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]ntrocluction

He has created cattle from which
there is warmth and many benefits for you,
and from them you have food..."

Devotional observations are the fundamental tradition of any religion.
Such observations can include matters concerning time, festivals and
celebrations as well as attire, to mention just a few. Indeed, many of these
kinds of practices are not exclusive to religion, but are also common to

culture, including the culture of secularism.

Islam is no exception in providing detailed guidance to its adherents
on many such matters. Within Islam, guidance on dressing is one of such
devotional practices.

Even Bedouin communities, e.g., Aboriginal communities in Australia,
Africa and the Americas, have for a long time used grass straw, animal wool
and skin and even clay to cover their bodies. And it had not always been
merely as a response to weather (or for good skin), but also for the purposes of

simply covering themselves as a sign of respect, honour and dignity.

Clothing is a human right?, and this includes the right to dress as a
devotional observance. However, no attire has come under such scrutiny and
opposition as the head-veil of the Muslim woman. Many countries asserting to
uphold democratic rights of its citizens actually prohibit the Muslim woman
to maintain such a right.

The often fierce attack on the head-veil of the Muslim woman is not
only one from governmental policy, but also from academic intellectualism.
The most common “intellectual” justification against the head-veil is that
it oppresses women, or at the very least it is a symbol of such oppression.
The other argument commonly presented asserts that there is a total lack of
evidence that the head-veil is a religious requirement at all.

This book hopes to alleviate the confusion for those who are seeking facts
on the matter, as well as to offer proof against sophistic arguments on the
subject. To achieve this, this book is divided into three parts.




QOutline of the Pook

Part 1 will explain the theoretical framework of the evidences from the
Qur’an and the Prophetic Tradition (to be referred to as the Sunnah from here
on) pertaining to clothing in general and the head-veil in particular. The focus
will be on women’s attire, given that this is the focus of this book.

It will focus on the implications of the theoretical framework. In particular,
it will discuss the application of the laws and guidance and how they have

been interpreted in practice. This will include the time of the Prophet&3

himself, the time after the Prophet with the Companions,* as well as those
who learnt directly from the Companions® and those who learnt from those
students of the Companions.® These three generations are a divinely protected
source of knowledge and interpretation of matters as approved of, exemplified
or ordered by the Prophet"*%.

Part 2 of the book will discuss the culture of the head-veil, in light of
modernity and secular states and academia, as well as the many obstacles and

positive experiences of Muslim women the world over.

Part 3 will look at the spiritual wisdom of physical concealment and what
the Qur’an aims to realise.

This book will thoroughly discuss the topic of the head-veil of the Muslim
woman, commonly referred to as the Hijab. Although this book also refers
briefly to the full-body cloak which covers the face of the woman, the Nigab,
it does not intend to discuss its proofs in much detail, as it is subject to a
separate book that will supplement this one. Further, this book will not discuss
the requirements of dressing for Muslim men, not because it is unimportant,
or that somehow Islam ignores it (as erroneously claimed by many academic
“intellectuals™), but because there is little, if any, maligning of the Muslim
men’s devotional observance of dressing. There has not been a call upon me
to offer clarity on that matter. That is not to say that Islam says little or nothing
about the devotional requirements of men’s attire; to the contrary since the
nature of such requirements are as detailed and differing from the woman’s

not so much in degree but in type.

I hope this book will serve as a resource that English-speaking individuals




can refer to, to understand the concept, extent and nature of the head-veil and
attire of the Muslim woman. And success is only from God, and May God
grant us clarity on matters obscure and guidance on matters clear.

AFROZ ALI

Sydney, Australia
15t Rajab, 1429




Part 1
Clothing & the Frimarg Sources

O children of Adam!
We have bestowed upon you clothing-
to conceal your erogenous parts and as fine apparel.
And, the clothing of righteousness - that is best for you.
That is from the signs of Allah that perhaps they will remember.”

The Australian legal system is based on the English Common Law
system.® It would be greatly helpful for the reader to reflect on the nature
and complexity of our modern legal systems, particularly those which are
based on the English legal system (including United States). This complexity
and thoroughness is not lost in the Islamic legal system which our modern
adoptions were influenced heavily by. And, because the subject matter is
heavily legal in nature, it is important that the legal form of Islamic Law
is briefly explained. What follows is quite brief, and is moulded to suit the
subject matter of the head-veil and clothing, and so is not exhaustive in terms
of the scope and method of the Islamic legal system.

The Frimar3 SOUFCCS

The corpus of Islamic Law is derived from four sources, often referred
to as the Primary Sources. They are the Qur’an, the Sunnah, the consensual
agreement (/jma’) of the Companions of the Prophe‘b’% and expert analogical
reasoning (Qiyas).

These four sources rely on numerous tools such as Textual Critique
(Dalalatul Alfaz), Juristic Preference (Istihsan), Public Interest (Maslaha al-
Mursala), and many others. Further, each of the Primary Sources is founded
on numerous branches of Islamic Sciences such as: The Objectives of the
Shari‘ah’? (Magasid as-Shari‘ah), Primary Maxims of Jurisprudence (Qawa id
al-Usiliyah), Arabic language in particular Grammar (Nahw), Context of
Revelation (4sbab an-Nuziil), pre-Islamic Arabic poetry (Shi'r), Prophetic
Narratives (Uliim al-Hadith) many others.




It will be impossible to explain in any detail each of these sources, tools
and principles. But, as they specifically apply to the subject matter in the
analysis that follows, they will be highlighted.

Clotlﬂing~ T he Divine [ntent

The Qur’an refers to clothing in numerous verses, many focussing on
clothing for humans literally, and in other places it is used metaphorically,
e.g.

... And made the night as clothing..."°

This book will focus on the literal reference to clothing for humans,
although where applicable the metaphorical use will be explained for
additional perspectives on the concept of clothing.

O children of Adam- We have bestowed upon you clothing to conceal your
erogenous parts and as fine apparel. And, the clothing of righteousness - that
is best. That is from the signs of Allah that perhaps they will remember."!

In this verse, God The All-Wise provides two explanations of why
clothing has been given as a gift to humanity. The first is for concealment of
our pudenda. Whilst the Arabic term used here, si-atikum, can be referred
to our private parts, it is far more encompassing than just the genital organs.
It carries the connotation of “that which causes mischief” and “that which
corrupts”™.'? The second reference is to clothing being a gift as fine apparel.
Islam recognises and approves of good fashion-sense by wearing adorning
attire. The Arabic term for such adornment in this verse is rishan, which

generically means “adorned with feathers”.

The continuing verse is potentially far more telling, because God compares
such clothing- one of dignified concealment and the other of adornment- with
the clothing of righteousness. The context of it is that whilst the outward
nature of clothing as such is acceptable, what is far more important is that our
“garment” is one of God-consciousness. Outward covering of the pudenda

and the erogenous zones does not stop one from mental mischief, to which




the Propheﬁ% said:

“The eyes fornicate. Their fornication is the look. The hands fornicate.
Their fornication is the touch. The feet fornicate. Their fornication
is the walking (towards it). The heart desires, and the private parts
either confirm it or deny it.”"®

Further, in regards to adornment, that whilst it is permissible, a balanced
approach is exhorted. Such a balance is one of avoiding consumerism,
extravagance and that which is abnormal in comparison to the norm of social
consensus, for God does not like those who are loud-mouthed show-offs.'*
What the Qur’an mandates is that both men and women conduct themselves
modestly and not make public spectacles of themselves through a “wanton
display” of their bodies. In addition, the implicit meaning here is that it is
from wearing clothing that adornment is attained, not from undressing from it.

The term for clothing in the preceding verse is /ibas. It means clothing in
the context, and is derived from the meaning “to cover”, “to wrap around”. Its
nuance is that of benefit (like warmth and covering), and no wonder God also

uses the same word to describe a husband and wife:

Co 1
They are your garments and you are theirs...">

Further, God alludes to garments or clothing as a means to deal with the
weather by providing warmth:

He has created cattle from which there is warmth and many benefits for
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you..

In another verse, the Qur’an highlights the decorum within family;
something human beings do naturally at their homes:

O you who believe! Let those whom your right hands possess, and the
children among you who have not come of age, to ask your permission

(before they come to your presence), on three occasions. before morning




prayer; the while you take off your outer garments for the midday heat; and
after the late-night prayer: these are your three times of undress. outside
those times it is not wrong for you or for them to move about attending to

each other (without having to ask): Thus does Allah make clear the Signs to

you: for Allah is full of knowledge and wisdom."”

This verse is testimony to the intrinsic human nature to avoid exposing
their private parts inside their homes in front of one’s children, family and
non-relations. It highlights three occasions when adults do happen to undress
to a minimum amount of clothing at night when sleeping and during afternoon
siestas where it is common to rest after midday during hot weather. This verse
is explicit in regards to keeping one’s bodily exposure private, and that during

private times others should seek permission before presenting themselves.

In summary, the Qur’an outlines three reasons for clothing in general-
concealment of our erogenous zones, for adornment (through clothing, not
from removing it) and for warmth and protection from the weather. These are
the universal and fundamental reasons that the Qur’an provides to Muslims
about the necessity of clothing. It is not different at all from Social Sciences
perspectives, which considers clothing as something people wear for those

similar functional and social reasons.

Women’s C]othing & the Quran

We have seen what the Qur’an reveals to us regarding clothing in general.
This section narrows down the matter specifically to the Qur’anic explanation
for women’s attire as a devotional observance. There are two primary verses
that deal with women’s attire. The first is:

And say to the believing women that they should lower their gaze and

preserve their modesty;,

That they must not display their beauty and ornaments except what must

ordinarily appear thereof;

That they must draw their head-coverings upon their bosoms and not display




their beauty except to their husbands, their fathers, their husband s fathers,
their sons, their husbands’sons, their brothers or their brothers’sons, or
their sisters’sons, or their women, or those whom their right hands possess,
or male servants free of sexual needs, or small children who have no
discernment of women's sexuality;
And that they should not strike their feet in order to draw attention to their

hidden ornaments.

And O you Believers! Turn you all together towards Allah, that you may

. 18
attain success.

The part of the verse that is of interest to this discussion is ““...that they must
not display their beauty and ornaments except what must ordinarily appear
thereof; that they must draw their veils over their bosoms and not display
their beauty”. The critical terms or phrases that need clarity of definition are
the reference to “except what must ordinarily appear thereof” and “draw their

head-coverings upon their bosoms and not display their beauty”.

The phrase “except what must ordinarily appear thereof’ requires
prepositioning, i.e., to what it is referring to; what is it the exception of.
The common misplacement of this phrase is to the parts of the verse that
follow it (about the bosom and to a lesser extent the veil itself), when this
is simply not the case. It in fact qualifies the preceding part of the verse,
that one should not display their beauty and attractiveness except that which
ordinarily or naturally is exposed. So, the message is that one should clothe
themselves appropriately so as not to expose those parts of the body which

is not apparent'® in the ordinary process of one going about their daily lives.

The “beauty and adornment” referred to here is primarily natural rather than
adornment of the clothing itself*” (referred to as rishan in the earlier quoted
verse). We had briefly looked at the numerous tools and principles that lead to
the clarity about a Ruling in Islamic Law. One of them was Dalalatul Alfaz,
or Textual Critique. In this particular case, two kinds of Textual Critique for
evidence was relied upon here by the Companions and the Scholars- ‘Ibarah
an-Nas (explicit meaning of the text), as well as Dalalah an-Nas (necessary
linguistic meaning of the text).

The Qur’an does not provide any further details of what these natural




elements or parts of the body are that are excluded from being covered. It
is in the Sunnah, as recorded in the Hadeeth, that the practical injunction is
provided and explained, and to which we will return to, but suffice to say that
it is now clear that it is a Divine injunction that certain parts of the body are

exempt from covering.

The next important phrase from the above-mentioned verse is “draw their

head-coverings upon the bosoms and not display their beauty...”

This phrase requires a detailed explanation, through Textual Critique
tools as well as Context for Revelation, both used by the Companions and the
Scholars that followed on this particular matter.

The critical Arabic terms in this phrase are wal-yadribna, bi-khumuri-
hinna and juyiibi-hinna. To eliminate the unnecessary parts of the word
(removing them do not affect the meaning) is hinna- that merely is a pronoun

referring to “their”- the women’s. Firstly the term yadribna, is derived from

its root word daraba.?' The word carries a few meanings, one of them being

“to strike, as in hit”. But this is most certainly not meant here at all. Its root
meaning is to “to cast”, “to set forth”, “to train over”. It carries a meaning of
being deliberate in such an action. Some examples of this word when used in
a sentence in such a context, are “I cast upon them a sleep upon closing his
ear” (darabtu an-nauma dala udhnihi) and “He trained his dog for the purpose
of the chase” (daraba kalbahu dla as-saidi). The necessary linguistic meaning
(Dalalah an-Nas) here is that one must train(purposefully) or draw, their
head-coverings over their bosoms.

The next term, khumur (the bi in front of the term generally means “with”
in this context, and very important) is possibly the most important word in the
entire analysis of the subject matter.

Before we proceed to explain the term, it is important to highlight the
intellectual vacuum in the likes of Ali Ahmad Said, an Arab poet popularly
known as Adonis, who was a candidate for the Nobel Peace Prize in literature.
Although writing his “popular” poetry in Arabic, he deliberately or ignorantly
misrepresented the Qur’an at least in linguistic terms. He claimed:

.. nowhere in the Quran or Hadith is there a single, unequivocal

passage that imposes the veil on Muslim women.




How wrong is he, and we shall see how wrong he is, and others who sing

a similar tune out of ignorance or malice.

The term khumur is not at all obscure in what it means...>

Based on authoritative description and definition, 2 the word khumur has

explicit linguistic meaning ( ‘Ibarah wa Dalalah an-Nas) as used: and that is,
a head-covering. As used in the Qur’an with the prepositional bi, (hence bi-
kumuri-hinna), it means “to cover [their bosoms] with their khumur’ 7 i.e., to

cover their bosoms with their head-covering. It is undoubtedly explicit.

What most “academic intellectuals” have found strange is that it sounds
odd, according to them, that such an explanation would be plausible. How
could one cover one’s bosoms (their chest area), with a veil on the head
used as a covering, despite the fact that the the meaning specifically includes
“head covering”? The explanation, and the conclusive proof of what khimar
(singular of khumur) is, is in what the Companions and their Successors
actually did. Their description and explanation is unequivocal. Given the fact
that the word itself is explicit in meaning, additional descriptions through
what the Successors experienced are only secondary, but visiting them will
help to cement the matter.

The manner in which the female Companions wore the khumur is actually
the basis for a difference of opinion amongst the Scholars regarding the
face-veil (Nigab)! There is simply no doubt that the Companions and their
Successors, as well as the Classical Scholars were in unanimous consensus
about the head-veil to be a long veil able to be drawn over one’s chest area upon
the Revelation; the difference only existing in relation to whether covering the
face was also an obligation. Some women of the time drew the veil from the
top down to achieve the Divine Command, whilst others from the sides and
over, whilst maintaining to cover their heads with the veil (the head-covering-
khimar). The result for the first method of covering was to cover the face,
while the second method had the face uncovered. The women prior to the
Revelation wore the veil by tying it behind the necks (like an overhanging
bandana scarf) and in so doing left their bosoms bare and exposed.

Following are two Ahadeeth® that illustrate the use of the khimar applied

by female Companions. Abu Hurairah gave the following account of his

mother’s conversion:




I came to the Propheﬂ% weeping one day and said: “O Messenger
of Allah, I have been inviting my mother to Islam and she has been
refusing. Today I asked her again, and she said something about you
which I hated to hear. Ask Allah to guide Abu Hurairah'’s mother!”
Whereupon the Pi’opheﬂ% said: “O Allah! Guide Abu Hurairah's
mother.” Then [ returned home cheered up by the Prophet’s
supplication. When [ arrived at the door of the house I found it closed.
Hearing my footsteps, my mother said: “Abu Hurairah, do not come
in yet.” I could hear the sound of water. She washed herself and
wore her Dir’ (robe) and khimaar (headcover) then she opened the
door and said: “Abu Hurairah! I bear witness that there is no God
but Allah and that Muhammad is Allah's servant and messenger!” I
returned at once to the Propheﬂ% weeping for joy, and said to him: “O
Messenger of Allah, good news! Allah has answered your request and
guided my mother!” He glorified and praised Allah, thanking Him
and saying good things. I said: “O Messenger of Allah! Ask Allah

that He make me and my mother beloved to his believing servants and

that He make them beloved to us.” The Pmpheﬂ% said: “O Allah!

Make your little servant (here meaning Abu Hurairah) and his mother

beloved to Your believing servants, and make the believers beloved to
the two of them.” Not one believer is brought into existence who hears

about me without seeing me except he loves me.”

The khimar described by Abu Hurairah, one of the closest Companions
of the Prophet , was no different to other khumur, where the veil was used to
cover the head.

Another Tradition records this:

A’isha said: “By Allah, I never saw any women better than the
women of the Ansaar (i.e. the women of Madina) or stronger in their
confirmation of Allah’s Book! When Sura al-Nur was revealed: “and
to draw their ‘khumur’ over their bosoms” [Qur’an 24:31] -- their
men went back to them, reciting to them what Allah had revealed to
them, each man reciting it to his wife, daughter, sister, and relative.
Not one woman among them remained except she got up on the spot,

tore up her waist-wrap and covered herself from head-to-toe with it.




>

They prayed the very next dawn prayer covered from head to toe.’

Whether the women covered their faces or not is unclear from this
Tradition, but one thing is certain- they veiled their heads which was long
enough to be drawn over their chests. The visual description of such a veil is
unambiguous- the head covering is a veil that at the very least covers the head,

neck and the chest area.
The second primary verse regarding the attire of the woman is:

O Prophet! Tell your wives and daughters, and the believing women to let

down upon them their over-garments,

This is more suitable, so that they may be known and not be molested, and
Allah is Ofi-Forgiving, Most Merciful ¥’

In this verse, there is one word that requires definition- jalabibi-hinna
(jalabib by eliminating I which is a pronoun to mean “their”, i.e., the
women’s), as well as an explanation about the context of revelation in order
to understand the meaning of “... This is more suitable, so that they may be
known and not be molested...”

Jalabib is the plural of jilbab, and is traditionally a loose wrap or robe
used by women which was worn over their garment. It was a long and wide
piece of cloth (or cloak with a hood) that would cover a woman from head to
under the ankle, and as such also functioned as a khimar. It is also described

by Lisaan al-Arab™ as “thawb tawil” which means “a long robe or gown”.

A point of clarification is required here. Islamic Jurisprudential analyses
of words are not concerned with modern or post modern definitions of words,
but the classical definitions as understood by the Prophetic generation. The
language is extremely powerful and preserved, even at the level of each
individual letter in a word. In addition, from the perspective of Islam, the
words possess necessary legal meaning (Iqtida an-Nag) when used for the
purposes of a devotional act.

The Textual and Juristic Scholars did disagree whether the jilbab,
mentioned in this Qura’nic verse, refers to a veil or an outer garment. For
example, Ibn Qutayba associated it with an outer garment (rida’).* In contrast,
Mugatil Ibn Sulayman considered it a long veil (gina").* Other exegetes, such
as Ibn Sirin, explained it as a calling upon Muslim women to cover their faces




by lifting the edge of their cloaks (rida’) and wrapping it around their faces
and over their eyebrows, leaving only the eyes exposed. *' A similar account
was described by the Companion of the Prophet, Ibn ‘Abbas, who was also
bestowed the title of “The Translator of the Qur’an” (Tarjuman al-Qur’an),
as well as by the expert Qatada.* This description is quite apt, and can still be
observed among the Bedouin, where they hold the ends of their loose over-
garment (often a large veil) between their teeth. It is quite often also used to
protect oneself from sandstorms, incidentally.

Evidently, both the khimar and the jilbab were long and big enough to
be used to cover one’s head and chest area, and in the case of the jilbab, it
was used to cover the entire body in a loose fitting manner. In both of these
circumstances (at least in terms of definitions, for now in context with the

current book) what is not clear is whether these included the face.”

Having covered the linguistic aspects of this verse, we now consider
the phrase “... This is more suitable, so that they may be known and not be
molested...” This phrase is critical in understanding the Divine Intent of such
covering. Ignorant academics™ have asserted that it is to oppress or control
women; but is this plausible?

To understand this verse, and indeed this phrase, the Science of Asbab an-
Nuziil (Context of Revelation) is fundamentally important. Asbab an-Nuziil
is a factual record of when a verse was revealed to the Prophet Muhammad

e . . . .
€ In numerous cases, it also tells us under what circumstances, or in which

context, the verse (or verses) was revealed. The Context of Revelation does
not limit its application only to that time, but analyses whether the verse can
then be applied generally or is exclusive to that point of time. When the verse
did apply generally to include others at the time of the Prophet, for example,
the Ruling is then concluded to apply to all Believers.

Commenting on the circumstances that led to the revelation of this verse,
Mugatil Ibn Sulayman narrates the following:*’

When the Muhdjiriin [the refugee migrants from Makkah] came to
Madina with their wives they were hosted by the native Madinans,
the Ansar, who joined the Prophet. Since the living situation was
congested inside the house, women needed to go out every night to

relieve themselves near the palm trees. The ill-reputed men of Madina




would follow them and touch them. If any woman wished to have
sexual intercourse, the ill-reputed men would pay her due and satisfy
himself. If she was chaste, she would cry out, and the man would
leave her alone. These people were, in fact, targeting slave girls who
did not dress appropriately and attracted the men, but the men could
not distinguish at night between the Believers and slave women. The
believing women told their husbands about their nocturnal encounters

with the male adulterers, and they in turn mentioned it to the Prophet

& Asa result, God decreed that the Believing women should place

a veil (gina’) above their neck scarf [modern-day equivalent of a
muffler]... so that they would be distinguished from “loose” females,
be set aside as honourable, and not be approached by anyone or

harmed at night.

It is clear from this, that it does not depict modesty of the woman as a
remedy for women’s allegedly irresistible sexuality. No claim is made here
that God revealed the verse in order to shield men from carnal desire, or to
control women’s sexual power, or to salvage morality.

What it does connect physical veiling to is women’s approachability. The
Qur’anic regulation was revealed to distinguish free and respectable women
from disreputable women or women who did not wear appropriate cltothing
that could be the basis for sexual provocation on the women, or those who
could be misunderstood as such through attire, and thus was to protect them
from being improperly approached by men. Other early Scholars likewise
stressed that the purpose of the jilbab was contextually to render free women
distinguishable from slave girls in the public sphere, not because of their
status as “slaves” or “free”, but because of impropriety or personal honour.*®
The distinction was not due to the social status of the times but due to the
behavioural manner of each group of the women at the time. The universal
law that therefore followed upholds the protection of women’s honour in the
public shpere.

The Islamic Jurisprudential masters unanimously held that the jilbab was
ordained to protect free women (and not only the Prophet’s wives) rather
than to somehow shield men from sexual temptation. As such and most
importantly, their juridical concern was about the potential harm to women




that the Qur’an aimed to eradicate. It is aimed to prevent a person of ill-intent
from approaching a Believing woman®’ in a harmful way either by making a
negative utterance®® or by raising suspicion against her.*’

As al-Tabari explained that “the men harmed the women with their

offensive talk (gaw! al-makruh).”*

Another important example is that of Abd al-Rahman ibn al-Qays who

was a Kufan, and a Companion of ‘Ali ibn abi Talib. He explained:

... men used to sit on the road for the purpose of luring women (lil-
dzal).

‘Azal is “the talk, and actions, and circumstances, occurring between the
lover and the object of love.”*' The remarks to women who are seductively
dressed or not covered in such a manner that conceals their erogenous zones,
according to Abd al-Rahman ibn al-Qays, induce the remarks made by men
which were sexual in nature. Obviously, the fact that a woman was dressed
appropriately never meant that it would somehow stop the men from behaving

rudely, but that inappropriate attire would certainly induce it.

The dress restrictions obligated by the Qur’an rendered women in attire
which concealed them appropriately, distinguishable from their counterparts
who would either flaunt to expose themselves in the public sphere or were
dressed inappropriately for public space. The Qur’an thus warned men against
addressing Believing women dressed appropriately in a manner that was

demeaning or otherwise harmful to women.

Importantly, the early Classical Sources (up to the 3rd century of Hijra*),

authored by the masters of Islamic Jurisprudence, do not cite any authority
that associates (outward) modesty with sexual morality or with the notion that
veiling was necessary to prevent lust and sexual philandering. Further, these
sources do not imply whatsoever, that women are responsible in any way
for men’s despicable behaviour. On the contrary, women are presented as the

undeserving victim of men’s such unacceptable behaviour.

The Qur’an’s message is that women must take responsibility to protect
themselves from the ill intention of men, and that if the women do not do
so, then men will inadvertently take advantage of the circumstances. What
God obligates upon women (hence it being a devotional practice) is a




personal responsibility for self-protection as well as the societal honouring
of women. This is done through attire, which is the most appropriate and
convenient manner by which to conceal the erogenous parts and at the very
least minimise, if not eliminate, unacceptable approaches to oneself. In fact
the phrase, “...This is more suitable, so that they may be known and not be
molested...” already informs the reader that such covering is suitable, i.e.,

most appropriate and convenient.

It must be noted that it was late (pre and post colonial modern times)
commentators who increasingly tied modesty laws to sexual morality, either
by attributing such a concern to early scholars or by articulating this concern
themselves. An indication of later scholars and commentators’ tendency to
link modesty to morality is the fact that they increasingly incorporated the
term fitnah* into the laws of women’s attire, using it exclusively to refer to
sexual allure and more specifically to women’s power to seduce men because
“female slaves cause fitnah because of their voluptuous nature”.* Tbn Kathir,

whose Tafsir*’ is amongst the most popular in contemporary reading, attributes

to Sufyan al-Thawri (one of the earliest Scholars who learnt directly from the
Companions of the Prophet) an opinion (with no chain of transmitters) that
alludes to the issue of fitnah in this similar context. However, neither al-Tabari
nor Mugqatil ascribed such an opinion to Sufyan al-Thawri. If the attribution
made by ibn-Kathir to Sufyan is authentic, it is certainly a strange (gharib)
opinion that was not used or quoted by any Scholars prior to the 9th century
(3rd century AH). The works of the likes of al-Tabari were foundational
for later scholars for their own commentary, and it is clear that this kind of
fitnah of the woman is neither from the Qur’anic Text nor from any Juridical
procedure that is standard to Islamic Jurisprudence. It could be, at the best, an
opinion of the later Scholars and commentators.

Before the 9th century CE (3rd century AH) authoritative Qur’anic
Scholars assigned the veiling law ofthe [33:59] verse as maintaining,honouring
and safeguarding Believing women, at the very least, their reputations and
safety. The idea that this verse aimed to shield men from women’s “immoral
nature” gained unfortunate momentum, only in the middle or the end of the

10th century CE (4th century AH).




[Head \/eil— An Ob]igation?

In Islamic Jurisprudence there are five levels for all acts, and particularly
those which are devotional observances. Legally, they are referred to as The
Five Rulings. The first, Wajib,*® refers to those matters which are obligatory
or mandatory. Wajib matters are an imperative Command of God either
explicitly through the Qur’an, or through the injunction from the Prophet
& Fulfilling these Divine Commands®* results in success and being rewarded
in this life and in the Hereafter. Similarly, the non-fulfilment of them results in
failure and punishment from God. The second, Mandiib, refers to those matters
which are recommended under the Law. It is often, but not entirely correctly,
interchanged with Sunnah- the Prophet’s practice of non-obligatory matters.
Matters which are Mandib bring success and reward when fulfilled, but are
not punishable if not fulfilled, although may be questioned by God. The third,
Mubah, refers to those matters which are merely permissible, and form most
part of all acts that a human involves themselves in. The fulfilment of them or
otherwise neither brings reward nor punishment, although performing them as
an act of obedience to God is a rewardable act. The fourth, Makriih,*® refers to
matters which are disliked. Avoiding them brings one rewards, but engaging
in them does not bring punishment but can be questioned by God. The fifth,
Haram, refers to matters which are prohibited. Avoiding them brings success
and reward from God in this life and the Hereafter, and engaging in them
results in failure and being punished by God.

The stipulated dress code is a devotional practice, and hence is a matter
which falls within the afore-mentioned Five Rulings. Evidence of its Ruling
is found in the Qur’an and the Sunnah of the Prophet"*%, which is that Khimar
(commonly referred to as Hijab, and will be the term used from here on)* is
mandatory upon women, i.e., Wajib. The evidences from the Sunnah that the
Hijab is mandatory will be explained in the next section.

As far as the Qur’anic evidence is concerned, firstly the imperative
form of verb is used in both the primary verses pertaining to the minimum
requirements of women’s attire in public which mandates the Hijab, [24:31]
and [33:59], which is an explicit Command from God. That imperative verb
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is the two-lettered Qu/,”” which means “say” or “tell”, in a commanding tone.




In [24:31] God directs this imperative Command to Believing women (Wa
qul lil-mu’minati...). In [33:59] God directs it to the wives and daughters of
the Prophet and the Believing women (Ya aiyuhan-Nabi qul li-azwajika wa
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banatika wa nisa-il-mu 'minina...).

An analogy from the English language may assist in understanding
imperative commands, and why time does not change the command of Hijab
as an obligation, as contrary to the claims of “academic intellectuals”. If one
is instructed, “Tell the workers to only use work- based websites”, then this
would be an imperative requirement of that company, for example. Combined
with a punitive action by the company for breaking the rule, then gives us the
Islamic equivalent of an obligation (wajib). The same imperative command
can be direct, such as “Only use work-based websites”, without losing the
commanding nature of the instruction.

It must be pointed out that the reason this analogy is easy to understand
is because it is in the English language that we (hopefully) comprehend. It is
rather unfortunate that most who have referred to the Hijab as a symbol of
oppression, or that it is not an obligation at all, are those who have little or
no expertise in the Arabic language; certainly their works prove nothing of it.

The second textual evidence that the Hijab is mandatory is in verse
[24:31], in the form a negating command followed by an exception. Such
a textual evidence comes under ‘Ibaarah an-Nas (explicit meaning of the
text) described earlier, and another termed an-Nahy al-Khas (a particularised
prohibition). In this verse, God commands, “... they must not display their
beauty and ornaments except what ordinarily appear thereof...” The
command requires that certain areas of the body must be concealed (i.e., not
displayed) to the exception of the others. What must be concealed is explicitly
articulated- their bosoms with their khimar (‘Ibarah an-Nas: explicit meaning
of the text), which is a veil that drops down from one’s head. Furthermore,
by virtue of what a khimar is and through ‘Isharah an-Nas (inferred meaning
of the text) and Dalalah an-Nag (Necessary Linguistic Meaning of the Text),
the negating command requires that the head (and by necessary extension, the

hair) must also then be concealed (i.e., not displayed).

The third explicit evidence that the Hijab is mandatory is in the same verse
[24:31]. Again, a very small textual proof, one letter, but that which is a most




important evidence. The word yadribna (the meaning of which we discussed
previously) is preceded by the Arabic letter Lam, as in (wa)l-yadribna. The
Lam is a definitive imperative, called Lam al-Amr (the Lam of Command) in
Arabic language. This verse is specifically commanding to “draw their head
veils” (khimar), which naturally covered their heads (it is, afterall, a head
covering....) and draw them along their chests.

It is evident from the Qur’an, as discussed so far, that the head covering
(khimaar) is an explicit Divine Command. We have also shown that whilst the
use of the veil is mandatory as practised by the generation of the Propheﬁ%and
inherent in the essential meaning of the critical words used in the Qur’an, what
is not clear is whether the covering of the face is also included. The majority
of the Classical Scholars, the masters of Islamic Jurisprudence, concluded
through expert analysis that covering of the face is not mandatory.>* Moreover,
we have seen that a loose over-garment or attire is also prescribed. The form,
type, fabric, etc. are not described in the Qur’an and it is not the role of the
Qur’an to control such matters which are more often cultural and personal.

Finally, we have also shown that the women’s attire is not intended to
control or oppress women, particularly not their sexuality, but is an injunction
to give a clear message to anyone who through ill-intention seeks to lure

Believing women or treat them as a sexual object, to simply stay away.

As one of the foremost Islamic Scholars- al-Ghazzali articulated, physical

veiling “is a mandatory preservation of honour of the women”.*

Womenr’s Clothing & the Sunnah

Contrary to the most common fallacious claim that the Qur’an is devoid
of or ambiguous about any proof** mandating Hijaab, we have shown that the
Qur’an is quite explicit and unequivocal about it. Furthermore, “academic
intellectuals” claim that the later Scholars had to resort to the Hadeeth

literature in order to “fill the gap.”

It is true that Islam relies on Hadith literature, which records the Sunnah
of the Propheﬁ%, but far from the reason of “filling the gap”! As explained
previously, it has been from the time of the Prophet himself that the Sunnah




was a fundamental exemplifier of the Divine Intent, recorded namely in the
Qur’an. It is the second of the four Primary Sources for Islamic Jurisprudence.
The following Hadith will clarify and alley the kinds of claims made against
it as mentioned.

Before sending Mu’adh ibn Jabal to Yemen to act as a Judge, the Prophet

asked him, “What will you base your judgments on?”
Mu’adh replied, “By the Book of God.”
The Prophet% then asked, “And should it not be in the Book of God?”
Mu’adh replied, “Then the Sunnah of the Prophet.”
“And should you not find it in the Sunnah?” asked the Prophet,
“Then I will exert my efforts completely and not falter,” replied Mu’adh.

To this the Prophet% replied, “Praise is due to God, who has given the

messenger of the Messenger of God, success.”

This Hadeeth elucidates what any Scholar of Islam must do in order to
understand any Ruling, something which was established at the time of the
Prophet% himself. Thus, the claim that somehow later Scholars referred
to the Hadeeth to “fill the gaps” is not only erroneous but ignorant of the
methodology of the Islamic Juridical process, and such claims from “academic
intellectuals” is a definite proof against their academic quality, and perhaps
intellect.

Once the Companions (Sahaba), the Successors (7abi’in) and their
Successors (Tabi’ Tabi’in) understood and articulated the proofs of the
mandatory nature of the Hijaab, they referred to the Sunnah to articulate the
nature of the Hijaab. The nature of the most appropriate form of Hijab arises

from what the female Companions did right in front of the Prophe%, because

the Sunnah is proof of three things. Firstly, it records what the Prophet actually
said about a matter. Secondly, it records what the Prophet did himself. Thirdly,
it records what the Prophet approved of by virtue of the fact that it occurred
in his presence, but he did not prohibit or object to it. These three forms of
records is what entails Sunnabh itself.

There are numerous Ahadith that record what the Prophet% said or
approved of regarding women’s attire- from khimar to jilbab. The Ahadith to
follow are not exhaustive, but provide an excellent resource to understand the




form and nature of the Aijab.

Narrated Umm Atiyya: “We were ordered to bring out our
menstruating women and screened women to the religious gatherings
and invocation of the Muslims on the two Eid festivals. These
menstruating women were to keep away from the prayer hall. A woman
asked, “O Messenger of Allah! What about one who does not have a
Jilbab?”. He said, “Let her borrow the jilbab of her companion”.’
And, this Hadith:

A’isha reported that Asma’the daughter of Abu Bakr [her sister] came
to the Messenger of Allah while wearing thin clothing. He approached
her and said: ‘O Asma’! When a girl reaches the menstrual age, it is
not proper that anything should remain exposed except this and this.

He pointed to the face and hands.

The above Hadith reinforces the “exception rule” from the verse [24:31]
that “... they must not display their beauty except what ordinarily appear
thereof...” and explains the nature of the ji/bab and the khimar, which provided

concealment.

Here is another Hadth:

A’isha narrates that the Messenger of Allah% said, “Allah does not

accept the prayer of a woman who experiences menstruation (i.e.,

who has reached puberty) except with a khimar (head covering). 39

Whilst not entirely relevant to the discussion of the mandatory requirement
upon women to wear the kijab in public space, the Hadith quoted above is
clear proof of what a khimar is. It is clear because there are numerous Ahadith
that provide clarity about what needs to be covered during prayer, and the
head, hair and neckline are required to be covered of which there is no doubt
from the Primary sources. Such covering was traditionally done by using a
khimar, which is also the essential meaning of the word in context with it
being a veil.




The Hﬂab, K himar & the \/eil

Often the claim is made that nowhere in the Qur’an does God require a
woman to wear the Aijab. That is somewhat true, but not entirely accurate.

It has become standard practice to refer to the head veil of the woman as
hijab, and this is not quite correct, because the physical veil as a head covering
is factually called khimar. The essence of the two words leads them to be
interchangeable.

Thus, the definition of Aijab requires some explanation.

Hijab is a derived word from its root hajaba. Its root meaning is “to
conceal”, “to cover” or “to separate”. Hijab is “that which conceals, covers or
separates.” It is a barrier between two things.

A window or door curtain is called hijaab. The Qur’an uses it in this

manner:

... And when you ask of them (the wives of the Prophet) anything-

Ask it of them from behind a curtain. . .*°

Maryam, mother of Jesus (peace be upon them both) separated herself, or
secluded herself from her family when an Angel appeared and informed her
of miraculously conceiving a child:

So she secluded herself from them....%!

It is a means of separation:
And between them is a veil.%*
Hijab is essentially a barrier between two things:
When you do recite the Qur’an,

We put between you and those who do not believe, a barrier®

In all of these verses, the Aijab is a barrier of some kind which aims to
protect one from harm. Given it is like a curtain, or something that conceals,
it is synonymous to what a khimar actually does. It is because of such close
resemblance between the two words, that they are used interchangeably.

The word khimar also needs a brief semantic explanation. It is derived
from the root word khamara, which means “to obscure” or “to conceal”. Just




like a veil obscures or conceals, another word from the same root family-

khamr- also obscures. Khamr is an intoxicant, e.g., alcohol, and it obscures

one’s intellect.

Hence, we see that the words khimar and hijab are in fact interchangeable.
What is most important to realise is that whilst the khimar is a physical
veil, hijab is far more encompassing. Hijab includes the physical veil, the
lowering of the gaze, as well as the best of adornments, God-consciousness as

mentioned in a previous Qur’anic verse.




Fart?.

The Antiﬁ“lﬂab Culture

The Prophet said, “If anyone interprets the Book of Allah in the light of his

opinion even if he is right, he has erred.”®
Govemmcn’ca! ]mqucncc

11l informed Governmental policy and academic intellectualism are two
of the greatest forces of the 21st century that are leading a campaign against
the hijab.

The previously quoted example of Adonis is case in point, but there are
many more such outrageously inaccurate and fallacious assertions about the
Hijab. A Federal member of the Australian Parliament, Bronwyn Bishop, did
not even know the the word properly,® whilst attacking it as backward and

oppressive.
Furthermore, Amir Taheri wrote:

“This is not Islam... (various legal rules) ... are based on the claim
that the controversial headgear is an essential part of the Muslim faith
and that attempts at banning it constitute an attack on Islam. That
claim is totally false... the headgear in question has nothing to do
with Islam as a religion. It is not sanctioned anywhere in the Koran,
the fundamental text of Islam, or the hadith (traditions) attributed to
the Prophet.”®®

And:

This headgear was invented in the early 1970s by Mussa Sadr, an
Iranian mullah who had won the leadership of the Lebanese Shi’ite

community. L8

Putting aside all the evidences outlined in this book already, the following
practical evidence simply proves Taheri’s claims completely false and
fabricated, although it is something that received both international academic
circulation and praise.




Huda Shaarawi® (1879 — 1924) was a pioneering Muslim feminist in
Egypt and the founder of the Egyptian Feminists movement. In Egypt during
her time in the 1920s, women were required to wear the head as well as the
face veil (nigab) under compulsion, which is something that Islam rejects.
In 1923 after her visit to a conference in Rome, she and many of her friends
publicly took off their nigab, which took Egypt by a storm that was far
reaching worldwide. Her 1923 photos clearly show Huda Shaarawi wearing
the hijab. Other photos included in her autobiography clearly show a whole
number of other women wearing the Aijab, and some the nigab.

In addition, Dawn Chatty, a social anthropologist at Oxford University

and an expert on Arabian societies, writes about the Bedouin society:*

“The women, without exception, always wear traditional Bedouin
dress. This consists of a long dress that sweeps the ground, generally

in solid brown, dark blue, or black, and one or two black scarfs.”

In a personal communication, Dr. Omar Farooq Abdullah asked Dawn,
“Was that practice of wearing scarf - adding to a long or any other dress - been
in vogue for long time?” She wrote back:

“Bedouin women and men both cover their hair and have been doing
so for a very long time. Certainly documents from the 19th century
talk about this and the early photographs of men and women form
Bedouin tribes at the end of the 19th and early 20th century show men

and women wearing head scarfs.”

The preposterous claims of Amir Taheri are blatantly dishonest. It was not
a 1970 Shi’ite cleric who invented the Aijab; that is rather obvious. Yet, such
are the “evidences” of the “academic intellectuals” that governments choose
to rely upon.

Two quite stark realisations become apparent from such un-academic
preoccupation.

Firstly, the likes of Adonis and Taheri wrote in support of the French ban
of the hijab, claiming that Hijab had “nothing to do with Islamic religious
injunctions”. But, the French Government banned the hijab on religious

grounds!

Secondly, because the academia holds much prestige and credibility,




concocted ideas of the academics can very quickly obscure the truth of a
matter, as has become the case regarding the hijab.

Media Conditioning

The media has been the tool of choice to propagate the wrong message
about the £ijah. Several studies’® have shown that mainstream North American
media have consistently portrayed an image of “the Muslim woman” who
wears the hijab as an oppressed and passive. The majority of articles about the
hijab in the print media suggest that this practice is a sign of Muslim women’s
subjugation, and therefore should be condemned. The following headlines
illustrate this point:

- “Wearing a Uniform of Oppression” (Toronto Globe and Mail,
1993). The article depicts the Aijab as a symbol of oppression of
Muslim women;

- “Women’s Legacy of Pain” (Toronto Star, 1995). The article depicts
women as helplessly struggling to free themselves from the “pain of
the hijab”;

- “The new law: Wear the Veil and Stay Alive” (Toronto Globe and
Mail, 1993). This article portrays an image of force being used by
families to pressure children to wear the hijab, or be killed by lunatic
fathers.

The examples are innumerable. It is hardly surprising that people who
are not familiar with Islam, hold such grim views of it when they are being
surrounded not only by negative images but also false information about the
hijab.

Acaciemic Misreprescntation

This final example is important, because it addresses some of the most
popular academic writers on the subject, who are commonly labelled as

“Muslim feminists.”




An example from an academic source presented as a Paper in a conference

is as follows:

In conclusion, it seems that the hijab is a construction created shortly
after the Prophet’s time and maintained till today by patriarchal
society in order to keep women in a subordinate position. Because
of the vagueness of its prescriptions on the dress code for women, the
Quran has been manipulated at various historical times, including in

our own times, in order to uphold various political agendas.”'

Nothing could be further from the truth of the matter.

Others such as Fatima Mernissi and Nawal EI Sadaawi criticise it in the

context of social, political or religious activism.

Nawal EI Sadaawi and Fatima Mernissi both reject the veil. El Sadaawi,
in her many lectures in Scandinavia, particularly at the end of the 1980s,
asserted the idea of “veiling the brain”. Her main argument was based on
an account of a young relative of hers who had been intelligent and brave
until she started wearing the veil. After that, according to EI Sadaawi, it was
impossible to conduct a normal discussion with her. This story, her alleged
one experience was presented as evidence of field work of how veiling not

only means covering the hair, but also “veiling the brain.””*

Fatima Mernissi, attacks the use of the veil, claiming that there is no

Qur’anic evidence that the wearing of a veil is an Islamic obligation.”?

Mernissi, in “analysing” verse [24:31] concludes that the verse has no
reference to the hijab, when in fact it does, as seen in the analysis of this
book. She completely misses the term khimar, intentionally or otherwise (and
both are highly problematic), and what its definition entails. When it comes
to the other primary verse [33:59], Mernissi tries hard to portray the hijab as
applicable exclusively to the Prophet’s wives. She veils the entirety of the
verse in such a way that readers of her book without sufficient knowledge of
the Qur’anic Text, would be misled. According to her, that particular verse
is “in which He [God] advised the wives of the Prophet to make themselves
recognised by pulling their jilbaab over themselves.” She fails to inform the
reader that the injunction is clearly aimed beyond the wives of the Prophet,
and includes all Muslim women.




Another academic writer shaping the misunderstanding of unsuspecting
young students, Leila Ahmad, also falsely claims that veiling for women was

a requirement only for the wives of the Prophet.”*

According to Dr. Anne Roald,” the Muslim feminist debate is marked by
selectivity, and it seems that they tend to select those texts that are suitable
to their (academic and career) purposes, precisely the same thing they have

accused male scholars of doing historically and in contemporary times.

Misrepresentation of the truth, selective quoting, gross ignorance and
sheer dishonesty in many cases, are rife in these governmental, media and
academic onslaughts on the Aijab. Their claim that it is for the woman’s own
good to remove the Aijab, ultimately only victimises the woman as someone
who needs to be told what to do. Islam is clear in its paradigm- there is no
compulsion in adherence to Religion, and one who claims to be a Believer
shall choose to take Divine Guidance. Islam obligates the Aijab, but does not
force it upon women, contrary to governmental policy to ban it,”® academic
intellectualising and media rhetoric which force the woman to remove it.

In the West, where there is freedom and pressure to remove the hijab,
more women have in fact chosen to embrace it and wear it. Far from being
oppressed, veiled women are part of the mainstream society in almost all
democratic nations. No doubt, countries with Muslim leaders today operate
an oppressive regime, and the primary victims in such countries are women.
Hijaab was not mandated to remove oppression, or to instil it. It was mandated
to protect women and dignify their status.




Fart 3
The Divine Wisdom

Abu Masu’d ‘Ugbah ibn ‘Amr al-Ansari al-Badri narrated:

e
“The Messenger of Allah® said, ‘A part of that which people understood
from the message of the first of prophethood is: If you have no shame, then
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do whatever you want.”’

The Divine Intent in regulating public space interaction between genders
is a vast ocean in itself. Since the cause and effect of this matter are quite
complex and the effects felt cross-generationally, there are much good advice
in the Divine Intent, that we as mere mortals are unable to fully understand.
It may be that time will expose more of the underlying reasons behind this
Intent, but only time will tell. A clear wisdom from this vast ocean is that the
Divine Intent does not aim to subjugate or control either one of the genders.

The other piece of wisdom is one of modesty and character. The tension
between the two genders is relaxed through modesty and good character.

The opening quote for this part of the book declares:
“If you have no shame, then do whatever you want.”

This Prophetic Tradition is very relevant to the subject matter of
concealment through attire. Anyone who lacks a sense of modesty”® will
abandon oneself to indecency and offensive behaviour. The Madinan males
luring the women are an example for all times that such indecent behaviour
will exist, and we are certainly not free from it. Existence of it is founded on

lack of modesty or internal shame.

The term for shame/modesty in Arabic, as used by the Prophet is fiaya.
It shares the same root word which means “life”. The derivation of the word
also means “heavy rain which brings forth growth”. When one does not have
haya, it is equivalent to having no life. Modesty is life and it is what brings

growth and prosperity like rain does to earth.

The Prophet& passed by a man who was objecting to his brother’s

modesty, saying “You are too bashful; that will cause you harm.” The Prophet
interjected and said, “Leave him alone, for modesty is part of Faith.””’




In another narration, the Prophet*% said, “Modesty, all of it is good.”

According to Islamic Tradition, modesty or shame is directly connected
with the human conscience and has two parts, according to Islamic Tradition.
The first part of modesty is innate and not acquired. It is the inner conscience
that “speaks” to us when we engage in something offensive, improper or

wrong. It urges us to use our noble and exalted qualities of character.

The second part of modesty is acquired through experience and
knowledge, which develops one’s character. Research, for example, can
inform us a lot about the positive or negative impacts of the nature of clothing
on the larger society beyond the self. Moreover, there are those elements that
humans are either incapable of knowing or do not yet know. Revelation and
Divine Guidance provides direction in all such cases. The Prophet said of
such development of character:

“I was only sent to perfect good character.”

In the context of sexual morality and modesty, some research to date
shows interesting trends and provides a knowledge-base of the human psyche.
For example, adolescents and later as adults establish attitudes about what is
and what is not appropriate sexual behaviour.®® Such attitudes are certainly
arbitrary, and no wonder the Qur’anic injunction aims to guide humans from
a broad perspective rather than just personal experiences. Another research
concluded that males have a higher permissive attitude to casual sex than
females.®* According to yet another study, which is in alignment with what
the Qur’an attempts to achieve (in order to protect the honour of women)
although the “double standard” has declined, it is still quite prevalent. The
“double standard” attitude allowed and expected a young man, to “sow some
wild oats” and obtain some sexual experience, but the young woman was
to remain a virgin until she got married. The young man sowing his wild
oats gained respect and status for his sexual exploits, whilst the woman was
viewed negatively for engaging in sexual behaviour.** Clearly, the solution
to the “double standard” problem is not to promote and encourage women to
match the activities of the males!

Young men asserted that young women who engaged in sexual activity

were more immoral thereby viewing them as “cheap”.®®

In one survey as many as 61% of females insisted on a meaningful, loving




relationship with a sense of permanence rather than casual relationships
with strangers, but only 29% of males agreed, and accepted casual sex more
readily.®

This sounds very much like the intention of those Madinan men, of whom
the Qur’an warns the women against. Women are not immune from such

attitudes befalling them today, as they were not when the Qur’an was revealed.

It emerges from other research that adolescents and young adults are quite
confused about sexuality and modesty.®” According to Ponton, young adults
are actually encouraged to be popular and attractive to the opposite gender.
Print and visual media glamorises sexual behaviour, sending mixed signals
to the growing young people, often told to hold on to virginity and to fear
and avoid pregnancy, bad reputation, AIDS and other sexually transmitted
diseases.

Islam had declared that “there is no shame in learning the Devotional
Practice”, and sexual morality and behaviour is no exception. The Qur’an
and the Prophetic Tradition outline #ow humans should behave based on the
nature of humans. Through the Five Rulings, they provide guidance on how
to protect oneself from harm and how to strive towards personal excellence
and mutual social benefit.

Concluding Rcmarks

An interesting observation of human behaviour is how humans behave
when alone. On the one hand, they would never do or say things they think

themselves, or do when “nobody”*®

is watching. In one Prophetic Tradition,
the Prophet explains the concept of chivalrous honour (murii’ah). The
Companions mentioned that honour is that you do not do anything in private
which you would be ashamed to do if you were to in public. The Prophet
himself explained that wrongdoing (ithm), the antithesis to honourable action,
is that which becomes agitated in yourself and which you would hate for

people to discover.

Thus, modesty with people is an honourable relationship with the Divine,
and all most honourable things happen to be behind a kijab, a veil. The Kadosh




Hakadashim, (Holy of Holies),% the most sacred site in traditional Judaism,

is the inner sanctuary within the Tabernacle and Temple in Jerusalem. Its
entrance is veiled protecting the Sacred, and only those who honour the
Sacred are allowed to enter the veiled space.

And The Most Holy, God Almighty is also veiled.”
Only the most honourable are honoured with the 4ijab, and the Believing

woman is no exception. Honour is an emphasised right of a woman, and God
protects it by mandating the Hijab as Law.
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