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Introduction

This book tells the story of the Shariah Index Project, a project that
sought to define the term “Islamic statehood” in a measurable way and
then rate countries according to that definition. This book chronicles the
thoughts, concerns, points of contention, and ultimately the agreement
of a group of scholars representing the global spectrum of Islamic legal
and political thought. It captures their spirit of open and honest debate,
as well as their consensus, as they sought to define the fundamental
requirements and parameters of a present day Islamic state. Finally, it
recounts their efforts to establish a methodology that measures a state’s
compliance with that definition, thereby helping concerned authorities
to better align their governments with the divine ordinances enshrined
in the Qur’an and the Sunnah.

This project was born out of a need to address a piece of the unfin-
ished business of the Muslim world, namely, how to determine the
right balance between institutions of political authority and institutions
of religious authority, and to do so within the context of modern day
governance. Western societies have addressed this issue by effectively
“separating” church and state, and since much of Western progress and
development came after this separation, most in the West view this
separation as a necessary requirement for good governance. But this
view is not widely held in much of the Muslim world. The develop-
ment and apogee of the Muslim enlightenment was launched with the
advent of the Prophet Muhammad. Thus Muslims have difficulty separ-
ating religion from political discourse, as religion is an essential part
of their existential worldview. Muslims’ concept of “the rule of law”
cannot be separated from Divine Law. Thus, in 1924, when nation-states
were formed from the political breakup of the Ottoman Empire, political
movements sprouted throughout the Muslim world seeking to establish
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Islamic states. “Islam is the solution” and “The Qur’an is our constitution”
were among the slogans of these twentieth century Islamic political
movements.

While it was a rarely used part of the political lexicon for centuries, the
term “Islamic state” gained significant momentum at the turn of the twen-
tieth century. In 2011, the aftermath of the Arab uprisings saw renewed
interest in the question of Islamic statehood. New governments expressed
their commitment to Islamic governance amidst the fears of many that
such commitments would lead to the violation of human rights. On
23 October 2011, the Libyan National Transitional Council Chairman
Mustafa Abdul Jalil affirmed that, as an Islamic state, Libya would uphold
the Shariah as the principal source of legislation. Any law that violated the
Shariah would be null and void. Soon after, on 27 October 2011, Tunisia’s
Islamic party Ennahda won the majority of seats in parliament, declaring
that Shariah would be the source of the country’s legislation, yet assuring
foreign news sources that “Tunisia is a society of moderation.”

These and other states define themselves as Islamic, but what exactly
is Islamic statehood? In the desire to see our religion reflected within our
political processes, Muslims treat this term as if it were self-evident. And
yet there is no consensus about its meaning. Three definitions have been
widely used: the first is that an Islamic state is one that has a majority
population of Muslims. This demographic definition was used in the
creation of the Organization of the Islamic Conference (OIC, now called
the Organization of Islamic Cooperation) in 1969.! A second definition,
which the Afghan Talibani and the Sudan under Omar al-Bashir adopted
and which was announced by the Sultan of Brunei in October 2013,
focuses on applying the Islamic penal code, specifically punishments
known as the Hudud, and outlawing “un-Islamic” practices.? These states
define their Islamicity by forbidding crimes and harshly punishing trans-
gressors. A third definition is that an Islamic state is one that is governed
by Shariah, perhaps best described as instituting an “Islamic rule of law,”
and thereby manifesting the principles of just governance as prescribed
in the Qur’an and the Sunnah.

Most Muslim scholars would agree on this third definition. It is not
enough to simply have a population with Muslim majority, nor to apply
a penal code to define a state “Islamic.” If a state is to bear the name of
Islam, it must govern according to the positive principles enshrined in
the Qur’an and the practice and teachings of the Prophet Muhammad
(Sunnah). Most scholars would agree on this principle, and several
different approaches to governance based on it have been developed
over the past millennium.
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Nonetheless, there is no consensus on how to accomplish this in prac-
tice — especially in the context of the modern nation-state. Furthermore,
no attempt has been made to define means to measure a state’s compli-
ance with this definition to enable nations to apply the standard in
practice.

The conference of scholars

The Shariah Index Project was born out of a desire to fill this gap. Under
the aegis of the Cordoba Initiative, an international multi-faith organ-
ization working to improve Muslim-West relations that I founded in
2004, we convened a working group of scholars representing the spec-
trum of Islamic legal and political thought, including Sunni and Shi’i
scholars of jurisprudence. Our scholars hail from across the Muslim
world, including from Morocco, Egypt, Turkey, Lebanon, Afghanistan,
Pakistan, India, Iran, Malaysia, and Indonesia. We met in Kuala Lumpur
seven times over the course of six years, supported by the generosity
of the former and current Malaysian Prime Ministers Abdullah Ahmad
Badawi and Najib Abdul Razak.

The working group was tasked with two goals. The first was to attain
consensus on a definition of the Islamic state in a way that reflected
the continuity of Islamic thought and tradition. Accordingly, our
sources in defining the Islamicity of a state were God'’s injunctions as
stated in the Qur’an and conveyed by the Prophet Muhammad, and
the reflections of 14 centuries of Muslim scholars. Muslims continu-
ally strive to comprehend the eternal values disclosed through reve-
lation and to implement them in their varied and changing contexts.
The second goal of the Project was to create a methodology and an
index that would rate nations on their compliance with the definition.
While many scholars have attempted to define Islamic governance, the
task of rating states’ compliance with such a definition has not been
undertaken, and this project is thus a much needed contribution to the
scholarly discourse.

As can be imagined, our conversations were lively and included
impassioned moments of disagreement. While the differences among
our scholars mirrored the differences across the Muslim world, their
commitment to achieving consensus from the collective pool of their
encyclopedic knowledge was an honor and joy to behold. Each scholar
brought not only his individual experience and knowledge, but also the
collective experience of his community, gleaned from long efforts to
bring each society in line with the divine purpose.
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After long and thorough deliberations, all of the scholars agreed that
the outcomes of governance must accord with the Qur’anic principles
of equity and justice for a state to be Islamic. While some scholars felt
that these outcomes were the only indicators of a state’s Islamicity, other
scholars argued that a state’s constitutional declarations, its legitimacy,
and the religious qualifications of the ruler were also necessary criteria.

These concerns and perspectives, and the resulting degrees of
consensus among the scholars are captured in Chapters 2 and 3 of this
book, after an introduction to Shariah and the objectives of Islamic law
in Chapter 1. The next two address such questions as: Does the Qur’an
require Muslims to establish a state? How did the term “Islamic state”
arise? Can we prescribe a comprehensive definition of an Islamic state?
Is a state Islamic because it declares itself as such, or its political leader
has certain qualifications, or is it Islamic because it produces a society
based on the principles of the Qur’an and the Sunnah? Quotations from
the scholars’ conversations provide the basis for the narrative, inter-
spersed with short extracts from our dialogue to give the reader a sense
of the diversity of opinions present in our discussions. These chapters
reflect the process we went through in reaching consensus on a working
definition of Islamic governance, and in using this working definition
as a basis for developing a methodology by which we can measure the
Islamicity of a state.

Measuring Islamicity

While looking around the room during one of our meetings, one of the
scholars, Ahmed Abbadi, remarked that simply gathering such a group
and having them work together was a significant accomplishment. While
convening the scholars and reaching consensus was challenging, devel-
oping a means of measuring compliance proved still more difficult. How
are we to quantify the theoretical definition of an Islamic state that the
scholars agreed on? The task required us to synthesize the science of
Islamic jurisprudence with the indexing methods of the social sciences.
What components of a state should be measured in order to determine its
Islamicity? Should we engage in polling, or rely upon data that are already
available? Our finite financial and human resources forced us to make
hard and imperfect choices in developing methods and testing them. But
the process through which we developed the measures and the insights we
gained in engaging with the challenge is the subject of Chapters 4 and 5.
We do not claim that this index is a perfect measure of a state’s
Islamicity — achieving that will require many more iterations and more
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comprehensive and accurate data. We do claim, however, that we have
accomplished an important milestone. We have created a powerful tool
that can transform the discourse as Muslims seek to bring their societies
in line with what they regard as Divine Intent. While, for reasons that
will be explained in Chapter 5, we do not consider the index an accurate
final measure of state fulfillment of the Magasid, we stand firmly behind
our jurisprudence and our methodology. More comprehensive and
current data, and further iterations of this initial effort, will continue to
improve the quality and accuracy of the index.

This book is divided into three parts. Each part captures the narrative
of a necessarily ongoing work in progress. In Part I, we tell the story of
accomplishing an initial milestone in achieving consensus among an
international group of Muslim scholars on how to define an Islamic
state. The story of this project then bifurcates into two tracks. Part II
further describes our efforts in seeking to measure this first-step working
definition. We briefly skim through our failed efforts and why they failed
and describe in greater detail our success in achieving the important
milestone of developing a measurement methodology. We emphasize
that further iterations and acquisition of reliable and relevant data is
necessary to develop an index that will meet the rigorous requirements
of this science. In Part III, our contributors relate their stories on how
they each understood and sought to apply the principles of their faith
in their arenas of work, which fall into three areas: the political and the
judiciary — being the main arenas of statehood and governance — and
academia, which informs, comments on, and shapes what happens in
politics, the judiciary, and governance. In learning about their work, the
reader will gain a much deeper understanding of the jurisprudence, the
challenges, and the intersection points of law, politics, and governance;
the spaces in which statehood is defined and shaped.

We have also, following the “Arab Spring,” shared summaries of this
work with the Interim Government of Egypt in the hope that this juris-
prudence can inform their discourse on what Islamic governance and
an Islamic rule of law essentially means and bridge the divide between
the Islamic and secular political parties in Egypt, and hopefully in the
Muslim world. For if this divide is not successfully bridged, I fear that
the Muslim world can see a second political ideological split, akin to the
political divide that created the Sunni-Shia split, of global proportions.
I say this because over the past century, from Morocco to Indonesia, and
in both Sunni and Shia communities and nations, we have witnessed
the sprouting of Islamic political parties and political movements —
some of which have established “Islamic states” — all of which have this
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Islamic-secular divide that to various degrees has deeply fragmented
these nations.

And that, of course, is the ongoing and unfinished story of both tracks
of this project. It is our hope that this volume, and future indexes that
rate nations, will prompt further, dispassionate, and sober discussion
about the characteristics and construction of the ideal Islamic state. The
insights that leaders, academics, activists, and others can draw from this
work will help improve the lives of millions across the globe. We see
the project as making an important contribution to ensuring that the
governing systems in nations with Muslim majorities and in member
nations of the OIC produce the just and principled societies envisioned
by God and His Messengers.

Conversation: why is the Shariah index project important?

The scholars highlight some of the key and specific aims of the project:

to revitalize Islam and its role in the world

to delineate what the Shariah says about the state and governance

to benchmark an Islamic state for the twenty-first century

to reduce malaise among Muslims who worry that they are not living

in an “Islamic” state

5. to clarify for individual Muslims how to better fulfill both their spir-
itual and temporal obligations

6. to mitigate polarization within the Muslim community

7. to assist current governments in administering according to Islamic
principles

8. to reshape perceptions in the West about Islam and Islamic

governance

B wN =

Imam Feisal: Professor Ghazi, how would you describe the primary
goals of this project?

Ghazi: There’s a real and genuine interest among the Muslim masses
to have an “Islamic state” and a “revival of the Shariah.”? In some
cases, there are Muslim governments who are sincere in their own
understandings and are trying to restore the Shariah. Yet, their
perception differs from the masses.

Therefore, first and foremost, there is a need for consensus on what
is meant by “Islamic state” or “implementation of the Shariah” in the
Muslim world. In addition, Western observers are sensitive about the
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desire to have an Islamic state. They feel that if Muslim desires are real-
ized, this may have a negative impact on Western culture and civiliza-
tion; therefore, they oppose it tooth and nail. So, secondly, there is a
need to clarify what is denoted by an Islamic state and to illustrate the
great contributions that could be gained from the revival of an Islamic
state. Thirdly, the perceptions on the principles of an Islamic state differ
in various countries with Muslim majorities. I can provide you with an
example: Mullah Omar [the then spiritual leader of the Taliban at the
time of this meeting] has a genuine and sincere perception of the Islamic
state as does Pervez Musharraf [who, at the time of this conversation,
was the President of Pakistan], but their ideas of an Islamic state differ in
many ways. However, there is always a common set of points on which
they can agree. They can accept that this common set of points is the
Islamic state and that this is how they can join their hands to reach that
objective.

To achieve these three goals, we need to develop an Islamic index
whereby we can judge the Islamicity of different states. In order to
create such an index, first, we need to create an environment of positive
competition in the Islamic states. Second, we need to provide a common
basis so all stakeholders can pool their resources to realize a common
objective. Finally, we need to reestablish Islam into a unifying force as it
was in the past; unfortunately, it has become a dividing force in many
Muslim countries. Today, the more you mention Islam in the public and
political sphere, the more you contribute to dividing the rank and file of
Muslim communities.

Therefore, in order to achieve these goals, we should in this first
meeting develop the parameters of a Shariah index for the Islamicity of
states by confining ourselves to three basic parameters. First, we should
ensure the continuity of the Islamic intellectual tradition by producing
new ideas and interpretations that would be accepted by the majority
of Muslim scholars and the popularly acknowledged representatives of
the Shariah.

Second, we should not lose sight of the requirements of modern times,
because we cannot present ourselves as outdated. Of course, we recog-
nize that combining the past with the requirements of the present is a
challenging task.

Third, we should not present to the Muslim masses, the West, and
Muslim leaders an index that consists of disputes and defensive opinions.
We should confine ourselves to what is agreed upon among Muslims,
and if there is a disagreement, it should be of the type that can be easily
removed without offending the point of view of a certain group. For
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example, we will say that “such and such an issue” will be judged by
the prevalent madhhab in the area. This procedure is fair because we can
accommodate the different madhahib. If this becomes problematic, then
we should acknowledge the issue by saying that Muslims differ on this
issue.

At the same time, the traditional Islamic fugaha’ sitting in the famous
Islamic institutions, whether Zaytouna, al-Azhar, Qarawiyyin, Nahdat
ul-Ulama of Indonesia, or Nadwat ul-Ulama of India, will feel that this
reflects the tradition of Muslims that began from the days of the sahaba
[the Prophet’s Companions] to our time. And hopefully, we will ensure
the product will be available in Arabic, English, and other languages, so
it will be positively hailed in the Shi‘a community of Iran and Lebanon
as well as the ‘ulama’ of Saudi Arabia, the Indian subcontinent, and else-
where. Our aim is to provide a realizable first step toward positive trans-
formation in such countries by providing a “roadmap” that would guide
leaders in governing according to the principles of Islam.

Hamieh: We're here to understand what the Shariah says about the
state, and thus we need to have the sources of Shariah in front
of us. In the Glorious Qur’an and sacred Sunnah, the Shariah is
very clear about the principles upon which a state should be run
if Muslims are ruling. It also talks about the qualities of the ruler
in the Islamic state. I think before we propose the principles of the
Islamic state and the primary qualifications of the ruler, it’s benefi-
cial to understand the Shariah first. The Shariah doesn’t ignore
these issues. Of course, Sunnis and Shi’is have different views
about a state that are both in accordance with the Shariah. In fact,
there are even differences within the same school of thought, but
there are also issues that they all have agreed upon. Within the
revealed text of the Qur’an, Allah has allowed for multiple opin-
ions, due to jurists’ multiple understandings of a particular verse
or hadith, which made many Muslim scholars and jurists agree on
some issues and disagree on others. My contention, as Professor
Ghazi has just said, is that we should focus on what they have
agreed upon.

Imam Feisal: Our basic aim here is islah (reform) and to reduce the
confusion in the ummah about an Islamic state. Our main focus
and aim is to clarify what the Shariah says about the state to the
interested reader. And it is our hope that those involved in legisla-
tion may use these ideas as guidance as they seek to establish laws
for their Islamic state.
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Larijani: This project was created to address a specific challenge and
we should understand this challenge. It’s simple: in a number of
Muslim communities, the idea of creating an Islamic state has
become fashionable. While Muslim intellectuals, youth, and
others are speaking about the need for an Islamic state, the harsh
response from the Western community is that Islam doesn’t have
any concept of state. Until 1989, the West said that the only good
state was a Communist state or liberal democratic state based on
a secular mind-set. They told the world that the best way to live
together was by the ideals formulated and diagnosed by Western
liberal democracies. After the fall of the Soviet Union, they said
that liberal democracies were the only way. So Muslims and the
Islamic ummah are confronted with that powerful claim through
the media and propaganda. As a result, Muslims are wondering
whether Islam, which we believe is a comprehensive religion,
actually addresses issues related to the social life of how to live
together. One of the most important aspects of our social life is the
creation and the management of a polity. Secular liberals say that
Islam is silent in these areas and that Islam is only for the private
life and for issues like praying. In matters pertaining to social exist-
ence, they argue one should be secular.

In response to this enormous challenge, some have advanced naive,
simple-minded, and even dangerous answers. The emergence of the
Taliban and al-Qaeda are examples of this. When we lack a vision for
creating an Islamic community, these groups and others are able to
pronounce their version of Islam as correct. Our project, therefore, can
shed some light for a huge number of Muslims; it can give them guide-
lines. One of the benefits of our discussion is to find a more rational and
reasoned answer that is based on Islam. People are looking for such an
answer. The Islamic Revolution in Iran, for example, was one response
to this challenge. So this is very important.

Khoury: The question “What is an Islamic state?” is on the mind
of every Muslim, as Dr. Larijani noted. And in my opinion, if we
were able to read the minds of the majority of Saudis, their answer
would be very different from the majority of Pakistanis, Jordanians,
or Iranians, for example. At the end of the day, the issue is less
whether one is Sunni or Shi’a; rather, it’s an issue of perception and
what has been created in people’s minds. Definitions of an Islamic
state are different within a state or even within a movement; for
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example, within the Muslim Brotherhood movement there are
debates and differences of opinion regarding this issue.

The fact is that all Muslim governments have tried to find solutions to
this question. Consider the established political systems we have in the
Muslim world today. Those that claim to be Islamic all say they derive
their legitimacy from the Shariah. So at the end of the day, they are all
attempting to find a solution to the problem they are facing. The solu-
tion is in the Shariah and this is what we are doing. We are going deep
into the Shariah and saying, okay, this is what an Islamic state looks
like.

I wish to stress that if this index is not accepted as a product by
Muslims, then we will fail. This is an Islamic index and it must be
accepted by the Muslim world first. In this sense, Professor Larijani’s
comments are extremely important. We must address the need within
the Muslim community and we have to create the necessary elements
to make sure this product is acceptable to the vast majority of Muslims.
As Dr. Hamieh said, we must source every single thing from the Shariah.
This is a detailed and time-consuming process.

We must be clear about our goals. What do we want to achieve with
this index? The Shariah index is an Islamic governance index. How do
we want it to be used? We must take into consideration the need to
influence and positively change perceptions if it is going to be useful.

Imam Feisal: Basically, we want to enhance the discussion on the
subject of an “Islamic state.” We want to reframe people’s under-
standing of this issue and to raise the level and caliber of the
discussion in a manner that’s useful for anyone concerned about
this subject. The current discourse on the Islamic state is more
passionate than coherent, and we want to add coherence. That’s
a meta-objective of this project. This will reduce polarization
within the Muslim ummah and the non-Muslim ummah. Jamaat
Islamiya and other groups like the Taliban or Hamas, which you
mentioned, all seek to establish an Islamic state, a “dawlah islami-
yyah.” Yet, there’s no coherent understanding among the ummah
on what this actually means. This is dangerous for the ummah.
We can change the realities on the ground by dealing with how
people use these terms today. So when Hamas, for example, wins
an election and says they want an Islamic state; this is a reality on
the ground, and our product should be relevant to such situations.
We don’t want this to be a mere theoretical exercise.



Introduction 11

Kamali: I think that once we’ve identified our set of goals and the
essential principles of Islamic statehood, then we can address the
existing realities. Yes, we want everyone to listen to our frame-
work, but we cannot take it for granted that everyone will agree
with it.

Mahmood: To continue with that thought, I want to point out that
there have been several Muslim governments that insist they’re
already Islamic states. However, their claims are doubted by
some Islamic scholars on varying grounds. The Taliban regime
in Afghanistan, for example, insisted that it was a true replica
of Khulafa’ al-Rashidun. This claim was doubted by many in the
Muslim world. The Saudis also claim that they are a genuine
Islamic state, even though this is not endorsed by many genuine
Islamic scholars; similarly, the claim of Pakistan that it is a modern
Islamic state is also disputed by many Islamic scholars on solid
grounds. Undoubtedly, in all these cases, the claim was based
on solid grounds but so was the disputation. It’s very difficult to
dispute the original claim or to dispute the disputation.

Imam Feisal: That’s where we come in. We're seeking to build
consensus among the scholars on what an Islamic state is. Some
groups, for example, define it by the implementation of the Hudud
penal code only.* As I tell people in the United States, that’s like
saying if you apply the American Penal Code, an American-style
democratic state will naturally follow. As a result, another objec-
tive is providing a counter position to the misimpression that the
Islamic state is driven solely by the application of the penal code
within certain quarters of the Muslim ummah.

The concept of an Islamic state and Islamic governance has been
addressed by many, including most of you who are experts on this topic.
One objective of this project, its unique added value, is to extract that
information and develop a process by which we can create modern day
ijma’, or consensus, on it. We're creating a roadmap to establish agreed
upon benchmarks for a twenty-first century Islamic state.

Ghazi: The idea is to sell the concept of a model Islamic dispensation
that is viable for today’s context and realities. If we're concerned
with the rising tensions and fissures in the Muslim world, then we
should try to bring people together through this project. We all
respect and venerate Mawlana Jalaluddin Rumi, and he said, “Tu
barayi vasl kardan amadi, na barayi fasl kardan amadi.” “You have
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come to join people; you have not come to divide people.” So, we
are here for wasl (joining) and not fasl (separating).

Mahmood: This is true. The purpose of Islam is to unite and this is
the message of Rumi’s poem. I think our exercise can minimize
and mitigate differences on the definitions of an Islamic state; it
can create consensus in the Muslim world.

Larijani: Another goal is to nullify the association of Islam with
violence and terror. This false perception that doesn’t hold water
has been impressed upon the Western audience. While our primary
focus is to produce an index that is relevant to our current situa-
tions in Muslim countries, it should also be understood by the
Western community to play a role in cleaning up some of the
ambiguities and false impressions about the Islamic world.

Khoury: It’s true that the image of Islam in the West is a huge source
of divide between the Muslim world and the West today. Of course,
this is a perceptual divide. I think the Shariah Index Project can be
a fantastic tool to help bridge the divide. One line of action should
simply be to establish what is Islamic and what isn’t Islamic. If I
go back to the Shariah Index Project, for example, I should be able
to find that murdering innocent people is not Islamic. This will
help.

Hamieh: The misunderstanding in the West concerning Islam,
Muslims, and the Islamic state is very dangerous and poses a
genuine threat to our communities.

Abbadi: There is also this anxiety among Muslim youngsters and
the people of the ummah in general about whether they are really
living in legitimate states and, if not, then how can they do so.

Imam Feisal: I'm glad that you raised this point, Professor Abbadi, as
the issue of governmental legitimacy is of prime concern. My hope
is that this project will help clarify for both citizens and political
leaders what a government must provide in order to qualify as
legitimate in an Islamic sense.

Larijani: Informing Muslims of their Islamic responsibilities — and
I'm thinking specifically of Muslims living as minorities — consti-
tutes another objective. To show how a Muslim can base his life and
activities, socially and individually, on the teachings of Islam, how
he should behave, what he should expect from the community,
and so on, is critical, even within a non-Muslim community.

Imam Feisal: Yes, we're seeking to educate Muslims on how they
can, within their own realities either as a majority or a minority,
fulfill their individual and communal obligations. The issue of
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harmonization is important in both states with Muslim majori-
ties and states with Muslim minorities. For example, one of the
issues being discussed right now in Canada and the United States
is in the area of personal status laws, laws pertaining to marriage,
divorce, inheritance, etc. The question is whether or not a space
can be created for state legal authorities to accept Shariah personal
status law for Muslims as legally binding so they can deploy the
enforcement mechanisms of the state to enforce these judgments.
In the mind of the devout North American Muslim, the more he
or she is complying with Allah’s will, the more he or she feels satis-
fied emotionally.

Abbadi: This is true, but I would also say that, in fact, we're not
living up to our duties as an ummah. This is a collective problem.
We aren’t really connected to each other and we aren’t positively
participating in shaping our world. In many ways, we’ve just
submitted; we're merely reactive. We must have clear visions to
be positive and proactive in shaping history, and we need to be at
the international table of consultation. I think that such an index
would serve this purpose because it would be a move toward inte-
gration and productive engagement.

This project can also provide confidence and a model for change to
our contemporary states. We must positively set this index to serve as a
motor to promote development, self-confidence, openness, and peace
in our countries by saying “look, all of our nations can be Islamic states,
but we need to make further efforts to be better.” If we can shape this
index to promote these positive ideas, then a state of self-confidence
and positivity would prevail. This would drive the ummah to live up to
its duties and aspirations.

Imam Feisal: That's an excellent example of how this project can
have a positive impact on empowering Muslims to constructively
participate in shaping our world. It reminds me of a conversation
I had with a scholar in Bahrain. The question asked was, “Can we
arrive at a definition of what makes one a Muslim?” As we all know,
for an individual, whoever says the shahadah is a Muslim. This is the
minimal requirement (al-hadd al-adna) for a person to be Muslim,
although we also have the maximum or peak requirement (al-hadd
al-agsa). Therefore, we have the different magam or levels, from the
minimum Muslim to the complete Muslim, each of whom must
perform certain things and behave in certain ways.



