondary sources consist of scholarly books and journal articles on 
Qur’anic studies, gender theory, Islamic thought, and hermeneutics. These 
sources are used not only to provide conceptual clarification but also to situate 
the study within broader academic debates concerning equality, 
complementarity, patriarchy, and justice in Islam. 

The data analysis proceeds through four stages. First, relevant Qur’anic 
verses are identified and grouped into thematic clusters. Second, each cluster is 
interpreted in light of linguistic, contextual, and exegetical considerations. Third, 
the findings are compared across classical and contemporary interpretive 
tendencies [41]. Fourth, the results are synthesized to formulate a coherent 
understanding of gender in the Qur’an. Through this method, the study seeks to 
move beyond fragmentary readings and instead present a holistic account of the 
Qur’anic construction of gender relations. 

Result and Discussion 

Conceptualizing Gender in Qur’anic Discourse 

Before discussing specific verses, it is important to clarify the conceptual 
framework of gender employed in this study. In contemporary scholarship, a 
distinction is commonly made between sex and gender. Sex refers to biological 
differences between male and female, whereas gender refers to the social 
meanings, expectations, and roles attached to those biological differences. This 
distinction is crucial because many assumptions about women and men are often 
rooted not in biological necessity but in social interpretation. 

When applied to Qur’anic studies, the concept of gender should not be 
understood merely as a modern ideological import, but as an analytical lens for 
examining how the Qur’an addresses men and women as moral, spiritual, and 
social beings [42]. In this sense, the central question is not whether the Qur’an 
uses the modern term “gender,” but how it constructs the relationship between 
male and female human beings within its ethical and theological worldview. 

The Qur’an speaks about men and women in multiple registers. In some 
verses, both are addressed equally as servants of God and moral agents. In other 
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verses, distinctions appear in relation to biological realities, family 
responsibilities, and social obligations. Therefore, the Qur’anic discourse on 
gender cannot be reduced to a single formula [43]. It combines principles of 
shared human dignity, moral equality, and contextual differentiation. 

A thematic reading suggests that the Qur’an does not construct men and 
women as opposing categories in a struggle for power, but as mutually related 
beings whose existence is embedded in a broader divine order. Accordingly, any 
serious analysis of gender in the Qur’an must distinguish between universal 
ethical principles and context-bound social regulations. Failure to make this 
distinction often leads either to rigid literalism or to reductionist readings 
detached from the Qur’an’s internal coherence. 

Ontological and Spiritual Equality of Men and Women 

One of the strongest foundations of gender discourse in the Qur’an is the 
principle of ontological equality. Men and women are presented as originating 
from the same human essence and as sharing the same existential status before 
God. This is reflected in Q. 4:1, which states that humanity was created from a 
single soul (nafs wāḥidah), from which its mate was created. The verse does not 
establish an ontological hierarchy between male and female, but instead 
emphasizes their common origin and interrelated humanity. 

This ontological equality is further reinforced in Q. 49:13, where the 
Qur’an declares that all human beings were created from a male and a female 
and then made into nations and tribes so that they may know one another [44]. 
The verse concludes by affirming that the most honored before God is the most 
righteous [45], not the male, the powerful, or the socially privileged. Thus, the 
criterion of human worth in the Qur’an is taqwā, not gender. 

The same ethical orientation appears in Q. 16:97, which promises a good 
life and divine reward to “whoever does righteous deeds, whether male or 
female, while being a believer.” This verse is particularly important because it 
explicitly rejects the assumption that spiritual reward or moral excellence is 
gendered [46]. Men and women are equally capable of faith, virtue, and 
salvation. 

This pattern demonstrates that the Qur’an’s primary anthropological 
vision is one of shared moral personhood. Men and women are equally 
addressed as accountable beings who worship, obey, repent, struggle, and seek 
nearness to God [47]. Therefore, any interpretation that assumes female 
inferiority as a theological premise is difficult to sustain when read against the 
Qur’an’s broader spiritual anthropology. 
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In this sense, the Qur’an establishes a foundational principle: gender 
difference does not negate spiritual equality. The human relationship with God 
is not mediated by maleness or femaleness, but by faith and moral conduct. This 
principle becomes the ethical lens through which all other gender-related verses 
should be interpreted. 

Reciprocity and Shared Moral Responsibility 

Beyond affirming ontological equality, the Qur’an also presents men and 
women as participants in a shared moral project. Their relationship is not merely 
biological or domestic, but also ethical and communal. One of the clearest 
expressions of this appears in Q. 9:71, which describes believing men and 
believing women as allies/protectors of one another (awliyā’ ba‘ḍuhum li-ba‘ḍ). 
The verse continues by assigning to both the same ethical duties: enjoining what 
is right, forbidding what is wrong, establishing prayer, giving alms, and obeying 
God and His Messenger. 

This verse is highly significant because it moves beyond the language of 
private virtue and places women and men together within the sphere of public 
moral agency [48]. It suggests that women are not merely passive recipients of 
religious instruction, but active participants in the ethical life of the community 
[49]. The Qur’anic vision here is one of moral reciprocity, where both sexes share 
responsibility for sustaining religious and social order. 

The same spirit is evident in Q. 33:35, which lists believing men and 
women side by side across multiple categories of piety: devotion, honesty, 
patience, humility, charity, fasting, chastity, and remembrance of God. The 
repetitive pairing in this verse is not incidental [50]. It rhetorically affirms that 
virtue is not monopolized by one sex, nor is spiritual excellence gender-exclusive. 

Such verses challenge readings that reduce women’s Qur’anic identity to 
marriage, domesticity, or dependence. While the Qur’an certainly speaks about 
family roles, it also situates women within the broader horizon of ethical agency, 
communal participation, and direct accountability before God [51]. In this regard, 
the Qur’an’s discourse is far more expansive than many culturally inherited 
assumptions. 

Therefore, the Qur’anic portrayal of men and women should be 
understood as one of partnership in responsibility, not rivalry in worth. The 
emphasis is not on competition for superiority, but on cooperation in 
righteousness and accountability. 
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Difference, Complementarity, and Social Role Differentiation 

While the Qur’an strongly affirms spiritual and moral equality, it also 
recognizes that men and women are not always addressed in exactly identical 
terms. Some verses refer to differentiated roles, responsibilities, and social 
expectations. These differences, however, should not automatically be 
interpreted as evidence of inherent superiority or inferiority. 

One important verse in this regard is Q. 2:228, which states that women 
have rights comparable to the obligations placed upon them, according to what 
is recognized as fair (bi al-ma‘rūf), while also mentioning that men have a degree 
(darajah) over them [52]. This verse has often been read hierarchically, yet its first 
clause is equally significant: it establishes reciprocity and balance in rights and 
obligations [1]. The phrase darajah has been interpreted by many exegetes as 
referring not to absolute ontological superiority, but to specific relational or 
procedural responsibility within the marital context. 

Similarly, Q. 4:32 cautions both men and women not to envy what God 
has given some over others, while affirming that both men and women are 
entitled to the fruits of what they earn. This verse recognizes differentiation but 
simultaneously protects individual agency and moral entitlement. It suggests 
that difference does not erase personal dignity or responsibility. 

A more debated verse is Q. 4:34, particularly the phrase al-rijāl 
qawwāmūna ‘alā al-nisā’. Classical interpretations often understand this as male 
authority or guardianship, usually linked to economic responsibility and social 
obligation [53]. Contemporary readings, however, increasingly emphasize that 
qiwāmah should be understood functionally rather than ontologically. In other 
words, the verse may be describing a structure of responsibility within a 
particular socio-familial context rather than declaring an eternal doctrine of male 
superiority. 

A thematic reading supports this more nuanced approach. If the Qur’an 
elsewhere consistently affirms common human origin, equal moral 
accountability, and reciprocal ethical agency, then differentiated roles should be 
interpreted within that larger framework. Distinction in function does not 
necessarily imply inequality in worth [4]. The Qur’anic logic appears closer to 
complementarity under justice than to metaphysical hierarchy. 

Thus, the Qur’an may be said to recognize difference without devaluation. 
It neither erases all distinctions nor permits those distinctions to become a 
justification for domination. This balance is central to understanding the Qur’anic 
construction of gender. 
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Gender Justice in Family and Social Life 

The issue of justice becomes particularly visible in verses related to family 
law, inheritance, and social order. Modern readers often approach these verses 
through the lens of numerical equality, expecting that justice must always mean 
identical treatment. However, the Qur’anic legal and ethical framework suggests 
a more contextual understanding of justice—one tied to responsibility, 
obligation, and social structure. 

This is evident in inheritance regulations such as Q. 4:11, where in certain 
cases a male receives a share equivalent to that of two females. On a superficial 
reading, this may appear unequal. Yet within the broader legal-ethical system of 
classical Islamic law, inheritance was tied to a network of financial obligations in 
which men were typically responsible for maintenance, dowry, and family 
support [2]. Thus, the distribution cannot be read meaningfully in isolation from 
the larger framework of duty and liability. 

This does not mean that such verses are beyond discussion, nor that 
historical applications should be immune from critique. Rather, it means that the 
Qur’anic concern is not simply numerical sameness, but justice within a 
structured moral economy. A thematic reading therefore invites a distinction 
between the ethical objective of justice and the historical forms through which 
that justice was operationalized. 

The same principle can be applied to family relations more broadly. The 
Qur’an repeatedly emphasizes kindness (mu‘āsharah bi al-ma‘rūf), compassion, 
mutual protection, and moral responsibility between spouses. Family is not 
framed as a site of domination, but as a moral institution in which rights and 
duties are to be exercised within the ethics of fairness and care. 

From this perspective, Qur’anic gender justice is not adequately captured 
either by rigid patriarchy or by abstract egalitarianism detached from relational 
obligations. Rather, it is better understood as a justice of reciprocity, 
accountability, and ethical balance. Such a framework allows contemporary 
Muslim scholarship to revisit gendered questions without severing them from 
the Qur’an’s moral architecture. 

Contemporary Relevance of Qur’anic Gender Ethics 

The contemporary relevance of Qur’anic gender discourse lies in its ability 
to offer an ethical framework that is both principled and interpretively dynamic. 
In many Muslim societies today, debates on women’s education, public 
participation, leadership, domestic roles, and legal rights are often shaped by 
inherited customs, ideological polarizations, or selective textual readings. In such 
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contexts, a thematic reading of the Qur’an can help distinguish between what is 
normatively central and what is historically contingent. 

The Qur’an’s enduring ethical principles—such as human dignity, justice, 
moral reciprocity, and accountability—remain highly relevant for contemporary 
discussions on gender. These principles challenge both oppressive patriarchal 
structures and reductive readings that collapse all difference into inequality. By 
returning to the Qur’an’s broader moral vision, Muslim intellectual discourse can 
move beyond reactionary binaries and develop a more constructive framework 
for understanding the relationship between men and women. 

This is especially important in educational, familial, and religious settings, 
where Qur’anic teachings are often invoked to justify social arrangements. A 
responsible engagement with the Qur’an requires not only textual citation, but 
also conceptual coherence and ethical sensitivity. In this regard, the Qur’an 
should not be approached merely as a source of isolated rulings, but as a text that 
articulates a comprehensive moral anthropology. 

Therefore, the relevance of this study lies not only in clarifying the 
Qur’an’s discourse on gender, but also in contributing to a more balanced and 
intellectually grounded Muslim conversation on equality, justice, and social 
responsibility in the modern world 

Conclusion 

This study has shown that the Qur’an presents a nuanced and ethically 
grounded understanding of gender relations. Through a thematic exegetical 
approach, it becomes clear that the Qur’an affirms the ontological and spiritual 
equality of men and women, while also recognizing certain distinctions in social 
and familial responsibilities. These distinctions, however, should not be 
interpreted as evidence of absolute male superiority or female inferiority. 

The Qur’anic discourse on gender is better understood through the 
interconnected principles of justice, reciprocity, moral accountability, and shared 
human dignity. Men and women are equally addressed as servants of God, 
equally capable of righteousness, and equally accountable for their actions. At 
the same time, the Qur’an acknowledges that some roles may be differentiated in 
relation to context, obligation, and social function. 

Accordingly, this article argues that the Qur’an neither endorses a rigid 
hierarchical patriarchy nor advocates an undifferentiated sameness between the 
sexes. Instead, it offers a balanced moral vision in which equality and 
complementarity coexist within a framework of divine justice. Such a reading is 
important not only for Qur’anic studies, but also for contemporary Muslim 
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efforts to articulate gender relations in a way that is both textually rooted and 
ethically meaningful. 
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