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Allzh, the Most High said:
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THE AUTHOR

Imam Muhammad Nasir al-Din al-Albani
May Allah have mercy upon him

His Name and Lineage:

He was Muhammad Nasir al-Din Ibn Nih Ibn Adam Najati,
al-Albani by birth, al-Dimashqi by residence and al-Urduni (from
Jordan) due to his migration and place of death. He was born into
a poor family in the city of Ashkodera, the capital of Albania, in
the year 133245 (1914%F) and it is to this country that he ascribes
himself. His father was al-Hajj Nah, from the major Hanafi schol-
ars of his land. During Ahmad Zogu’s reign of Albania there was
severe oppression of the Muslims of that land. Due to this, the
Shaykh’s family migrated to Damascus, Sytia and it is thete that
he and his family took residence.

His Educational Background and Teachers:

His first Shaykh was his father, al-Hajj Nah Najati, who himself
had completed Shariah studies in Istanbul, returning to Albania

12



Imam Mubammad Nasir al-Din al-Albani

as one of its Hanafi scholars. Under his father’s guidance, the
Shaykh studied Qut’an, #gjwid, Arabic language as well as Hanafi
Jigh.

He further studied Hanafi figh and Arabic language under Shaykh
Sa‘d al-Burhan.

He would attend the lectures of Imam ‘Abdul-Fattah and Shaykh
Tawfiq al-Barzah.

The Shaykh met the late padith master, Ahmad Shakir, with
whom he patticipated in knowledge based discussions on hadith
and its research.

He met the late Indian padith scholar, Shaykh ‘Abdul-Samad Sharf
al-Din, who himself had referenced the hadith to the first volume
of al-Nasa’T’s Sunan al-Kubra as well as al-Mizzi’s monumental Tupfat
ul-Ashraf, and they continued to exchange letters on matters of
knowledge. In one such letter, Shaykh ‘Abdul-Samad expressed
his belief that al-Albani was the greatest padith scholar of the
time.

In recognition of his knowledge of hadith, he was commissioned
as far back as 1955 by the Faculty of Shari‘ah at Damascus Univer-
sity to carry out detailed analysis and research into hadith related
to buying and selling and other business related transactions.

Shaykh al-Albani does have 73z from a number of scholats.
From amongst the most famous of them Shaykh Muhammad
Raghib al-Tabbakh, the histotian and Mupaddith of Halab and
Shaykh Bahjatul Baytar (through whom his zsnad stretches back
to Imam Ahmad).

13



THE DRESS CODE FORTHE MUSLIM WOMEN

He would correspond with numerous scholars, particulatly those
from India and Pakistan, discussing matters related to badith and
the religion in general, including Shaykh Muhammad Zamzami
from Morocco and ‘Ubaydullah Rahman, the author of Mirgat
al-Mafatih Sharh Mushkila al-Masabip.

His skill in jadith is attested to by a host of qualified scholars,
including Dr. Amin al-Misti, head of Islamic Studies at Madinah
University who considered himself to be one of the Shaykh’s
students; also Dr. Subhi al-Salah, former head of Hadith Sci-
ences at the University of Damascus; Dr. Ahmad al-Asal, head
of Islamic Studies at Riyadh University; the late Pakistani jadith
scholar, .A/amah Badi al-Din Shah al-Sindi; Shaykh Muhammad
Tayyib Awkij, former head of 7afsir and Hadith at the University
of Ankarah in Turkey; not to mention many others.

After a number of his works appeared in print, the Shaykh was
chosen to teach hadith at the new Islamic University of Madinah
for three years from 1381 to 1383H where he was also 2 member
of University board. After this he returned to his former studies
and work in the Zabiriyyah library. His love for Madinah Univetsity
is evidenced by the fact that he bequeathed his entire personal
library to the University.

After carrying out an analysis of the padith in Ibn Khuzaymah’s
Sahih, the Indian hadith scholar, Muhammad Mustafa Azami (head
of Hadith Science in Makkah), chose al-Albani to verify and re-
check his analysis and the work is currently published in 4 volumes
containing both their comments. This is an indication of the level
of trust placed in al-Albani’s hadith ability by other scholars.

14



Imam Mupammad Nasir al-Din al-Albani

His \Wofks:

The Shaykh’s printed works, mainly in the field of hadith and its
sciences, number over hundred books running into many volumes!
He left behind him in manuscript form at least a further seventy
works. Just to mention a few of the published wotks: Da% Abn
Dawid, Da'sf ibn Majah, Da'f al-Jami as-Saghir, Da'if al-Targhib wal-
Tarbib |2 vols.), Zilal al-Jannah, Ghayatn-l-Marim, Irwa’ al-Ghalil |9
vols.], Sahih Abi Déawitd [4 vols.], Sabih Adab al-Mufrad [3 vols.], Sabib
ibn Majah [4 vols.), Sabih al-Jami‘ al-Saghir [2 vols.], Sabip al-Tirmidhi
[4 vols.], Sabih al-1arghib wal-1arkib [4 vols.], Silsilah Abadith al-Sabihah
[11 vols.], Silsilah apadith al-Da‘ifab [14 vols.], Tamam al-Minnah, al- -
Tasfiyah wal-Tarbiyah, al-1awassuln: Anwanbn wa-Apkamnbu, Talkhis
Abkam al-Jand’iz, al-‘Aqgidab al-1apawiyyah Sharh wal-Ta'liq, Sifab Salit
al-INabi, Salah nl-1arawib Salat al-INabawi and many others.

The Scholars Praise for Him:

The senior scholars and Imams of this time have praised him
for his service to the religion. At times they would travel a great
lengths just ask him questions, seeking religious verdicts from him
and exchange letters with him.

Shaykh ‘Abdul-‘Aziz al-Hudda said: “The Shaykh, the great
scholar, the ocean (of knowledge).’

Muhammad al-Amin al-Shangjti - used to highly respect Shaykh
al-Albani to the point that when he would see him passing by, while
he was giving his class in the masjid of Madinah, he would stop
his class to stand and give Sa/am to him out of respect for him.”

15
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The great scholar, the teacher, Muhibb-al-Din al-Khatib said:
‘And from the callets to the Sunnah who devoted their lives to
reviving it was our brother Muhammad Nasir al-Din Nah Najati
al-Albani.’

The great scholar Muhammad Hamid al-Fiqi said: “...the brother,
the Salafi, the Scholar, Shaykh Nasir al-Din.’

The former Mufti of the Kingdom of Saudi Arabia, Shaykh
Muhammad Ibn Ibrahim Ali-Shaykh said: ‘And he is the upholder
of the Sunnah, a supporter of the truth and an opposition to the
people of falsehood.’ ‘

During his lifetime, the Shaykh, ‘Abdul-‘Aziz Ibn Baz said: ‘I
have not seen under the surface of the sky a person knowledge-
able of the padithin our current time the likes of the great scholar,
Muhammad Naisir al-Din al-Albani.” And he was asked about the
hadith of the Prophet (48): “Indeed Allah raises up from this ummah
at the beginning of every century someone who will revive it for them.” So
he was asked who is the m#jaddid of this century? He replied:
‘Shaykh Muhammad Nasir al-Din al-Albani. He is the m#jaddidin
my opinion and Allah knows best.”

Shaykh Muhammad Ibn Salih al-‘Uthaymin said: ‘From what I
came to know of the Shaykh through my gatherings with him - and
they wete few - was that he was very setious about acting upon
the Sunnah and fighting against the innovations. And this was
regardless of whether it was about the belief or about actions. As
for through my readings of his written works, then I have come to
know that about him, and also that he possesses a vast amount of
knowledge of hadith,in terms of reporting them and investigating

16



Imam Mupammad Nasir al-Din al-Albani

them. And Allah has benefited many people through what he has
wtitten in terms of knowledge, aspects of the manhaj, and concern
for the science of padith.

The great scholar, Shaykh Zayd Ibn Fayad said about him:
‘Indeed, Shaykh Muhammad Nasir al-Din al-Albani is from the
most prominent and distinguished personalities of this era. He had
great concern for the padith - its paths of transmission, its reporters
and its levels of authenticity or weakness. This is an honorable task

-from the best things in which houts can be spent and efforts can

be made. And he was like any other of the scholars - those who
are correct in some matters and err in other matters. However,
his devotion to this great science (of hadith) is from that which
requires that his prestige be acknowledged and his endeavors in
it be appreciated.’

Shaykh Mugbil Ibn Hadi al-WadiT said: ‘Indeed, there cannot
be found an equal in terms of the knowledge of jadith like that
of Shaykh Muhammad Nasir al-Din al-Albani. Allah has given
benefit through his knowledge and his books numerous times
more than what has been accomplished by those zealots for Islam
who act upon ignorance - those who organise reformation and
revolutionary movements. And that which I sincerely believe and’
am convinced about is that the Shaykh Muhammad Nasir al-Din
al-Albani is from the mujaddidin (teformets/revivers) whom the
Prophet (#) spoke the truth of when he said: “Indeed Allab raises

up from this ummabh at the beginning of every century someone who will revive
it for them.””

His Characteristics:

The Shaykh, may Allah have mercy on him, had many praisewot-

17
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thy characteristics. Among the most clear, manifest and highest
of them was his profound precision with regard to knowledge,
his diligence, perseverance, his tolerance (with others), his firm-
ness upon the truth, his quickness to return to correctness, his
patience with the hardships of knowledge and dz%wah, and his
taking of insults and harms for the sake of the da‘wab, bearing that
with patience and consideration. One of the greatest things that
distinguished the Shaykh from many of his brothers amongst the
people of knowledge was his strong support for the Sunnah and
- its adherents, his firmness upon the methodology of the Sa/af a/-
JSalib, his love for those who called to it, and his refutation against
the deviants from all levels and various positions, with an extreme
clearness and a rare clarity.

On one occasion, a man visited the Shaykh in his home in Jordan
claiming to be a prophet! How would we have reacted when faced
with such a situation? Shaykh sat the man down and discussed his
claims at length and in the end the visitor made #awbah from his
claim and all present, including the Shaykh, were overcome with
tears. In fact, how often is Shaykh heard on tape bursting into
tears when speaking about Allah, His Messenger and the affairs
of the Muslims?

On another occasion, he was visited by three men all claiming
that Shaykh was a &4fir. When it came time to pray they refused
to pray behind him, saying it is not possible for a £&4fir to lead the
prayer. The Shaykh accepted this, saying that in his eyes the three
of them wetre Muslims so one of them should lead the prayer.
Afterwards, they discussed their differences at length and when
it came time for the following prayer, all three men insisted on
praying behind the Shaykh!

18



Imam Mubanmad Nasir al-Din al-Albani

His Death:

The Shaykh, did not cease to be devoted to the knowledge,
petsistent in authoting works, diligent in teaching and educating
until he reached the age of eighty-six. He did not stop authot-
ing books, writing letters and doing referencing and checking of
ahadith - because of his heart’s attachment to that - until the last
two months of his life, when he grew very weak. This was until
Allah took his soul in death right before sunset on Saturday when
eight days remained for the end of the month Jumidi al-Akbhirah
of the year 1420*" (2*¢ October 1999).

He left his will advising his relatives not to wail over his death
and hurty his burial. He donated his entire library that included
valuable manusctipts to the library of the Islamic University of
Madinah because of his ‘fond memorises’ of the years he spent there.

The Shaykh’s funeral prayer was petrformed on the evening of
the same day that he died. A multitude of people, whose number
exceeded that of five thousand persons, prayed over him. The
scholars, students of knowledge and common people were all
affected by his loss.

May Allah have mercy on his soul and grant him Paradise and
make this work a soutce of benefit for him.!

! See Description of the Prophet’s Prayet by Imam Muhammad Nasir al-Din al-Albani
published by Dar as-Sunnah Publisher 2009.
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INTRODUCTION

With the Name of Allah, the
All-Merciful, the Most Metciful

All praise and‘ thanks be to Allah, the Lord of the worlds, Who
said in His Noble Book:

A Car PRl o
O TG s
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“O children of Adam, We have bestowed upon you
clothing (/bas) to conceal your private parts and as
adornment. But the clothing (4ds) of righteousness

—that is best. That is from the signs of Allah that

perhaps they will remember.”
[@l-A'raf (7): 26]

And may the blessings and peace of Allah be upon Muhammad,
who was sent as a mercy for all mankind, and upon his Compan-
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ions and those who followed them with 7hsé#* until the Day of
Recompense.

To proceed: This is a fine thesis and a beneficial treatise,
insha’ Allah, which T have compiled in order to make clear the cloth-
ing (/ibas) that it is incumbent upon the Muslim woman to wear
when she goes out of her house and the conditions that she must
fulfil in order for her garb to be Islamic. In doing so, I have relied
on the Qut’an and Sunnah, being guided also by the traditions and
sayings of the Companions (radiyAllahu ‘anbum) and the Imams. If
I am right, then itis from Allah, the Most High, to Whom belongs
all grace (fadl) and benevolence (manna) and if I am wrong, then it
is from me and I ask Allah’s Pardon and His Forgiveness for my
sin; verily, He is Oft-Pardoning (‘Afuw), Most Generous (Kari),
Most Forgiving (Ghafir), Most Beneficent (Rabim).

This [the compilation of the book] was the result of a request
from a beloved brother, whom we regard as righteous, honour-
able (silah) and firm (istigama) in his desire (birs) for that which is
proven by the Qur’an and Sunnah. As the day of his marriage
approached—may Allah bless him, his spouse and his family—I
considered that it was incumbent upon me to hasten the response
to his request and to fulfil his wish, in spite of the paucity of time
available to me and the necessity of putting aside the project in
which I was engaged and which I entitled: Tagrib al-Sunnah Bayna
Yadayy al-Ummalk’, on which T had been working for more than two
years, beginning with ‘Sunan Abi Dawdid’. Then I ceased working
on it due to a problem that afflicted my right eye and of which I
ask Allah, the Most High to relieve me through his Bounty and
His Generosity. In spite of this, I hastened to begin the writing of

%0 Jhsan: To worship Allah as though you see Him, for though you do not see Him, He
sees you. Bukhari and Muslim.

21
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this valuable thesis, after which I presented it to him as a gift—and
I hope that it will be a help for him and all those who read it in
being obedient to Allah and His Messenger (#) in this mattet, to
which most people attach little importance in our time, including
many of the scholars, who should be an example to others in all
matters pertaining to the Sharee‘ah. So what can be said of others?
So bad is it that it is rare to see a person in this land who hesitates
to exceed the limits set by the Lawgiver, as you shall see.

However, we praise and thank Allah, the Most High for the fact
that there still exists a group among the Ummah of the Prophet
(#8) who uphold the Command of Allzh and they are not harmed
by those who abandon them or oppose them, until the Day of
Judgement, when they will be dominant over the people.*!

I ask Allah, the Most High to make us among this group and to
make this thesis and everything that I have written and will write
purely for His sake and a means of attaining His Pleasure and the
success of Paradise. Verily, He is the Best of those who are asked.

Muhammad Nasirudin al-Albani
Damascus, Syria

7 Jumada Al-Awwal 1370 AH
[12th February 1951 CE]

* Agreed upon by both al-Bukhiri and Muslim.
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THE CONDITIONS OF THE DRESS CODE FOR THE
MUSLIM WOMAN

Our adherence to the verses of the Qur’an, the Sunnah of
Muhammad () and the traditions of the S@/zfin this important
matter has made clear to us that when a woman goes out of her
house, it is incumbent upon het to cover her whole body and not
to display anything of her beauty, aside from her face and her
hands—if she wishes—Dby wearing any kind of costume or gat-
ment, as long as the following conditions are fulfilled:

1. It should cover all the body apart from whatever has been
exempted

2. It should not Itself Constitute Beauty or Adornment

3. It should be Thick and not Transparent or See-through

4. It should be Loose, not Tight so that it describes any part
of the Body

5. It should not be Perfumed with Incense or Perfume

6. It should not Resemble the Clothing of Men

7. It should not Resemble the Dress of non-Muslim Women
8. It should not be a Garment of Fame and Vanity

23
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Note:

Know that some of these conditions are not restricted to women;
rather, they include both men and women, as is well known.

In addition, some of them are completely unlawful for her,
regardless of whether she is in her house or outside it, such as
the last three conditions. However, since the topic of the treatise
pertains to what she should wear when she goes out, our discus-
sion is restricted to that, but it should not be imagined from this
that any specificity is intended.

So here now are the details of what we have summarised and
the evidence for what we have stated.

24



THE FIRST CONDITION

It should cover all the body apart from

whatever has been exempted

This is in the saying of Allah, the Most High:
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The Dress Code for the Muslim Women

“And tell the believing women to reduce [some] of
their vision and guard their ptivate parts and not expose
their adornment except that which [necessarily] appears
thereof and to wrap [a portion of] their headcovers over
their chests and not expose their adornment except to
their husbands, their fathers, their husbands’ fathers,
their sons, their husbands’ sons, their brothers, their
brothers’ sons, their sisters’ sons, their women, that
which their right hands possess, or those male attend-
ants having no physical desire, or children who are
not yet aware of the private aspects of women. And
let them not stamp their feet to make known what
they conceal of their adornment. And turn to Allah
in repentance, all of you, O believers, that you might
succeed.”

[al-IN7r (24): 31]

 And He, the Most High said:

Do A, S
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“O Prophet, tell your wives and your daughters and the
women of the believers to bring down over themselves
[part] of their outer garments. That is more suitable
that they will be known and not be abused. And ever
is Allah Forgiving and Merciful.”

[al-Abzab (33): 59]

In the first verse, there is a clear statement of the obligation
for women to cover all of their adornment (gi#ah) and not to
reveal anything of it before unrelated men, aside from what un-
intentionally appears from it; so they will not be blamed if they
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attempt to cover it. Al-Hafiz Ibn Kathir said: “They should not
show anything of their adornment to non-zahram men except for
whatever it is impossible to hide. Ibn Mas‘ad (radiAllabu ‘anbs)
said: ‘Such as clothes and outer garments,” meaning what the Arab
women used to wear of the veil which covered their clothes and
whatever showed from underneath the outer garment. There is no
blame on her for this, because this is something that she cannot
conceal’

And Al-Bukhari (7/290) and Muslim (5/197) narrated on the
authotity of Anas (radipAllabu ‘anks) that he said: “On the Day
of Uhud, the people fled from the Prophet (#), but Aba Talhah
stood before him, covering him with his leather shield... and I saw
‘A’ishah Bint Abi Bakt (radiyAliahu ‘anbuma) and Umm Sulaym
(radiyAllabu ‘anbd) with their robes tucked up so that the bangles
around their ankles were visible hurrying with their water skins
(in another narration it is said: “carrying the water skins on their
backs. Then they would pour the water in the mouths of the
people.”

And Al—H?iﬁz Ibn Hajr Al-‘Asqalani said: “This was before the
bijab and it is possible that they showed [their ankles]
unintentionally.’

I say: This is the meaning that we have mentioned in the expla-
nation of the saying of Allah:

> - - 7
Giaebly]
“...except that which is apparent from it...”

[al-Niir (24): 31]

And it is strongly suggested by the context. The sayings of the
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Salaf differed regarding its explanation. Some of them said that
it refers to the garments that are visible, while others said that it
means things like kohl, rings, bracelets and the face, and other say-
ings narrated by Ibn Jarir in his Zafsir’ (18/84), on the authority
of some of the Companions and the #2bi%n. Then he chose that
the meaning of this exception is the face and the hands,” saying:
‘The most correct opinion is that of those who said that what is
meant by it is the face and hands, in which case it would include
kohl, rings, bangles and dye. We only said that it is the most correct
opinion due to the consensus of all regarding the fact that it is
incumbent upon a praying person to cover his or her ‘awrah during
prayer and that a woman is allowed to uncover her face and hands
during prayer and that it is incumbent upon her to cover the rest
of her body, except what has been narrated® from the Prophet

] say: The hands are from the palms to the wrists, while the face is from the roots of
the hair of the head to the bottom of the chin and from eatlobe to eatlobe. This is the
definition given by the scholars and it is contrary to that given by some contemporar-
ies and the reply to them will be given at the end of the discussion tegarding this first
condition, insha’Allah.
#1tis as if Ibn Jarir is indicating by his words “what has been narrated” (nuwjya) that the
hadith is weak; and that is more appropriate, because with this wording is not authentic,
rather, in my view, it is zunkar. It was narrated by Ibn Jazir by way of Qatadah, who said:
‘It was conveyed to me that the Prophet (#) said: “It is not lawful for a woman who
believes in Allah and the Last Day to reveal her hands except up to here and he took hold
of his forearm half way up it.” But this chain of narrators is disconnected (mungati.
"Then he narrated something similar on the authority of Ibn Jurayj, who was reported
to have said: “A’ishah (radiyAllahu ‘anha) said: ‘I went out to my nephew, ‘Abdullzh Ibn
Al-Tufayl, but the Messenger of Allah () disliked that. I said: ‘O Messenger of Allah!
He is my nephew.* He replied: “When a woman has reached the age when she starts
menstruating, it is not permissible for her to reveal anything except her face and what
is below this... and he grasped his own forearm.” But the hadith is munkar due to the
weakness of its isnid and the fact that it contradicts that which is stronger than it, which
is none other than the following hadith of ‘A’ishah (radipAlahn ‘anhd), from the narration
of Abii Dawiid—and those who have knowledge of this noble subject do not doubt
that it is stronger than this hadith of Asma’ (radiyAllibu ‘anhd). This is because there
is another narration that strengtheéns it, which is the following saying of the Prophet
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(%) reported on the authority of Asma’ (radiyAllahu ‘ankd), which was mentioned in a
mu'‘allag form (without an isnad). In addition, it is in accordance with the practice of the
female Companions (radiyAllabu ‘anbunnd), as we shall show, contrary to this [weak nar-
ration], which has no supporting narration to strengthen it and which is not supported
by action, and is therefore mankar.

In the hadith of Ibn Jurayj in particular, there is another thing that is munkar, which is
wotse than the aforementioned one—and that is the fact that it contradicts the Qur’an:
It states cleatly that the Prophet (#£) rebuked ‘A’ishah (radiyA/iabu ‘anhd) for visiting her
nephew and showing her adornments, while Allah, the Almighty, the All-Powerful says:

oI SE Y
“and not expose their adornment except to their husbands.”
[al-Niir (24): 31]

And includes the saying:

Al
“ot their brothers’ sons...”
[#-Nar (24): 31]

And this is clear evidence of the permissibility of a woman showing her adornment
to her nephew. So the hadith is also m#nkar from this standpoint.

I have made something of this clear in my critique of Al-Mawdudi’s book ‘A/-Hjjab’
(first ediion—Damascus) and I mentioned in it that the hadith of Qatadah is marsal
(i.e. the name of the Companion is missing from the #smad) and that the hadith of Ibn
Jurayj is mu'dal (i.e. it has two or more consecutive natrators missing from the zs74d), for
there is a [veritable] desert between him and ‘A’ishah (radinAllabu ‘ankd). Al-Mawdidi
accepted this, but he opined that the hadith was strengthened by the totality of its maursal
and #u'dal chains, claiming that each of them agreed completely with the others.

But it eluded him—1I will not say he closed his eyes to it—that in the »#da/ chain is
that which is not in the mursal chain—and that is what we mentioned regarding the
contradiction of the Qur’an; they only agree on the wording of the hadith that is at-
tributed to the Prophet (). And what shows you the difference between the two is
that Al-Mawdadi sets forth the two narrations as proof that all of a woman is @wrab,
except her hands and her face, to all people, even her fathet, her brother and all of her
maparim (the male relatives that she cannot marry)! And it is this that prompted us to
write the critique of him and also prompted those who undertook the publishing of his
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book to also publish the critique with it. In it, I stated that using the m#rsal narration to
prove what Al-Mawdadi claims is only by way of a generality, but it is possible to make
it specific using specific evidences, which is well known; and I cited a number of them
in the aforementioned critique. As for the citing of the 7#’dal narration as evidence,
there is something more in it, for there is a clear statement that the Messenger of Allah
(&) disliked ‘A’ishah (radinAllabu ‘anba) going out with adornments to see her nephew,
which contradicts the evidence of the Qur’an—and that is not found in the mursal nat-
ration, so the two are different.

And if you asked: ‘Does one of them strengthen the other in that upon which they both
agree?’ The answer is no, even though Al-Mawdadi disagreed with us when he said in his
response to me [page 11]: “Thus it would appear that each of them supports the other.’

But this support’ claimed by him is based on a principle which he has set forth in
his reply on [page 4]: ‘It is well known to the scholars—and naturally, I do not think
that it is unknown to someone such as Shaikh Nasiruddin Al-Albani—that if a weak
hadith is alone in its statement on a particular subject, then the ruling on that subject
is that it is weak, because of the weakness of that hadith’s chain of narrators. But if
one finds a number of ahadith which clearly and specifically support its subject, then
that subject which they have in common will be strong and it will be correct to cite it as
evidence, even though each of the ahadith is individually weak from the standpoint of
the ésnad. :

I say: It is well known to us that this principle on which he has based his strengthen-
ing of the hadith is completely false; rather, it is established among the scholars that the
weakness must not be severe in each individual narration of that hadith. Imam Al-Nawaw!
said in ‘Al Tagrib’ [page 58 of his explanation of “4/Tadrib’]: ‘If a hadith is narrated
from weak soutces, it is not necessatily the case that all of them raise it to the level of
hasan; rather, a hadith whose weakness is due to an honest and trustworthy narrator
having 2 poor memory may be raised to the level of hasan due to it being supported by
other narrations. Likewise, if the weakness is due to it being mursal, its status may be
raised due to a supporting narration.”

1 say: It is a condition that the other narration is musnad (having a complete chain)
or that it is also mursal, but its sanad must be authentic and the mursil (the person who
narrated the mursal report) received it from someone other than the Shaikhs of the first
mursil. In such a case, the heart may be at ease with regard to the two sources—either
from one Companion or two Companions—strengthening each other.

But if one of these two conditions is not met, such as when the chain of the other
mursal narration is weak, or it is authentic, but it is not known if the Shaikhs are differ-
ent from the Shaikhs of the first narration, in that case, the hadith is not strengthened
thereby. And it is possible that the two m#rsal chains can be traced to one narrator, who
is the Shaikh of the two mursi/ natrators of the hadith. In that case, it will be gharib!
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This is the meaning of the saying of [Imam] Al-Nawawi (may Allah have mercy on
him) in his thesis “4/~Mursal’, aftet he had stated that the mursalis a weak hadith, according
to the majority of the hadith scholars, Al-Shafi9, many of the jutists and the scholars
of Usil Al-Figh (Principles of Islamic Jurisprudence).

1 say: Al-Hakim repotted this on the authotity of Ibn Al-Musayyib and Malik, as
stated in Y4/ Tadrib’; Al-Nawawi said [page 67): ‘If the research of the marsal narration
reveals that it is authentic due to it having been reported from another source, either in
2 musnad form ot a marsal form—and the marsi/ took it from sources other than those
of the first narration, then it is authentic and the authenticity of the mursal will be made
evident thereby and [the fact that] they are both authentic, and if they are contradicted
by an authentic narration from another source, we would give them preponderance over
it, if itis not possible to reconcile them.”

I say: So this condition that Al-Nawawi has referred to in his words “due to it having
been reported from another source...” is essential, because without it, the authenticity of the
mursal narration will not have been made evident. Once we acknowledge that, it becomes
absolutely clear that Al-Mawdiidi has not regarded this condition when he strengthened
the mursal narration of Qatadah by way of the mursal—indeed mu'dal —narration of
Ibn Jurayj; and this is clear from two standpoints:

The first is that the condition is wanting here, because among the Shaikhs of the
two mursils (Qatadah and Ibn Jurayj) are ‘At3’ and Ibn Abi Rabah, as stated in their
biographies, so it is possible that the hadith can be traced back to a single mursal source,
as such, it is not correct for one of them to support the other, as we made clear above.

The second is that the hadith of Ibn Jurayj is m#'dal and not mursal, so it is not pos-
sible for it to support the first mursal narration in the fitst place, because Ibn Jurayj
only narrated on the authotity of the Tabi%n; so it is possible that his Shaikh in this
mursal narration is a trustworthy 725i% who heard the hadith from the Shaikhs of the
first mursal narration, so the aforementioned condition has not been fulfilled. Indeed,
it is possible that his Shaikh is not trustworthy, in which case, his hadith cannot be cited
as evidence in the first place, due to it being weak and msrsal. And this possibility that
we have raised is the most likely one in my view, regarding the mursal natrations of Ibn
Jurayj, because he did not report in a mursalform except when he heard something from
2 maligned soutce, so in the best estimation, he is a m#dallis (one who hides defects), as
Al-Mawdadi himself acknowledged in his comment on him, however, he passed over
him quickly and he provided little or no information about him and he did not make clear
the manner of his #ad/is. Instead, he poured out at length what the Imams said about his
reliability—a matter of little importance here—indeed, it might be imagined from it by
one with no knowledge that his mursal narration is a proof! Among the sources from
which he transmitted confirmation of his reliability was ‘Mizan AkI'%dal’, in which it
was said: “Abdullah Ibn Ahmad Ibn Hanbal said: ‘My father said: ‘Some of the 2hadith
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that he relates in a mursal form are fabricated. Ibn Jurayj did not care from where he
acquired (ahadith),’ referring thereby to his saying: ‘I was informed...” and ‘T was told...
On the authority of So-and-so.”!

And in ‘Tabdhib Al-Tahdhib’. ‘Al-Athram teported on the authority of Ahmad that he
said: If Ibn Jurayj said: ‘So-and-so said...” and So-and-so said...” and: I was informed...’
then he has brought something munkar. But if he said: ‘T heard...” then that is sufficient
for you.’ .

And Ja‘far Ibn ‘Abdu’l-Wihid said, on the authotity of Yahya Ibn Sa‘id: Tbn Jurayj
was truthful, so if he said: {[So-and-so] told me...” then it means he heard it; and if he
said: ‘[So-and-so] informed me...’” then it means it was recited to him, but if he said:
‘[So-and-so] said...” then it resembles the wind [i.e. it is of no value].’

And Al-Daraqutni said: ‘Avoid the #zd/is of Ibn Jurayj, for it is repugnant; he does not
commit #zd/is except when he hears something from someone who is maligned, such as
Ibtahim Ibn Abi Yahya, Misa Ibn ‘Ubaydah and others like them.”

So itis clear from the words of these Imams that the hadith of Ibn Jurayj is muan‘an
(on the authority of So-and-so, who reported on the authority of So-and-so, indicating
that two ot more consecutive narrators did not hear directly from each other) and is
extremely weak and that it cannot be cited as support; this is due to the repugnant na-
ture of his #zdlis, even to the extent of narrating fabricated ahadith, according to Imam
Ahmad. This is the case when his hadith is z#‘an%n and musnad, so how will it be when
it is maursal, ot even mu'dal, like this hadith?!

So it is as clear as daylight that Al-Mawdudi’s strengthening of the hadith of
Qatadah—which is zursal—with the hadith of Ibn Jurayj—which is #4’dal—absolutely
fails to meet the requirements of the rules of the science of hadith and the opinions of
those knowledgeable in the field of 774/ (narratots).

Putting aside all of this, there is the matter of the contradiction of the hadith to the
hadith of Asm3a’ Bint ‘Umays (radiyAllibu ‘anha) and the other hadith of Qatadah, with
its sanad on the authority of ‘A’ishah (radiyAllahu ‘anbd). So how [can we accept it] when
it contradicts them both?!

In my response to Al-Mawdadi, I explained that the weakness of the indicated
ahadith—aside from that of Asma’ (radiyA/labu ‘anha)—was also due to the contradiction
of the narrators regarding the precise wording of the text, to say nothing of the weakness
of their chains of narrators. Al-Mawdadi replied to this, saying that the contradiction was
only harmful if we accepted that the texts of these ahadith were a single text, adding:
“But that is not the case; rather, they are four ahadith, each one of them separate and
distinct from the others, as necessitated by the clearly different wordings.” Then he said:

And the difference between them is not one that precludes them from being marfa
[attributed to the Prophet ()], since it is possible for us to understand with ease that
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what is meant by these ahadith is that it is not normally permissible for a woman to reveal
any part of her body except her face and hands, unless she is presented with some need
or excuse, in which case, it is allowed for her to reveal up to half of her forearm—as
if this difference is only one between a severe infraction and a minor one. Among the
things that prove this is the saying of the Prophet (#): “Itis not permissible...” for half
of the forearm, in the first narration of Qatidah and the narration of Ibn Jurayj and
his words: “It is not correct...” for the [elbow] joint and the face and hands in the other
narration of Qatadah and the narration of Khilid Ibn Durayk.”

Our reply is from a number of standpoints:

Firstly: It will be apparent to anyone who reflects on the texts of the indicated ahadith
that they are not four ahadith, but two:

The first is the hadith of Qatadah, which is mursa/and its wording is as follows: “When
a gitl begins to menstruate, it is not correct for anything to be seen of her except her
face and her hands, up to the elbows.” This was narrated by Abt Dawiad in ‘A/-Marasil
(the MursalNarrations)’ (no. #437) and he also narrated it in his Swnan’ on the authority
of Qatidah, who reported on the authority of Khilid Ibn Durayk, who reported on the
authority of ‘A’ishah (radiyAllahu ‘anbd), with the following wording: “When a woman
reaches the age of menstruation, it does not befit her to display anything of her body
except this and this,” and he pointed to his face and hands.

So without doubt, this hadith is one, for it revolves around s single narrator and that is
Qatadah, except that some natrated it on his authority in a mursal form, with one word-
ing, while others narrated it on his authority in a m#snad form with a different wording.
But the meaning is the same and I do not know anyone among the scholats of hadith
who deems a hadith reported by a single narrator—sometimes in a mursal form and
sometimes in a musnad form—to be two hadiths with two different texts!

The other hadith is that of Qatadah, which he narrated in a form that is balagh (one
in which the narrator says: “It has been conveyed to me...”) and m#rsa/and that of Ibn
Jurayj, which is 7#‘dal—and both of them are agreed on the wording: “/z yahilu” (“It is
not lawful...”) ot “lam yabila” (It has not been made lawful) and which except half of
the forearm.

This is also one hadith; it was reported by two natrators, one of whom did so in a
mursal form, while the other did so in a m#‘dal form. This is what is proven by the ap-
parent wordings of these narrations and nothing else.

Secondly: When what we have stated above is clear, then there is no doubt regarding
the contradiction of the first hadith to the second one, as is obvious; and the agteement
claimed by Al-Mawdadi—even if it was correct—would not be accepted unless the two
hadiths fell into the category of satisfactory ahadith. Since they do not, there is no basis
upon which to make agreement between them, a fact which is well known to the scholars
of Istilab’ (hadith terminology), in particular, in ‘Sharb.A/i-Nakhbah’ by Al-Hafiz Ibn Hajr.
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It may be seen from what has preceded the weakness of the second hadith, while
as for the first hadith, it falls into the category of magbil (acceptable), because it has
a supporting narration that is maws#l (complete)—and that is the coming hadith of
Asma’ (radipAllahu ‘anha) [page 57], which was acted upon, as we shall see in the com-
ment shortly. Therefore, there is no basis on which to make agreement between them,
as was shown above.

Thirdly: The aforementioned agreement between the two hadiths is not accepted
in my view; indeed, it is almost incomprehensible—even with difficulty—since from
where had the Professor brought the condition of being “normally permissible” in the first
hadith and the condition of “need or excuse” in the second hadith? I wish I knew what
would be the case if she was presented with a need or excuse to uncovet her arm, or
even her thigh, for example. Would it then be permissible for her to [uncovet] them?
What I have no doubt of is that the Professot’s answer to this question can only be one
of assent, for he has determined as much in his book ‘4+Hijab’ [page 399]. So is not
this condition that the Professor has brought in the course of his reply to me a denial
of the exception that is proven in the hadith? And what is the meaning of the hadith
in that case, if all that is accepted falls under the ruling of the thing from which the
exception is made due to the abovementioned condition?! If that is the case, then it is
a clear evidence of the invalidity of the aforementioned agteement and of the fact that
the hadith, with its weak chain of narrators, contradicts the fitst accepted hadith and is
therefore munkar and rejected.

It is worthy of note that by attaching the condition of “normality” to the first hadith,
Al-Mawdidi, he has advised us that he deems it permissible for 2 woman to uncover
her face and to make that her normal custom, while it is seen in his book that the face
is ‘awrah; indeed, he says [pages 365-366]: “The verse: 4

€
< it

el oo i
“bring down over themselves [part] of their outer garments
(jalabin)”.
[al-Apzab (33): 59]

was revealed regarding the covering of the facel”

Then he spoke at length in support of this, after which he said [page 377]: Islam
permits a woman to uncover her face in cases of need and necessity!’

So this is proof from him that it is not permissible to uncover the face except in case
of need, which contradicts his condition in the hadith of “wormality” and a contradic-
tion to his condition from another aspect is proven by the second hadith, which is the
permission to uncover half of the forearm in cases of need and necessity, because it
is clear from his words that I transmitted earlier from 24/Fjab’ and his words in “4/
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Ta'qil’ that all of the face and half of the forearm are ‘awrah and it is not permissible
to uncover anything of them except in case of need or necessity, while in “4/-7z'7ib’ he
distinguishes between the two body parts—and that is nothing but a comparison from
him with the hadith whose weakness I showed in my reply to him, though if he had
rejected it after it was made clear to him that it was not strong, he would not have lost
anything at all in doing so, since he interprets it as being in cases of need and necessity
and due to this excuse, makes it permissible for a woman to reveal more than that, as
we showed previously.

As for the Professor’s argument of the difference which he claims between half
of the forearm on the one hand, and the two hands on the othet, due to the different
wording in the two hadiths, he said in the fitst: “La yabillu (It is not lawful)...” and in the
second: “Lam yasiuh (It is not correct)...” it is an extremely fanciful argument and I do
not know how the mind of the Professor arrived at it. This is clear from two aspects:

Firstly: If his argument was correct, the two hadiths would clearly contradict one

another with regard to the tuling of the exception, which is the woman’s body. This is
because the first clearly proves the unlawfulness of revealing it, aside from that is except
from it, while as for the second, if we understand that his claim that “Lam yasiubh” and
“La yahills” do not mean the same thing, or to put it another way: “There is nothing in
its strength to prove unlawfulness’, we are confirming thereby the contradiction between
the two hadiths, as we said—and this is something that no one says.
Secondly: There is no difference in our view between the saying: La yabills’ and the
saying: ‘Lam yasluh’; both of them prove unlawfulness, because fasad (corruption or im-
morality) is the opposite of salih (correctness or righteousness) and that which is not
correct or righteous is corrupt, so the one who does it is a corrupter and Allah, the
Most High says of a [corrupt] people:

o R N T G R T
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“Who cause corruption in the land and do not amend.”
[al-Shu'ard® (26):152].

This proves that ‘L4 yasiuh’ means ‘La yabilly’; the examples of that in the authentic
Sunnah are numerous and I am content to mention just three of them here:

The first is the saying of the Prophet (#): “The speech of the people [i.c. speech
other than what is prescribed in the prayer] is not correct during the prayer...” It is
narrated by Muslim; and its #zkbr7 is given in ‘Trwa’ AFGhalil’ (#390) and it is in ‘Sabib
Sunan Abi Dawnd® (#862).

The second is the saying of the Prophet (#) to Bashir (radiyAlabu ‘anks), the father of
Al-Nu‘man, who had given a gift to one of his sons: ‘Have you given gifts like this to all
of them?” He said: “No.” Thereupon he () said: “I will bear witness to an injustice.”
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(), which is that he permitted her to reveal half of her forearms.
So if thete is a consensus, then it is well known that it is allowed
for her to reveal of her body that which is not ‘awrab, as is the
case with men, because that which is not ‘@wrsh is not unlawful to
be revealed. So if it is allowed for her to reveal that, then it is well
known that it is one of the things that Allah, the Most High has
exempted in His saying: \

- o g

AASAHR

“...except that which is apparent from it...”
[a-Nar (24): 31],

Because all of that is included in that which is apparent.’

Butin my opinion, this preference is not strong, because it is not
at all obvious from the verse, according to the Qur’anic style of
expression. Itis only a preference based on juristic necessity—and
that is not necessitated here, because an oppose may say that the
permissibility for a woman to uncover her face in prayer is a mat-
ter specific to prayet, so it is not permissible to make an analogy
between that and uncovering it when not in prayer, due to the clear
difference between the two situations.

I say this without contradicting the permissibility of her uncover-
ing her face and hands in prayer and outside it, based on a proof;
indeed, based on other proofs aside from this, as will be made
clear. But the discussion here only pertains to the authenticity of

Tt is narrated by Muslim in ‘Trwa’ AF-Ghalil’ (#1598).

The third is the saying of the Prophet () to Abi Bardah (rudin4lahu ‘anbd) when he
asked him: ‘O Messenger of Allah! I have a young kid [i.e. a young goat].” The Prophet
(%) said: “Slaughter it [as a sacrifice] but it will not be permissible for anybody other
than you.” It is narrated by Al-Bukhari and Muslim.
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the proof in particular and not to the correctness of the claim,
for the true meaning of this exception, as we said previously, at
the start of this treatise- and we supported this with the statement
of Ibn Kathir, which is also supported by what is written in Zafsir
ALQurtubi’ (12/229): Ibn ‘Atiyyah said: ‘It is apparent to me with
the ruling of the wording of the verse thata woman is ordered not
to reveal and to strive to cover all that is considered adornment,
while that which appears due to the necessity of movement or
exigent circumstances or the like is exempted. Hence:

P F\:
“that which is apparent...”
[@l-N7r (24): 31]

in this manner supports the interpretation of necessity regarding
women and so it is excused.”

Al-Qurtubi said: ‘I say: This saying is sound, except that it refers
to what appears of the face normally and during worship—and
that is in prayer and hajj. So it is correct that the exception refers
to them, which is proved by the narration of Aba Dawad, on the
authority of ‘A’ishah (radiyAllabu ‘anbd), in which it was reported
that Asma’ Bint Abi Bakr (radinAlahu ‘anbumuma) entered the pres-
ence of the Messenger of Allah (#) and she was wearing a thin
garment. The Messenger of Allah () turned away from her and
said: “O Asma’! When a woman reaches the age of menstruation,
it does not befit het to displayany part of her body except this and
this,” and he pointed to his face and hands. This is safer for her
and a better protection against corrupting the people. So a woman
should not reveal anything of her adornment except what appears
from her face and hands. And Allah is the One Who grants success
and there is no lord besides Him.”
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I'say: In this comment there is some doubt also, because though
the most correct view is that the face and hands may be revealed
based on the ruling of what is normal or usual, then that s only by
the intention of the mukallaf* and according to our undetstanding,
the verse only implies exception from what appears unintentionally.
So how then, can it be permissible for it to be used as a compre-
hensive proof for what is intentionally revealed?! Consider that.

Then I considered and it became apparent to me that the view
of these scholars is the right one and that it is a result of their
careful examination [of the matter]—may Allah have Mercy on
them—and the meaning is that the Sz/sfagreed that the saying of
Allah, the Most High:

Le ] -
Garasd)
“...except that which is apparent from it...”
[al-Nir (24): 31]

Refers to an action petformed by a woman who is mukallafah,”
and that is the aim of the command, though they disagreed regard-
ing what she reveals intentionally. Ibn Mas‘Gd (redsv.Allabu ‘anhs)
said: ‘Itis her garment [i.e. het jilbab], while Ibn ‘Abbas (radiyAllabu
‘anbuma) and those among the Companions (radiyAllabu ‘anhum)
who were with him—and others—said: “It refers to her face and
hands.” So the meaning of the verse in that case would be: ... except
what ordinarily from it, with the Permission of the Lawgiver and in
accordance with His Command. Do you not see that of a woman
lifted up her jilbab so that the garment and adornment beneath it
was visible—as some ji/bab wearing Saudi women do—that she

3 Mukallaf: The person obligated to perform religious duties, that is, one who is of age
and of sound mind.
% Mukallafah: Feminine form of mukallaf.
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would have disobeyed the verse, according to the agreement of
the scholars? This is because this action of hers was similar to her
first action and both of them are in accordance with her inten-
tion. It is not possible to say othierwise. So the meaning of the
ruling in the verse is not that which appears unintentionally—for
that is something for which she is not held accountable—also by
agreement [of the scholars], aside from the area in which there is
disagteement. It only refers to what appears without Permission
from the Most Wise Lawgivet.

So if it is confirmed that the Law permits a woman to show
anything of her adornment—whether it be her hands, her face
or anything else—then it cannot be vetoed by what we have said
regarding intention, because it is permitted, exactly like showing
the jilbab, as we made clear earlier.

This then is the instruction of the Z4fsir of the Companions

 (radipAllabu ‘anbum), who said that what is meant by the exception

in the verse is the face and the hands and this was the customary
practice of many of the women during the era of the Prophet
(%) and after it, as you will see in the following proofs that have
been widely reported.

So the merit for perceiving this instruction belongs—after Allah,
the Most High—to Al-Hafiz Ab@’l-Hasan Ibn Al-Qattan Al-Fasi*
(may Allah, the Most High have mercy on him) in his estimable and
unique book, which Allah apprised me of when I was preparing
this new edition; it is called: ‘4+Nagr Fi.Apkam Al-Nagr’ and in it
he discusses with great knowledge and penetrating insight every
question, including the one which we are studying. And he drew my

* Al-Dhahabi desctibed him in ‘4%m AL-Nubalz® (22/306) as: “The Shaikh, scholarly
Imam, the critic and Qut’an reciter, the judge...” and the like in ‘Tadbkirah Al-Huffaz.
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attention to the following (14,/2): ‘We only mean by “@dab’ (normal
ot customary) here what was normal or customary for those upon
whom the Qur’an was revealed, who conveyed the Law from the
Prophet () and who personally attended his sermons—and those
after them who adheted to this custom and so on... not the custom
of those who reveal their bodies and their ‘awrat.”

Isay: Ibn ‘Abbas (radiyAllihn ‘anbuma) and those with him among
the Companions (radiyAllahn ‘anbum), the tabi%n and the scholars
of tafseer only indicated in theit explanation of the verse:

=, G
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“...except that which is apparent from it...”
[a-Nar (24): 31]

That it refers to the custom that was well known and was their
established practice at the time it was revealed. So it is not pet-
missible to oppose their explanation using the explanation of Ibn
Mas‘ad (radipAllihu ‘anbs) [clothes and outer garments], which
was not agreed upon by any of the Companions (radiy.Allihu
‘anhum)—and this is for two reasons: |

The first is that he generalised it as meaning garments, but no
one makes this generalisation, because that would include the gar-
ments worn below the ji/bab, which are themselves adornment and
which some Saudi women do, as we said previously. Therefore,
what is meant by it is the ji/bab only, which a woman reveals when
she goes out of her house.

The second is that this explanation—even though some of the

extremists zealously support it—does not accord with the rest of
the verse, which states:
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“and not expose their adornment except to their hus-

bands, or their fathers...”
[a/-Nar (24): 31]

So the first adornment referred to is exactly the same as the
second one, as is well known in Arabic literary style, which is that
if they mentioned a definite article and then they repeated it, it is
the same thing. So if that is the case, is it not permissible for the
fathers and those mentioned after them in the verse to look at
their [internal] garments?! This is why Aba Bakr Al-Jassas (may
Allzh have mercy on him) said in ‘4hkam Al-Qur'an’ (3/316): “The
saying of Ibn Mas‘ad (radiyAllahn ‘anhs) that:

G A ’wx

“...except that which is apparent from it...”
[@-Nar (24): 31]

Refers to garments has no meaning, because it is well known that
when Allah spoke of ‘z/nah’ (adornment), what was intended-by it
was the limb upon which the adornment is. Do you not see that it
is permissible to show all the things used for adornments —such
as jewellery, bangles, anklets and necklaces—to men if she is not
wearing them? So we know that what is intended is the place of -
adornment, as Allah says in the same verse after that:

T Aar B AT, oA T
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“and not expose their adornment except to their hus-
bands, or their fathers...”

[al-Niir (24): 31]
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So what is meant is the place of the adornment and interpreting
it as referring to garments is meaningless, since seeing her garments
without seeing anything of her body is like seeing them when she
is not wearing them.’

Thus it is as if Al-Hafiz Ibn Al-Qattan in his aforementioned
book did not turn from this, for he quoted it among the things
that were said regarding the explanation of the verse and he also
quoted the opinions of the scholars and the schools of Islamic
Jurisprudence regarding it, in detail and with clarity and accuracy,
the like of which I have not seen. Then he quoted some ahadith
which it is possible to cite as evidence for the permissibility for
a woman to reveal her face and hands to non-mahram men; and
although he overlooked many ahadith that we have quoted in this
book, he discussed them [i.e. those that he did mention], dealing
with them meticulously and distinguishing the weak from the
authentic and indicating those which may be correctly cited as
evidence and those which may not, from the perspective of Islamic
Jurisprudence, without bias towards any party.

Then he discussed the verse and he interpreted it in an admirable
manner, which proved that he is a leader (imam) in tafsir and also
in figh and hadith. And he (may Allah have mercy on him) said
that the prohibition in it is general, due to four reasons which he
mentioned and he described them in amazing detail; but what
concerns us here is the fourth, concerning which he said (10/1):

‘It will be clear to every observer that it is general, but there are
two exceptions to that:

The first pertains to the general nature of the adornment and
exempted from it is:
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“...except that which is apparent from it...”
[@/-Nar (24): 31]

So it is permissible for everyone to show it.

'The second concerns the observers to whom something of that

- is revealed and exempted from them are the husbands and those

[mentioned] after them.

And after he had quoted the opinion of Ibn Mas‘ad (radiyAllahu
‘anh#) and those of the Companions (radiyAllabn ‘anbum) and the
Tabi‘n that contradicted it, along with the opinions of the schools
of Islamic Jutisprudence and the aforementioned ahadith, he said,
summarising the subject and making clear his own view (21/1):
“The ahadith quoted on the subject prove either that it is permis-
sible to reveal all of it [i.e. the face and hands] or some of itin a
manner that it is impossible to reject by interpreting the wording
or the story to mean something else. But rejecting what is proven
by the clear wording or context of the story is not permissible
without a strong proof which would lead one to reject the apparent
meaning; and if there is no evidence, then rejecting it is arbitrary
and it is obligatory to adhere to the apparent meaning, which is
that it is permissible for a woman to reveal her face and hands.
But exempted from that is what must positively be exempted from
it, which is for her to intentionally reveal her charms, for that is
unlawful. What is permissible for her is to reveal what falls under
the ruling of being customary or normal, and it is not incumbent
upon her to cover them, as opposed to what is customarily covered
in accordance with Islamic Law, unless it is revealed deliberately,
such as the chest or the abdomen, for it is not permissible for her
to reveal them and she is not excused for having done so, but must
cover them when she is moving and when she is at rest. These
apparent meanings are strengthened by the saying of Allah, the
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Most High:
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“and not to show off their adornment except that

which is apparent.”
[@-Nur (24 ): 31]

So the meaning of the verse is that they should not reveal
anything of their adornment to any of mankind except what is
normal and customary when moving or acting. There is no ob-
jection to anything revealed without the intention to display or
cause fitnah. "

Then he said (21/2): ‘And the interpretation that we have opined,
which is that the obvious meaning of the verse is the hands and

face, is supported by the aforementioned connected saying of
Allah, the Most High:
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“...and to wrap [a portion of] their headcovers (Rbamur)
over their chests.”
[a-Nar (24): 31]

This is because it is understood that during the jabiliyyah, women
would not cover their chests, necks and earrings and so they were
commanded to draw their veils over their bosoms, so that nothing
of that should be shown except the face, which is shown when she
moves, unless it is covered with the intention of avoiding harass-
ment and likewise the hands. The scholars of Z4fsir said that the
reason for the revelation of the verse was that at the time of its
revelation, when women covered their heads with their veils, they
would let them hang down behind them, as the Nabateans did
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and their throats and necks would remain uncovered. So Allah,
the Most Glorified commanded them to draw their veils over
their bosoms in order to cover all of the above mentioned parts.
The wives of the Mubajirin and the Ansar went to great lengths
to implement this Command and they increased the thickness of
their veils...”

Then he quoted the following hadith of ‘A’ishah (radinAllahu
anha) [page 78], but from the narration of Aba Dawud, with the
wording: “They tore their thick outer garments and made veils
from them.” It is narrated by Aba Dawuad and he said: “This Zszad
is hasan.’

Then Al-Hafiz Ibn Al-Qattan (may Allah, the Most High have
mercy on him) said: If it was said: “This opinion that you hold,
that a woman is permitted to show her face and hands—even
though she is commanded to cover herself to the utmost of her
ability—appears to contradict the saying of Allah, the Most High:

W32 o A s S s PR s AT
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“O Prophet, tell your wives and your daughters and the
women of the believers to bring down over themselves
[part] of their outer garments. That is more suitable
that they will be known and not be abused. And ever
is Allah Forgiving and Metciful.”

\

[al-Abzib (33): 59],

The answer would be to say: ‘Itis possible to interpret this word
“yudnin” in a manner that does not contradict what we have said,
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which is for the meaning of it to be that they should draw their
outer garments over themselves in a way that does not reveal their

necklaces and their earrings, as in the saying of Allah:

B
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‘...and to wrap [a portion of] their headcovers (,ébumur)
over their chests.”

[e/-Niir (24): 31]

For the idna” that is commanded is general with regard to
everything to which the word 7dna’ is applied. So if we apply it
to one of the things of which it is said idna’, it would necessitate
applying it to all.’

The dear readers will observe that this invaluable treatise by
Al-Hafiz Tbn Al-Qattan which I found, by Allah’s Grace, agtees
completely with my own zitihad’® and agrees with the evidences,
and it is that the verse is general, as you will see cleatly [page 87],
all praise and thanks be to Allah, through whose favour righteous
deeds are achieved.

Yes, the hadith of ‘A’ishah (radiy4llahn ‘anha) narrated by Aba
Dawid is a clear proof of the permissibility for a woman to show
her face and hands, even if there was not in it that which we have
made clear in the commentary.* Howevet, it is possible to say that

% Jdna": vetbal noun from “adndi/yndni”.

38 [itibad: independent judgment in a legal or theologicalquestion, based on the interpreta-
tion and application of the four sources of evidence [Qur’in Sunnah, 7ma‘(consensus)
and géyas (analogy)].

*'The hadith was narrated by Aba Dawad (2/18-183), Al-Bayhaqi (2/226 and 7-86),
Tabaraniin ‘Musnad Al-Shamiyyin’ (pages 511-512) and by Ibn ‘Adiyy in “A/-Kamil’ (3/1209)
by way of Sa‘id Ibn Bashir, on the authority of Qatadah, who reported on the authority
of Khalid Ibn Durayk, who reported on the authotity of ‘A’ishah (radipAllihn ‘anba).
(Ibn ‘Adiyy added: “And he said one time: “...on the authority of Umm Salamah, instead
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of ‘A’ishah (radiyAllabu ‘anka)).” Commenting on this, Abt Dawid said: “This is mursal;
Khalid Ibn Durayk did not meet ‘A’ishah (radiyAliabu ‘anha).”

I say: And Sa‘id Ibn Bashir is weak, as mentioned in ‘4/7agrib’ by Al-Hafiz Tbn Hajr;
however, the hadith has been reported from other sources, which strengthen it:

1. Aba Dawiid narrated in his ‘Marasil’ (no. #437)—as we said earlier—with an
authentic chain of narrators, on the authority of Qatadah that the Prophet () said:
“When a girl begins to menstruate, it is not correct for anything to be seen of her except
her face and her hands, up to the elbows.”

I say: It is mursal, but authentic, being strengthened by what follows it—and it does
not have Ibn Durayk or Ibn Bashir in it.

2. Tabarani narrated in “A/+Kabir' (24/143/378) and in ‘Al-Awsat’ (2/230/8959)
and by Al-Bayhagi by way of Ibn Lahi‘ah, who reported on the authority of Tyad Ibn
‘Abdullzh that he heard Ibrahim Ibn ‘Ubayd Ibn Rafa‘ah Al-Ansati, who related on the
authority of his father—1I think that he reported on the authority of Asma’ Bint ‘Umays
(radipAllihu ‘anhi)—that she said: “One day, the Messenger of Allah (§) entered the
house of ‘A’ishah Bint Abi Bakr and with her was her sister, Asma’ (radiyAllahu ‘anha),
who was weating 2 Syrian garment with wide sleeves. When the Messenger of Allah
() saw her, he stood up and went out. ‘A’ishah (radiyAllihu ‘ankd) said: Move away,
for the Messenger of Allah () has seen in you something that he disliked.” So she
moved away. Then the Messenger of Allah (§) entered and ‘A’ishah (radiyAlahu ‘anha)
asked him why he had stood up and he said: “Did you not see her appearance? It is not
permissible for a Muslim woman to reveal anything of herself except this and this...”
and he held up his hands (this is how it was reported in Al-Bayhagi, but the correct
version is: “his sleeves,” as in the soutces of the Z2khrij) and he covered the backs of his
hands with them, so that nothing could be seen of his hands except his fingers. Then
he raised his hands to his temples until only his face could be seen.” Al-Bayhaqf said:
“Its chain of narrators is weak.”

1 say: Its weakness is this Ibn Lahi‘ah; his name is ‘Abdullih Al-Hadhrami Aba ‘Abdu’l-
Rahman Al-Misti Al-Qadi and he is trustworthy and virtuous. However, he used to
relate hadith from his books and they wete burnt, so he related from his memory and he
mixed things up. Some of the later scholars grade his hadith as hasan, while others grade
them as authentic. Al-Bayhaqi quoted this hadith of his in ‘Mama‘ Al-Zawa’id’ (5/137)
with the narration of Tabarani in ‘A/+Kabir’ and ‘Al-Awsat’, then he said: ‘In it is Ibn
Lahiah and his hadith is hasan; the rest of the narrators are narrators of authentic
ahadith.’ '

I have no doubt that due to the supporting narrations, his ahadith do not fall below
the level of hasan—and this is one of them.

And Al-Bayhadqi strengthened the hadith from another standpoint: After he had quoted
the hadith of ‘A’ishah (radiyAllabu ‘anhd) and after he had narrated on the authority of
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itis strengthened by the numerous soutces from which it was nat-
rated; and Al-Bayhadqi strengthened it, as mentioned below. So it is
valid to cite it as a proof, in accordance with the aforementioned
permission, especially since many women acted upon it during the
lifetime of the Prophet (), for they used to uncover their faces

Ibn ‘Abbas (radipAllabu ‘anbuma) and others in explanation of the verse:

& PR
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“...except that which is apparent from it...”
[al-Nar (24): 31]

That it refers to the face and hands, he said: “Along with this z#rsal (narration) thete
is the opinion of those who preceded from the Companions (radjyAlabu ‘anbum) in ex-
planation of the adornment that Allzh has allowed to be shown, thereby strengthening
the view [that it refers to the face and hands].”

Al-Dhahabi concurred with this in “Zzbdhib Sunan Al-Baybagi’ (1/38/1).

I'say: And the Companions to whom he refers are: ‘A’ishah, Ibn ‘Abbas and Ibn ‘Umar
(radiyAllibn ‘ankbum). They said—and the wording is that of the latter—*“The apparent
adornment is the face and hands.” Al-Dhahabi said: ‘We natrated its meaning on the
authority of ‘Ata’ Ibn Abi Rabah and Sa‘id Ibn Jubayr and itis the opinion of Al-Awza1.’

Ibn Abi Shaybah narrated in “4-Musannaf (4/283): Ziyad Ibn Al-Rabi* told us, on the
authority of Salih Al-Dahhian, who reported on the authority of Jabir Ibn Zayd, who
reported on the authority of Ibn ‘Abbas (radinAlabu ‘anbuma) that he said:

%G
Giaeblay]
“...except that which is apparent from it...”
[al-Nar (24): 31]

He said: “The hand and the area of the face.” And this is what Isma‘l Al-Qadi
narrated, as stated in ‘Nadr Ibn Al-Qattan’ (20/1) and its chain of narrators is
authentic.

Then Ibn Abi Shaybah transmitted the aforementioned tradition on the authority of
Ibn ‘Umar (radiyAllihn ‘anbuma) and its chain of natrators is also authentic. It is also
increased in strength by the practice of the women among the Companions (radiyAllibu
‘anbuni), as we shall see in the following ahadith and traditions:

1. It is narrated by Muslim (3/19), Al-Nasa’1 (1/233), Al-Darimi (1/377), Ibn Khu-
zaymah in his ‘Sapih’ (2/357), Al-Bayhaqi (3/296 and 300) and Ahmad (3/318).

The evidence in the hadith supporting our view is clear; were it not so, the natrator
would not have been able to desctibe that woman as having “dark cheeks”.
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and their hands in his presence (#) and he did not rebuke them;
and a number of ahadith have been reported to that effect, some
of which we shall quote now:

1. It was reported on the authority of Jabir Ibn ‘Abdullah
(radiyAllahu ‘anhuma) that he said: “I attended the prayer with the
Messenger of Allih (#) on the day of ‘Eid. He began with the
prayer before the sermon, with no adhan and no igamah. When he
finished the prayet, he stood leaning on Bilal (radiy.Alabu ‘anks), and
he praised and glorified Allah and exhorted the people, reminding
them and urging them to obey Allah. Then he moved away and
went to the women, and Bilil was with him. He commanded them
to fear Allzh and exhorted them and reminded them. He praised
and glorified Allah, then he urged them to obey Allah, then he said:
‘Give charity, for most of you are the fuel of Hell.” A lowly woman
with dark cheeks said: ‘O Messenger of Allah, why?’ He said: “You
complain a great deal and are ungrateful to your husbands.” They
started taking off their necklaces, earrings and rings and threw
them into Bilal’s garment, giving them in charity.” It is narrated
by al-Nasa’1*

“ Some people might think that in this hadith and other similar ahadith, such as the
following hadith of Ibn ‘Abbas (radixAllibu ‘ankumd) (no. #6) that there is evidence for
the permissibility of a woman wearing gold bracelets and rings and they might take that
as evidence of the abrogation of the clear, authentic ahadith which state that the things
mentioned are unlawful. In reply to that, I say:

Firstly: There is no clear evidence in the hadith that those pieces of jewellery were
made of gold, and based on this, there is no contradiction between it and the ahadith
which state that they are unlawful.

Secondly: In order to confirm the abrogation of faprim (declaring something unlaw-
ful) using ahadith that permit it, it would be necessary to prove that these ahadith came
later and to do that, one would need to strip the goat’s thorn tree of its leaves [i.e. do
the impossible]. Indeed, the opposite is true, as we shall see.

Thirdly: If we accepted that there is clear evidence for this in one or more ahadith,
it would be necessary to understand that in accordance with the first principle, which
is permissible. Such ahadith as these do not usually emanate from the Lawgiver except
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2. It was reported on the authority of Ibn ‘Abbas [on the authot-
ity of Al-Fadl Ibn ‘Abbas| (radiypAliabu ‘anbuma): ...that a woman
from Khath‘am asked the Messenget of Allih (%) for a verdict
[on a certain matter] during the Farewell Pilgrimage [on the Day
of Slaughter], and Al-Fadl Tbn ‘Abbis (radipAllabn ‘anbuma) was
mounted behind him (and Al-Fadl was ahandsome man)... and
the Prophet (#) stopped to deliver verdicts to the people...”
and it was stated in it: ‘Al-Fadl Ibn ‘Abbas (radipAllabn ‘anbuma)
began to look towards het, for she was a beautiful (in another
version: handsome) woman (and in another version: ‘Al-Fadl
began to look at her and was impressed by her beauty) (and she
was looking at him), then the Messenger of Allah (#) took hold
of Al-Fadl’s beard and turned his face to the other side.”* (and

to raise that principle, which is permissibility in matters in which unlawfulness was de-
termined. This is why the scholats of Us#/.Al-Figh (Fundamental Principles of Islamic
Jurisprudence) say that if there is a conflict between prohibition and permission, the
prohibition takes precedence. And I have spoken in detail regarding the matter of gold
for women, what is permissible and what is unlawful for them and T have cited the proofs
for prohibition and the specious arguments made regarding it, along with the reply to
them in my book: “Adab ALZifaf f'F-Sunnab Al-Mutabbarah’. So whoever wishes to refer
to it may do so, in particular, the edition published by Al-Maktabah Al-Islamiyyah, in
whose foreword there is an extensive reply to some of the dissenters and those who
follow their own whims. [Also available in English The Martiage GuidePublished by
Dar as-Sunnah Publishers, Birmingham, United Kingdom, 1st ed., 2021.]
! It was narrated by Al-Bukhari (3/295, 4/54 and 11/8), Muslim (4/101), Aba Dawad
(1/286), Al-Nasa’1 (2/5) and on his authority, Ibn Hazm (3/218) and Ibn Majah (#214),
Malik (1/329) and Al-Bayhaqi. The first addition between brackets and what comes
before it is in the version of Al-Bukhari, Al-Nasa’i, Ibn Majah and in a version by
Ahmad, while the second is that of Al-Bukhati, as is the third. The last is narrated by
Al-Bukhari and a version of Muslim and it is in ‘$abih Ibn Khuzaymah' (4/342). As for
the hadith of ‘Ali (radiyAllahn ‘anks) regarding this story, it was narrated by Al-Tirmidhi
(1/167—Bilaq edition) and he said that it is hasan-sahih. It was also narrated by Al-
Dhiya’ in ‘A~-Mukbtarah’ (1/214) and its chain of narrators is jzyyid (good); Al-Hafiz Ibn
Hajt cited it as evidence in “4/-Fath’ (4/67) that she sought a legal verdict at the place
of slaughter, after completing the stoning of the jamrah.

1 say: The meaning of thatis that the question was after they had left the state of /i,
for it is well known that once the hajj pilgtim has stoned Jamrah Al-‘Agabab, everything
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is lawful to him except women [i.e. sexual relations with his wife], so at that point, the
Khath‘ami woman was not in a state of zbram.

And the hadith proves what was proven by that which came before it, which is that
the face is not ‘@wrah, because as Ibn Hazm said: “If the face was ‘@wrab that must be
covered, the Prophet () would not have approved of her uncovering her face in the
presence of the people and he would have ordered her to veil it from above; and if her
face had been covered, Ibn ‘Abbas (radiyAllabu ‘anhuma) would not have known whether
she was beautiful or ugly.’

And in ‘Fath Al-Bari’ (11/8): ‘Ibn Battil said: ‘In the hadith there is an order to avert
one’s gaze due to fear of fimah and that if there is no fear of fitnab, then it is not neces-
sary to do so.” He added: “This is supported by the fact that the Prophet (4£) did not
turn Al-Fadl’s face away until he looked at her with admiration and he feared fitnah for
him. And in it thete is proof of the natural struggle of mankind [against fiznah] and his
weakness when he sees women and is favourably impressed by them.

And in it there is evidence that there is no obligation upon the wives of the Believers
to cover themselves in the manner required by the wives of the Prophet (), since if
that was obligatory for all women, the Prophet () would have ordered the Khath‘ami
woman to cover herself and he would not have turned Al-Fadl’s face away.’

He added: ‘And in it there is evidence that it is not obligatory for a woman to cover
her face, because there is a consensus that it is allowed for a woman to uncover her face
during prayer, even if she is seen by untelated men.’

All of this is the speech of Ibn Battal and he is strong and good, although Al-Hafiz
commented on him, saying: ‘I say: There is some doubt regarding his citing of the story
of the Khath‘ami woman as evidence, because she was in a state of ibrim.’

I say: On the contrary, there is no evidence that she was in a state of #hram; rather,
the opposite is apparent, for we have shown previously, on the authority of Al-Hafiz
himself, that the Khath‘ami woman only asked the Prophet () after the stoning of
Jamrah Al-‘Aqgababh, i.e. after leaving the state of 7hram. So it would appear that Al-Hafiz
forgot what he himself had confirmed—may Allzh, the Most High have mercy on him.

Then suppose that she was in a state of 7hrim, that does not diminish the aforemen-
tioned argument of Ibn Battal at all; this is because the woman in a state of iprim shares
with the woman who is not in a state of ipram the permissibility of covering her face
with her veil, which is proven by the coming fourth and fifth hadiths [page 108]. It is
only incumbent upon her not to wear a #igab, for if it was not permissible for a woman
to reveal her face to unrelated men, the Messenger of Allah () would have ordered her
to let it [the veil] down from above, as Ibn Hazm said; especially since she was among
the handsomest and most beautiful of women and Al-Fadl Ibn ‘Abbas (radipAllibu
‘anbumad) was almost tempted by her! In spite of all this, the Messenger of Allah (%)
did not order her [to cover her face]; instead, he turned Al-Fadl’s face away from het. In
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in Ahmad’s version (1/211) from the hadith of Al-Fadl himself
(radiyAllihn ‘anka): ‘1 was looking at her when the Prophet ()
looked towards me and turned my face away from her face; then
I looked at her again and he turned my face away from her face
and he did that three times, as I did not stop [looking at her].” The
men in the chain of narrators are trustworthy, but it is mungats’, if
Al-Hakam Ibn ‘Utaybah did not heat it from Ibn ‘Abbas
(radip.Allabn ‘anbuma).

This story was narrated by ‘Ali Ibn Abi Talib (radi.Allihn ‘anks)
and he stated that the verdict was sought at the place of slaughter,
after the Messenger of Allah (#) had performed the stoning of
the jamrah, and he added: ‘Al-‘Abbas (radiyAllihn ‘anhs) said: ‘O
Messenger of Allah! Why did you turn the neck of your cousin?’

this there is also evidence that it is not obligatory for a woman to wear the aforemen-
tioned veil, even if she is beautiful, it is only preferred for her to do so, as it is for other
women. ‘ ‘

As for the opinion of one virtuous person, who said that there is no clear evidence
in the hadith that she was uncovering her face, it is among the farthest opinions from
the truth, since if that was not the case, how would the natrator or the eyewitness have
known that she was a beautiful woman?!

And if the matter was as he says, then at what was Al-Fadl (radiypAkibu ‘anbs) repeat-
edly looking?! The truth is that this hadith is among the clearest and strongest proofs
that 2 woman’s face is not ‘awrab.

This is because the incident occutred towards the end of the Prophet’s life (#) and
was witnessed by a number of people, which makes the ruling fixed and obvious and it
is a clear explanation of the verse:

€
“bring down over themselves [part] of their outer garments
(falabin)”.
[al-Apzab (33):59]

And that it does not include the face; so whoever attempted to understand the verse
without help from the Sunnah has erred.

v
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He said: “I saw a young man and a young woman, and they were
not safe from Satan.”

3. It was reported on the authority of Sahl Ibn Sa‘d (radiAllahn
‘anh#) that he said: ‘A woman came to the Messenger of Allah
(%) and said: ‘O Messenger of Allah (#)! I have come to you to
offer myself to you.” He raised his eyes and looked at her and then
lowered his head. When she saw that he had no intentions towards
her, she sat down.™

4. It was reported on the authority of ‘A’ishah (radiypAllabu ‘anhad)
that she said: “The believing women covered with their veils used
to attend the fzjr prayer with the Messenger of Allah (48) and after
finishing the prayer, they would return to their homes and nobody
would recognise them because of the datkness.”*

* It is narrated by Al-Bukhari (9/107), Muslim (4/143), Al-Nasa’i (2/86) and others,
such as Imam Ahmad (5/330, 334 and 336), Al-Humaydi (2/414), Al-Rawayani (2/69/1),
Abu Ya'la (13/514) and Al-Bayhaqi (7/84) and he entitled it: (Chapter: A Man Looking at
a Woman to Whom He is Considering Marriage), while Al-Hafiz said in ‘Fath Al-Bari’ (9/210):
“In it there is permission to look at a woman’s charms, if he is considering marriage
to her, even if was not previously desirous of marriage to her and had not proposed
to her, because he () raised his eyes and looked at her, and the wording proves that
he did so at length—and he had not previously expressed any desire to marry her, nor
had he proposed to her. Then he said: “I am not in need of women.” [i.e. in some
versions of the story].

And if he had not intended to say that if he had seen in her that which impressed
him, there would have been no benefitin him prolonging his gaze towards her. And it is
possible to set that aside with the claim of it being particular to him, due to his status as
ma’sam [free from sin], but what is clear to us is that it was not unlawful for him to look
at unrelated believing women, as opposed to other men [i.e. it was not particular to him].
Ibn Al-‘Arabi (I say: He is not Ibn ‘Arabi, the disavowed S7f;, who died in Damascus in
638 AH) followed another course in his answer, saying: “It is possible that was before
[the order of] the 4ijab or before it, but she was covered with her veil.” However, the
context of the hadith makes his conjecture unlikely.

# Itis narrated by Al-Bukhari and Muslim and others from sources whose #2477 I have
given in ‘Sahih Sunan Abi Dawnd’ (#449).
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<

And the evidence here lies in her words: “...nobody would
recognise them because of the darkness.” This is because it is
understood that were it not for the dark, they would have been
recognised—and they would only normally be recognised from
their faces, which were uncovered, therefore the aim [of proving

that the face is not ‘@wrab] has been met.

And Al-Shawkani quoted the gist of this (2/15) on the authot-
ity of Al-Baji. Then I found a clear narration regarding this, with
the following wording: “...and we did not recognise each other’s -
faces.”*

5. It was reported on the authority of Fatimah Bint Qays
(radiyAllabu ‘anha): “...that Aba ‘Amr Ibn Hafs (radiy.Allahn ‘anhu)
divorced her absolutely (and in another narration: pronouncing
the third pronouncement of divorce) while he was absent... so she
went to the Messenger of Allah (#) and informed him of that...
so he ordered her to spend her %ddah in the house of Umm Sharik;
then he said to her: “That woman is visited by my Companions, so
spend your %ddah with Ibn Umm Maktam, for he is a blind man
and you may remove your [outer] garments in his presence...” (and
in another version: “Go to Umm Shatik—and Umm Sharik is a
wealthy woman from the Ansar and is very generous in g1v1ng in
Allah’s Cause—she is visited by guests.”—I said: “I will do so.” He
(#) said: “Do not do so. Umm Sharik is a woman who is visited
by many guests and I fear that your head covering may slip or your
garment may reveal your legs and the people may see something of
you that you would dislike. Instead, go to your cousin, ‘Abdullah
Ibn Umm Maktim [the blind man]... for you are both from the
same belly [and if you remove your head covering, he will not

# It is narrated by Abia Ya'la in his ‘Musnad’ (214/2) on her authority with an authentic
chain of narrators.
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see you]. So I went to him and when my %dab was over, I heard
the mu’adhin calling: ‘Congregational prayet!” So I went out to the
masjid and T prayed with the Messenger of Allah (). Aftet he had
finished praying, He sat on the pulpit and said: ‘By Allah, I have
not gathered you due to any desite or for fear of anything, Rather,
I have gathered you because Tamim Al-Da1i was a Christian and
he came and gave his pledge of allegiance and embraced Islam
and he told me of something which agreed with what I have told

2245

you about a/-Masih al-Dajjal...

And it should be known that this incident happened towards the
end of his life (), because Fatimah Bint Qays (radinAllabu ‘anba)
mentioned that after the completion of her %ddah, she heard the
Prophet (#) relating the words of Tamim Al-Dat] and stating that
he came and embraced Islam.

And it has been confirmed in the biography of Tamim that he
embraced Islam in the year 9 AH. which proves that the incident
took place after the verse of the jilbab, which means that the hadith

is evidence that the face is not ‘@wrab.

* It is narrated by Muslim in his ‘Szbi#)’ (4/195 and 196 and 8,/203). And the aspect of
the hadith in which there is proof that the face is not ‘@wrzb is obvious. This is because
the Prophet () confirmed that the men would see Bint Qays when she was wearing
her khimir—which is her head covering—which proves that it is not obligatory for her
to cover her face, as it is for her to cover her head. However, he (§£) feared for her that
her &bimar might slip from her head and that which it is unlawful according to [Qut’anic
ot hadith] evidence to be seen might appear. He (§£) ordered her to do what was safer
for her, which was to go to the house of Ibn Umm Maktam, the blind man; for he could
not see her if she removed her head covering, As for the hadith: “Are you both blind?!”
its chain of natrators is weak and the text of it is munkar, as I have proven in ‘Silsilab

" Al-Abadith Al-Da'ifab wa'l-Mawds‘ah’ (#5958).

And the meaning of his words: “If you take off your head covering...” according to
the books [Arabic] language. :
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6. It was reported on the authority of Ibn ‘Abbas (radiyAlahn
‘anbuma) that he was asked: “Did you take part in the ‘Eid prayer
with the Prophet ($)?” He replied: “Yes. And I could not have
joined him had I not been young. [The Prophet (#) came out]
till he reached the mark which was near the house of Kathir
Ibn Al-Salt, offered the prayer. (He said: “Then the Prophet
(%) descended® and itis as if I am seeing him [now] as he ordered
people with his hand to sit down. He then began to make his way
through them) till he came to the women, accompanied by Bilal
(radiyAllabn ‘anb#) and he recited:

CEBIG AL LTITHC

% I say: In it there is an indication that he delivered the sermon on something elevated;
so it is possible that he was on his riding beast that day. We did not say that he was on
the pulpit because it is not known to the scholars that he ever delivered an Eid sermon
on the pulpit, as stated positively by Ibn Al-Qayyim, Al-Hafiz Ibn Hajr and others. He
only used to deliver the sermon while standing on the ground, as stated in the aforemen-
tioned hadith of Jabir (radixAllabn ‘anks) [page 60]: “Then he stood, leaning on Bilal...”

Ibn Al-Qayyim said in ‘Zad Al-Ma'ad’ (1/445): “There was no pulpit for him to ascend
and he did not take out the pulpit of Al-Madinah; he only used to deliver a sermon to
them while standing on the ground.’

Then he quoted the hadith of Jabir (radiyAlabu ‘anbs) and then this hadith of Ibn
‘Abbis (radipAlliku ‘ankuma), along with another hadith on the authority of Jabir
(radiyAllahn ‘anhs), which was similar to the hadith of Ibn ‘Abbas (radiAllabu ‘anbuma).
Then he said (1/447): “This proves that he used to deliver the sermon on a pulpit or
- on his riding beast; or perhaps a pulpit had been constructed for him from mud bricks
or clay, or the like?

It was said that there is no doubt that these two hadiths are authentic and there is no
doubt that the pulpit was not taken out from the masjid; the first person to take it out
was Marwan Ibn Al-Hakam and he was rebuked for doing so. As for a pulpit made from
mud bricks or clay, the first person to do so was Kathir Ibn Al-Salt, during the time when
Marwin was Governor of Al-Madinah, as stated in'the two authentic compilations of
Al-Bukhari and Muslim. So perhaps he was standing at the place of the Eid prayer on
a raised area, or a dukkan, which is known as a mustabah (a stone bench) and then he
stepped down from it and went to the women, stood before them and he admonished
them and advised them. And Allzh knows better.”
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“O Prophet, when the believing women come to you

pledging to you that they will not associate anything

~with Allzh...” ’
[al-Mumtabinab (60):12]

He recited this verse to the end, then when he had finished it,
he said: ‘Do you agree to that?’ One lady, other than whom none
replied to the Prophet (#), said: ‘Yes, O Messenger of Allah!’
Then he admonished them, advised them and ordered them to
give alms. [Then Bilal stretched out his garment and said,"Come
forward with alms, may my father and mother be ransomed for-
you.’], I saw them [i.e. the women] putting their ornaments with
their outstretched hands into Bilal’s garment. Then the Prophet
(4) went with Bilal (radiAllabu ‘anbs) to his house.”"

7. It was reported on the authority of Subay‘ah Bint Al-Harith
(radiyAllabn ‘anha): “...that she was martied to Sa‘d Ibn Khawlah
(radiyAllabu ‘anbs), who was a veteran of the Battle of Badr and
he died during the Farewell Pilgrimage. [She was pregnant] and
she gave birth before four months and ten days had passed since

#7'This was nartated by Al-Bukhati (2/273), by Ibn Hazm from the same source (3/217),
by Aba Dawid (1,/174) and on his authority by Al-Bayhaqi (3/307), by Al-Nasa’i (1,/227)
and Ahmad (1,/331)—and the addition is with another narration from him. Likewise Ibn
Al-Jartd in ‘Al-Muntaga’ (no. #263) and Ibn Khuzaymah in his ‘Szb#p’ (2/356,/1458); Ibn
Hazm said, after citing the verse of drawing the veils [/~N7r (24): 31] as evidence that
the face is not ‘@wrab: “This is Ibn ‘Abbas (radipAlahu ‘anbumd), who in the presence of
the Messenger of Allah ($), saw their hands, so it is correct that a woman’s hands and
face are not ‘@wwrab—and everything besides them must be covered.’

I say: In his taking of the pledge of allegiance from the women in this story, there is
evidence that it took place after the obligation of the jilbib, because it was only imposed
in the year 3 AH., while the verse of pledge of allegiance was revealed in the year 6 AH.,
as will be seen in the verification of it on [page 74]; and it is strengthened by what is
stated in Fath ArBari (2/377), which is that Ibn ‘Abbas (radipAllahn ‘anbuma) witnessed
the incident after the conquest of Makkah and this is supported by what follows.
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her husband’s death. Abw’l-Sanabil Ibn Ba'kak (radsyAllabu ‘anbu)
met her when she had completed her ##fis* and she was weating
kohl on her eyes [had dyed her hair and was well-dressed] and he
said to her: “Take your time [or something similar]; perhaps you
desire to marry? It should be four months and ten days since the
death of your husband [before you remarry].” She said: ‘So I went
to the Prophet (#) and told him what AbG’l-Sanabil Ibn Ba‘kak
(radipAllibn ‘ankn) had said. He (#) said: “It became permissible
for you to marry when you gave birth.”*

8. It was reported on the authotity of ‘A’ishah (radiyAllahu ‘anha):
“...that 2 woman came to the Prophet (#£) to give him her pledge
of allegiance and she had not used Aenna [on her hands] so he did
not accept her pledge of allegiance until she had used it.”*

9. It was reported on the authority of ‘Ata’ Ibn Abi Rabah that
he said: ‘Ibn ‘Abbas (radipAllahn ‘anhuma) said to me: ‘Shall I not

show you a woman from among the people of Paradise?” He re-

8 Nifas: Postpartum bleeding.

# This was narrated by Imam Ahmad (6/432) from two soutces on her authority, one
of which is authentic, while the other is hasan. The basis of it is found in the two au-
thentic compilations of Al-Bukhari and Muslim and others. In their versions, it says:
“She beautified herself in order to receive martiage proposals...” and in it, it is stated
that Ab@’l-Sanabil proposed to her, but she refused to marry him. In al-NasaT’s version,
it says: “She adorned herself for suitors.”

The hadith contains clear evidence that the hands were not considered ‘@wrab by the
women among the Companions (radiyAllihu ‘anbum) and likewise the face, or the eyes, at
least. Were it not so, it would not have been permissible for Subay‘ah (radinAlabu ‘anha)
to show that to Abw’l-Sanabil (radiyAlahu ‘anks), particularly since he had proposed to
her and she had refused him.

With regard to this, you may refer to ‘A/~-Nagr Fi Abkam Al-Nazr’, by Al-Hifiz Ibn

Al-Qattan (67/2-68/2).
% This hadith is hasan ot sahih; its z&brj was given Aba Dawid (2/190) and Al-
Bayhadqi reported it on his authority (7/86). Tabarani narrated itin “A-Mujam Al-Awsat’
(1/219/2/3918~with my numbering) and it has many supporting narrations which I
have quoted in ‘AL Thamr Al-Mustatab Fi Figh Al-Sunnah wa'l-Kitab'.

58



THE DRESS CODE FOR THE MUSLIM WOMEN

plied: ‘Certainly.” He said: “This black woman came to the Prophet
(%8) and (rudipAllabu ‘anbu) said: ‘I suffer from epilepsy and during
fits my body is exposed, so supplicate to Allah for me.” He (#)
replied: “If you wish, you may endure it patiently and you will be
rewarded with Paradise, ot if you wish, I shall make supplication
to Allah to cure you.” She said: T shall endute it.” Then she added:
‘But my body is exposed, so pray to Allah that it may not happen.’
He (%) then supplicated for her.””*!

10. And it was also reported on the authotity of Ibn ‘Abbis
(radiyAllahu ‘anbuma) that he said:“There was a woman who used
to pray behind the Messenger of Allah (#) who was beautiful,
one of the most beautiful of people. Some of the people used to
go to the front row to avoid seeing hert, and some used to go to
the back row so that when they bowed they could see her from
beneath their armpits [holding their arms away from their sides].
Then Allah, the Most High revealed the words:

e
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“And We have already known the preceding among you,
and We have already known the later [ones to come].”
[al-Hijr (15):24]*

5t It is narrated by Al-Bukhiri (10/94), Muslim (8/16) and Ahmad (# 3240).

%2 It was nartated by the compilers of the ‘Swnan’ and others, such as Al-Hakim, who
declared it to be authentic and Al-Dhahabi concutred with this. And it is as they said.
The ‘akbrij was given for it in my book ‘AL Thamr Al-Mustatib Fi Figh Al-Sunnah wa'l-
Kitah’ [Al-Saldh] and in ‘AfSahipab’ (H2472) and it was declared authentic by Shaikh
Ahmad Shakir (4/278).

I say: This is conclusive evidence of the invalidity of Shaikh Al-TuwayjtT’s saying
[page 170]: “Whoever was in the presence of unrelated men, it is incumbent upon her
to screen her face and hands from them, even if she is praying’l And similar to it is what
he transmitted on the authority of Ahmad (may Allah have mercy on him), who said:
“When a woman prays, nothing of her should be seen, not even her nail”ll Now is this
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11. It was reported on the authotity of Ibn Mas‘ad (radiy.Allahn
‘ank) that he said: “The Messenger of Allah (#) saw a woman
who was attractive to him, so he went to Sawdah, who was making
perfume and she was accompanied by [othet] women. They left
him and he fulfilled his [sexual] need [with het], then he (%) said:
“If any man sees a woman that is attractive to him, he should go
to his wife, for verily, with her is something similar to that which
is with her [the woman who attracted him].”>

12. It was reported on the authotity of ‘Abdullah Ibn Muhammad
from a woman from among them, who (radiy.Allahn ‘anbs) said:
“The Messenger of Allah (%) visited me and I was eating with my
left hand, and I was left-handed. But he struck my hand and the
morsel of food fell [from it]; then he said: “Do not eat with your
left hand when Alldh, the Most Blessed, the Most High has given
you a right [hand].” Or he said: “...when Allah, the Almighty, the
All-Powerful has freed your tight [hand].””>*

possible, O slave of Allah? For it is essential for her to raise her hands when she makes
takbirand to lower them when she performs mk#', sujidand tashabbnd And it is invalidated
by the consensus which was transmitted by Ibn Battil, as mentioned previously [63].
53 It was natrated by Al-Dirimi on the authority of Ibn Mas‘ad (radinAllihn ‘anks), whose
wording this is, by Muslim, Ibn Hibban and others, on the authority of Jabir (radiypAllahn
‘anhi); it was declared authentic by Ibn Al-Qattan in “4/-Nagr’ (18/12). It was also nar-
tated by Imam Ahmad on the authority of Aba Kabshah Al-Anmard and its fekbrij is
given in ‘ALSapibah’ (#235).

* This was narrated by Imam Ahmad in his ‘Musnad’ (4/69 and 5/380) and Al-Haythami
said in ‘AFMajma® (5/26): ‘It was narrated by Ahmad and Tabarini and Ahmad’s na-
rators are trustworthy.

1 say: Its natrators ate trustworthy as he said; they are the narrators of the two Shaikhs,
aside from ‘Abdullzh ITbn Muhammad, who is the son of ‘Uqayl Al-Madani—to the best
of my belief—and he is hasan in hadith.

1 say: Its chain of narrators is authentic, in spite of what the obstinate and those who
follow their whims say. It was declared authentic by Tbn Hazm, Al-Hakim, Al-Dhahabi,
Al-Mundhiti and Al-Traq, as I verified in ‘Adab ALZifaf [The Martiage Guide, Publish-
ers by Dar as-Sunnah Publishers, Birmingham, United Kingdom]. Then I saw Ibn Al-
Qattan in ‘AL Wabm wa’l-lbam’ (1/278,/2) and he was also inclined to declare it authentic.
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13. It was reported on the authority of Thawban (radiAllibn
‘anbd) that he said: “The daughter of Hubayrah (radipAllahn ‘anba)
went to the Prophet (%) and on her hand were large gold rings.
The Prophet (#) began to hit his hand with a small stick that he
had and he (&) said: “Would it please you for Allah to place rings
of fire on your hand?!”

In these ahadith there is evidence that it is permissible for a
woman to reveal her face and her hands, so it supports the afore-
mentioned hadith of ‘A’ishah (radiyAllabu ‘anha) and it makes clear
that is what is intended by the saying of Allah, the Most High:

[AREAAN]

“...except that which is apparent from it...”

[al-Niir (24): 31],

As stated previously, based on the saying of Allah, the Most
High after that:

L
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“...and to wrap [a portion of] their headcovers (kbumur)

over their chests.”

[al-Niir (24): 31]

Proving what was proven by some of the aforementioned
ahadith, which state that it is not obligatory for a woman to cover
her face, because ‘khumur’ is the plural of ‘khimar’ and it is that
with which the head is covered,” while %#y#b’is the plural of Jayb’

55 This is what is written in “4/+Nibayah’ by Ibn Al-Athir, in ‘Tafsir Ibn Kathir ‘Fath Al-
Qadir’ by Al-Shawkani and others among the scholats and experts in Arabic language
and literature. Al-Hafiz Ibn Hajr said in ‘Fath A/-Bari’ (8/490): “The &himdir for a woman
is like the imamah (headdress) for a man.’

This is 2 matter in which we know of no dispute and it is not contradicted by what is
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" and it is the part covered by the blouse and the shirt. So Allah,

the Most High orders that the &himar be drawn across the neck
and the chest, proving the obligation to cover them. But He did
not order it to be worn over the face, which proves that it is not
‘awrah, which is why Ibn Hazm said in ‘A~-Mupalla’ (3/216-217):
‘So Allah, the Most High ordered them to draw the &bimar (head
cover) over their #y#b [necks and chests] and this is proof of the
requirement to cover the ‘awrah, the neck and the chest. There is
also proof in it of the permissibility of revealing the face and it is
not possible to say other than this.’

witten in the biography of Al-Qadi Abii ‘Ali Al-Tanikhi, who said:
‘Say to the beautiful woman in the golden &hbimar,
You have marred the devoutness of my pious brother,
With the light of the &himdirand the light of your cheeks under it,

How strange it is that your face is not a flame.’

So he has desctibed her as having her &bimar over het face also.

I say: This does not contradict what we have stated regarding the meaning of the
khimar, because covering the face sometimes does not necessitate that it is always re-
quired. No! Do you not see that when the Prophet (§£) catried Safiyyah (radsiyAllihn ‘anka)
behind him, he placed his 744’ (cloak) over her back and her face, as we shall see later on
and that ‘A’ishah (radiyAllibu ‘anba) said, regarding the incident of .4/If% (the Slander):
“So I covered my face with my 7ilbab....” as we shall see later on. So is it possible to take
from that that the rida’ and the jibab are two garments usually used to cover the face?!
Likewise, the poet described the beautiful woman in the aforementioned manner and
it is not possible to take a definition of the &himar from it and say that it is that which
is used to cover both the head and the face! The most that may be said is that the face
might be covered by it, just as it might be covered by any other garment, such as the
rida’, the jilbab, the burdah (a type of cloak) or other things.

And all of this is said on the supposition that the description of the poet is a correct
one, when it is most likely that it is a poetic, imaginative desctiption and it is not possible
in that case to take a true and dependable meaning from it.
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Section One:

Invalidating the Claim That All of These Proofs
were Before the Obligation of the Hab

I'say: If itis said: “‘What you have said is extremely clear, however,
it is possible that that was before the obligation of the jilbab, in
which case it is not correct to cite it as evidence until it is confirmed
that these incidents took place after the ji/bab was made obligatory,
our response would be from two standpoints:

The first standpoint is that it is clear from the evidences that
these incidents occurred after the jilbab and we have presented
two hadiths in this regard:

The first hadith is that of Umm ‘Atiyyah (radipAllabn ‘anha):
“When the Prophet (#) ordered the women to go out for the ‘Eid
prayet, Umm ‘Atiyyah (radipAllahu ‘anhd) said: “What if one of us
has no jilbab? He () said: “Let her sistet clothe her in her jifbab.””>

Init there is evidence that the women only used to go out for the
‘Eid prayer in theit jalabib and in accordancewith this, the widowed

woman wore a jilbab.

The second hadith was also narrated by Umm ‘Atiyyah
(radip.Allabu ‘anhd): “When the Messenger of Allah (#) arrived
in Al-Madinah, he gathered the women of the Ansar in a house,
then he sent ‘Umar Ibn al-Khattab (radi.Alahu ‘anbs) to them and
he stood at the door and greeted them with salutations of peace.
They returned the salutations and he said: ‘I am the messenger of
the Messenger of Allah (%) to you.” They said: “Welcome to the

5 It is narrated by both al-Bukharti and Muslim
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Messenger of Allah (#8) and to his messenger.” He said: ‘Do you
pledge not to associate any partners with Allah, not to steal, not
to commit unlawful sexual intercourse, not to kill your children,
not to bring forth slanders, which you fabricate between your own
hands and feet [i.e. that they not to attribute to their husbands
other than their legitimate children] and not to be disobedient
when enjoined to do good?’ They said: “Yes.” So ‘Umar (radir.Allahn
‘anbu) extended his hand from outside the door and they extended
their hands from inside, then he said: ‘O Allah! Bear witness!” And
he ordered us (and in another version: ‘then he ordered us’) to go
out to the two ‘Eid prayers, including the menstruating women
and the virgins and he prohibited us from attending funerals and
said that the Friday prayer is not obligatory for us. Then I asked
him about slanders and about the saying of Allzh:

Y, ssr . 4 e s s
IS Ligny
“nor will they disobey you in what is right.”
[al-Mumtapinah (60):12]
And he said: “It means by wailing (for the dead]””’

And the evidence only becomes clear when we remember that

57 This was natrated by Al-Bukhari in A/ Tarikk’ (1/1/361), Ahmad in his Musnad’
(6/408-409), Al-Bayhaqi (3/184) and Al-Dhiya‘ Al-Maqdisi in ‘A--Mukbtarah’ (1/104-
105/1) by way of Ismal Ibn ‘Abdu’l-Rahman Ibn ‘Atiyyah, on the authority of his
grandmother, Umm ‘Atiyyah (radipAlldhu ‘anha) and he [Al-Bayhadqi] said: It was narrated
by Ibn Khuzaymah and Ibn Hibban in their authentic compilations.’

1 say: This Isma‘fl was mentioned by Ibn Abi Hatim in ‘44Jarh wa'l-Ta'dil’ (1/1/185)
and he mentioned neither praise nor criticism of him. He was declared trustworthy
by Ibn Hibban (4/18) and in “4/7agrib’ it said that he is “acceptable”. Such a person
can be cited as evidence, especially since Al-Dhahabi declared its sa#ad to be hasan in
‘Mukhtasar Al-Bayhagi’ (1 33/ 2) and the principle of seizing the hand is confirmed in
‘Sahih Al-Bukbari’ (#4892) and in ‘Kabir Tabarani’ (24/182 and #46342) from sources
which none except the stubborn reject.
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the verse of the women’s pledge of allegiance:
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“O Prophet, when the believing women come to you
pledging to you that they will not associate anything
with Allah.”

[a-Mumitapinah (60):12]

It was only revealed on the day of the conquest of Makkah as
Muqatil said in “4-Daurr’ (6/209) and it was revealed after the verse
of al-Imtihan (the Examination), as narrated by Ibn Mardawayh,
on the authotity of Jabit (radip4Allahu ‘anku) (Al-Daurr) (6/211) and
in ‘al-Bukhbar’, on the authority of Al-Musawwar it was stated that
the verse of al-Imtihan was revealed on the day of the Battle of
al-Hndaybiyyah, which was authentically reported to have taken
place in the year 6 A.H, as Ibn Al-Qayyim said in ‘Ziad Al-Ma'ad’,
while the verse of a/-Hijab was only revealed in the year 3 AH, or
it was said, the year 5 AH, when the Prophet (#) consummated
his marriage with Zaynab Bint Jahsh (radipAllahu ‘anha), as stated
in her biography in ‘4L Isabab’.

So it is confirmed from this that the order for the women to
go out to the % prayers was only made after the obligation of
the al-Jilbab; and this is supported by the fact that in the hadith
of ‘Umar (radprdllabu ‘anhs), it was stated that he did not enter
the women’s presence, but took their pledge of allegiance from
behind the door. And in this story, he conveyed to them the
Prophet’s order (#) to the women to go out to ‘Eid; and that was
in the year 6 AH, after his return from a/-Hudaybiyyah, after the

revelation of the verse of allmtihan and the pledge of allegiance

(al-bay'ah), as stated previously. So from this the meaning of Umm
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‘Atiyyah’s words at the beginning of the second hadith is known:
“When the Messenger of Allah () arrived in Al-Madinah...” i.e.
trom al-Hudaybiyyah™; it does not mean his arrival from Makkah
at the time of his migration, as one might think at first sight, so
consider.

The second standpoint is that even supposing we wete unable to
confirm what we have said, and then the scholars would be in no
doubt that the Prophet’s () tacit approval of a woman uncoveting
her face in front of men was evidence for its permissibility. And
if that was the case, then it is well known that the basic principle

‘is that every ruling remains at it was, until proof is brought of its
abrogation and abolition. And our claim is that no such thing has
been brought here. On the contrary, that which supports it remain-
ing and continuing has been reported, as you will see. So whoever
claims something contrary to this is obliged to bring evidence of
its abrogation. And how wrong is that!

For we have previously confirmed from the hadith of the
Khath‘ami woman that the incident occurted duting the Prophet’s
(#8) Farewell Pilgrimage, which was definitely after the obligation

of the jilbab and we have already mentioned the invalidity of their
response to it in a manner that leaves no doubt.

This is supported by the saying of Allah, the Most High at the
beginning of the following verse:

’)/ }} ’/ s, ' .»)/ ,’9-
“Tell the believing men to reduce [some] of their vision
and guard their private parts..”

to
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“And tell the believing women to reduce [some] of
their vision...” [a/-Nir (24): 30-31]

For it shows that there is something in women that is uncovered
which it is possible to look at, which is why Allah, the Most High
commanded men to lower their gaze from them—and thatis only
the face and hands.

Similar to that is the saying of the Prophet (#): “Avoid sitting
on the paths... butif you must sit there, then fulfil the rights of the
path.” They asked: ‘What are its rights?’ He (#) replied: “Lowering
the gaze [so that you do not stare at women], refraining from doing
harm [to others] exchanging mutual greetings of peace, command-
ing all that is good and forbidding all that is evil.”*®

And the saying of the Prophet (#): “O ‘Alil Do not follow up
one look with a second, for you are permitted one look, but not
a second.”

%8 It is natrated by Al-Bukhasi (11/9), Muslim (7/3), Abit Dawid (2/291), Al-Bayhaqi
(7/89) and Ahmad (3/36), who all narrated it from the hadith of Aba Sa‘id Al-Khudri
(radiyAllabu ‘anbs). Muslim and Ahmad also narrated it on the authotity of Aba Talhah
Al-Ansati (radiyAllabn ‘anbs).

% Itis narrated by Ab@ Dawad (1,/335), al-Tirmidhi (4,/14), Al-Tahawi in ‘Sharh Ak-Athar
(2/8-9) and in “AL-Mushkil’ (2/352), Al-Hakim (3/ 194), who declared it to be authentic
in accordance with the criteria for acceptance stipulated by Muslim and Al-Dhahabi
concurred with this; it was also narrated by Al-Bayhaqi (7/90), Ahmad (5/353 and
357), by way of Shatik, on the authority of Aba Rabi‘ah, who reported on the authority
of Ibn Buraydah, who reported on the authority.of his father, who attributed it to the
Prophet (). Al-Tirmidhi said: “This hadith is hasan-gharib; we do not know it except
from the hadith of Sharik.’

I say: He is Ibn ‘Abdullah Al-Qadi, who had a poor memory, but his narrations can
be followed; for Al-Tahawi narrated in his two books, and Al-Hakim (3/123), Ahmad
(no. #1369 and #1373) by way of Hammad Ibn Salamah: We wete told on the authority
of Muhammad Ibn Ishaq, who reported on the authotity of Muhammad Ibn Ibrahim
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And it was reported on the authotity of Jarir Ibn ‘Abdullih
(radiyAllahn ‘anhs) that he said: “T asked the Messenger of Allah
(#) about an unintentional glance and he ordered me to avert my
gaze.”®

Moreovert, Al-Qurtubi (12/230) and others stated regarding the
reason for the revelation of this verse:

%‘ P A I YR <l it
«..and to wrap [a portion of] their headcovers (Rbumnr)
over their chests.”
[@/-Nar (24): 31

‘..that when the women at that time covered their heads with
their £bumnr [i.e. their head coverings], they would let them hang
down behind their backs, as the Nabateans do and their necks,
throats and ears would remain uncovered. So Allah, the Most High
ordered draw their head coverings over their bosoms.’

And it was reported on the authority of ‘A’ishah (radipAlahu
‘anha) that she said: “May Allah show mercy to the eatly emigrant

women; when Allah revealed:
de
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Al-Taymi, who reported on the authotity of Salamah Ibn Abi Al-Tufayl, who reported
on the authority of ‘Ali Ibn Abi Talib (radiyAllahu ‘anbs) that the Prophet () said to
him... then he quoted the hadith. Al-Hakim said: ‘Its chain of narrators is authentic.”
And Al-Dhahabi concurred with this.

I say: In it is Ibn Ishaq, who is a mudallis and he also committed @n%nab, but the
hadith is hasan from these two sources and it is supported by the hadith that follows it.
0 Ttis narrated by Muslim (6/182), Abi Dawiad (1/335), Al-Tirmidhi (4/14), Al-Darimi
(2/278). Al-Tahawi in his two aforementioned books; al-Bayhaqi (7/89-90) and likewise,
Al-Hakim (2/396) and Ahmad (4/358 and #361).
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“...and to wrap [a portion of] their headcovers (khumur)
over their chests.”

[al-Nir (24): 31]

They tore their thick outer garments and made veils from them.”
(In another version: “...they took their lower garments (¢47) and
tore them at the edges, then they covered theit heads with them.”"!

And it was reported on the authority of Al-Harith Ibn Al-Harith
Al-Ghamidi that he said: ‘[I said to my father when we were at
[#ina): “What is this gathering?” He replied: “These people have
gathered around one of their numbers who is a s@bi’ (someone
who has brought a new religion).” He [Al-Harith] said: ‘So we went

6! Tt is narrated by Al-Bukhari (2/182 and 8/397) and Abi Dawid; and Al-Hakim said
that the second narration was in accordance with [the criteria for acceptance stipulated
by] Al-Bukhati and Muslim, but his assertion that it accorded with Al-BukharT’s criteria
is incorrect. It was also narrated by Ibn Abi Hatim with 2 mote complete wording and
a chain of narrators on the authotity of Safiyyah Bint Shaybah (radipAlihu ‘anha), who
said: ‘While we were with ‘A’ishah (radiyAllabu ‘anha), we spoke of the women of Quraysh
and their virtues and she said: “The women of Quraysh are virtuous, but by Allah, I have
never seen any mote virtuous ot stricter in their adherence to the Book of Allah than
the women of the Ansar, when Surah Al-Nrrwas revealed: “...and to wrap [a portion of]
their headcovers (khumnur) over their chests.”, their menfolk went to them and recited to
them the saying . that Allah had revealed. Each man recited it to his wife, his daughter,
his sister and every female relative. Every woman among them got up, took her cloak
and wrapped hetself in it out of faith and belief in what Allah had revealed in His Book.
They stood behind the Messenger of Allah (#£) in the morning prayer, wrapped up, as
though there were crows on their heads.”

It was quoted by Ibn Kathir and Al-Hafiz Ibn Hajr in ‘Fath A/-Bari’ (8/490) and the
addition is from him; but in its chain of narrators is Al-Zinji Ibn Khalid, whose name
is Muslim—and there is weakness in him, however he was accepted by Mardawayh
in his ‘Tafsir, as stated in ‘Takhrij Al-Kashif by Al-ZayilaG [page 435—handwritten
manuscript].

And the hadith is similar to the text which states that they stood behind the Prophet
(4) with their faces uncovered, because % %jar’ means G&btimar (to wrap a khimararound
the head). And it is stated in authentic narrations: “The m:jar is that which a woman

wraps around her head. Itis said: “The woman 7%gjarat (i.e. wrapped her mijararound her
head).’
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down (in another version: “...we looked down) and we saw the
Messenger of Allah (#) calling the people to believe in Allah’s
oneness (fawhid) and faith (izan) in Him, while they were answet-
ing him [his words] and insulting him; this went on until midway
through the day, when the people dispersed from him. Then a
woman whose throat was visible approached [weeping] and she
was carrying a drinking vessel [containing watet] and a piece of
cloth and he took it from her and drank, then performed ablution,
after which he raised his head [to her] and said: ‘O my daughter!
Cover your throat with your &bzmarand do not fear for your father
[defeat or humiliation]’ I said: “Who is this?” They said: [This is]
Zaynab, his daughter.””®

In addition, the saylng of Allah, the Most High:

9} /// e s> 27
AT I & A
“And let them not stamp their feet to make known
what they conceal of their adornment.”

[@-Nar (24): 31]

Et

Proves that it is obligatory for women to cover their feet also;
were it not so, one of them would be able to reveal the adornment
that she [normally] hides [which is the anklets] and would have
no need to stamp her feet. However, she was not able to do that,
because it is a clear violation of Islamic Law; and sucha violation as
this was unknown during the era of the Message. For this reason,
one of them would resort to tricks by stamping her foot in order
to show men the adornment that is [normally] hidden. So Allah,
the Most High forbade them from doing that and based on what

€ Tt is natrrated by Tabarani in ‘A-Mujam Al-Kabir' (1/245/2), Ibn ‘Asakir in “Tarikh
Dimashq’ (4/46-1/243-1) and the additions were narrated by him; and he said: ‘It was
narrated by Al-Bukhati in (4/-Tarikh’ in-an abbreviated form and by Aba Zut‘ah, who
said: “This hadith is authentic.”
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we have made clear, Ibn Hazm said in ‘A/-Mupalla’ (3/216): “This
is proof that the feet and the legs are among the parts that it is
not lawful to reveal.’

And this is supported by the hadith of Ibn ‘Umar (radiyAllibu
anbuma), who said: “He who trailed his garment out of pride,
Allah will not look toward him on the Day of Resurrection.” So
Umm Salamah (radipAllabn ‘anha) said: “‘What should the women
do with their hems?” He said: ‘Lower them a handspan.’® So she
said: “Then their feet will be uncovered.” He said: “Then lower them
a forearm’s length and do not add more than that.” It is narrated
by al-Tirmidhi (3/47), who said: “This hadith is hasan sahih.**

And in the hadith there is a license for women to trail their lower
garments, because it provides better for them; Al-Bayhaqt said:
“In this there is evidence for the obligation upon her to cover
her feet.”®

And this was the practice of the women during the lifetime of
the Prophet (#) and after it; and resulting from it are 2 number
of questions pertaining to Islamic Law: Imam Malik and others
narrated on the authotity of Umm Walad Ibrahim Ibn ‘Abdu’l-
Rahman Ibn ‘Awf that she asked Umm Salamah (radiy.Allahn ‘anba),

¢ That is, from halfway down the legs or it was said, from the ankles.
% Tt was also narrated by others and we have discussed it in our book, which is not yet
completed: ‘A/Thamr Al-Mustatab Fi Figh al-Sunnab wa’l-Kitb’, then in ‘Silsilah Al-Apadith
al-Sabibak’ (#1864).
¢ [Imam)] Al-Shawkani said something similar in ‘Nay/ ALAwtar’ (2/59).

1 say: Anyone who contradicted this, saying: “The feet ate not part of the ‘@wrah,’ as
Al-Mawdudi did in his critique of me [page 21}, has no evidence [for that].

And it is most surptising that before that, he stated in the book ‘4/-Hzjab’ that which
is contradictory to that and which agrees with our opinion, when he said [page 331]:
‘Regarding the Limits of the ‘awrzh of women: They were ordered to cover all of their
bodies except the face and hands...” and he did not except the feet, which is the correct
view [i.e. that they should be covered]. So what caused him to alter his view?!
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the wife of the Prophet (), saying: ‘I am a woman who wears a
long skirt and [sometimes] I walk in dirty places.” Umm Salamah
(radiyAllabn ‘anhd) replied: “The Messenger of Allah (#) said: “It

is purified by what follows it [i.e. clean places].”

And it was reported on the authority of 2 woman from Bani
‘Abdu’l-Ashhal that she said: ‘I said: ‘O Messenger of Allah! Our
road to the masjid has an unpleasant smell, so what should we do
when it is raining?” He () said: “Is there not a cleaner part after
it [the offensive part] has been passed?” She said: ‘I replied: ‘Yes
He (%) said: “It makes up for the other.””%

Because of this, one of the conditions imposed by the early
Muslims on the Jews and Christians living under Muslim protec-
tion was that their women reveal their calves and their legs, in
order that they should not be confused with the Muslim women,
as stated in ‘Igtida’ Al-Sirat Al-Mustagim Mukhalafah Ashab Al-Jabim’
[page 59].7

In addition, after making clear in the previous verse—ayah al-
Niar—what is incumbent on a woman—which is to cover her

6 This and the hadith before it wete narrated by Abi Dawiid in his ‘Sunan’ and this
isnad is authentic; it was declared authentic by Al-Mundhiti, while the previous hadith
is authentic due to other supporting narrations—it was declared authentic by Ibn Al-
‘Arabi and declared hasan by Ibn Hajr Al-Haytami, as I have made clear in ‘Sabip Sunan
Abi Dawid’ (no. #407 and #408).

¢ This is by Shaikh Al-Islam Ab@l-‘Abbas Ahmad Ibn Taymiyyah Al-Harrani (may
Allah have mercy on him); it is an estimable book, which is without equal in its subject
and we shall be quoting many benefits from it, when we discuss the seventh condi-
tion. So see how the situation has changed and the matter has been reversed, so that
the Muslim women now compete with one another to imitate the women who were
forbidden to imitate them, by revealing their calves and more than that—and all of this
is a fulfilment of the hadith of the Prophet ():“Vetily, you will follow the customs of
those who came before you, one after another.” See hadith no. #2 from the condition
referred to previously.
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adornment in front of unrelated men—and [explaining] before
whom she may show it, Allah, the Most High ordered her in the
next verse, when she goes out of her house, to wrap herself—over
her garments and her khimar—with a jilbab or a muld’ah (cloak)
because it covers her better and is a more noble way for her to
behave. And that verse is the saying of Him, the Most High:

w*wgﬁ‘ﬁu)@bju\’))ydﬁ‘;j 5 "i

z
~, /9/,} //,’/,} re

< jday%gﬁ_;avo‘djd! awwgﬂa
@ CS0az il

“O Prophet, tell your wives and your daughters and the
women of the believers to bring down over themselves
[part] of their outer garments. That is more suitable
that they will be known and not be abused. And ever
is Allah Forgiving and Merciful

[@l-Abzab (33): 591

And when it was revealed, the women of the Ansar were wrapped
up as if they had crows on their heads.®

The jilbab is the muld’abh, in which a woman wraps herself—over
her normal garments, according to the most cotrect opinion®

¢ This was narrated by Abt Dawid (2/182) with an authentic chdin of narrators and
it was also quoted in ‘ALDurr Al-Manthir fi Sharh Sunan Abi Dawid® (5/221), using the
narrations of ‘Abdu’l-Razzaq: ‘Abdu Ibn Humayd, Aba Dawad, Ibn Al-Mundhir, Ibn
Abi Hatim and Ibn Mardawayh, from the hadith of Umm Salamah (radipAlihu ‘anba),
with the wording: “...due to the black coverings they wore.”

The word ghirbin’ is the plural of ghurib’; she compared the blackness of their cloaks
to that of crows.
% It was said in his explanation that Ibn Hajt seven opinions quoted seven opinions in
‘Fath Al-Bari’ (1/336) and this is one of them; it was the opinion determined as correct
by Al-Baghawi in his ‘Tafsir’ (3/544) and he said: ‘It is the muld’ah that a woman wraps
herself in, over her chemise and her &bimar.
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—and it is usually used when she goes out of the house, as nar-
rated by the two Shaikhs [Al-Bukhati and Muslim] and others,
on the authotity of Umm ‘Atiyyah (radiyAlahu ‘ankhad), who said:
“The Messenger of Allah (#) commanded us to bring out on ‘Eid
al-Fitrand ‘Eid al-Adpa the young women (‘awatiq), the menstruat-
ing women (bayd) and the secluded women (dbawat al-khadir); the
menstruating women kept back from prayet, but participated in
goodness (&hayr) and the Muslims’ supplication. I said: ‘O Mes-
senger of Allah! [What if] one of us does not have an outer gat-
ment (jilbab)?’ He (#) said: “Let her sister clothe her in her jilbab.”

Shaikh Anwar Al-Kashmiri said in ‘Fayd A/-Bari’ (1/388), com-
menting on this hadith: ‘It is discerned from it [the hadith] that
the jilbab is required on going out and that she should not go out
if she does not have a jilbab.

~ The jilbab is a rida’ (cloak) that covers from the head to the feet
and I have previously mentioned that the &bimar is worn in the
house and the jilbab is worn when going out; and I explained the
two verses regarding the ji/bab in the light of that:

T sr 0% 84 ce sote
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“...and to wrap [a portion of] their headcovers (&bumur)
over their chests.”
[al-Nar (24): 31]
And the second:

-And Ibn Hazm said (3/217): “The jifbab in the language of the Arabs, in which the
Messenger of Allah (§) addressed us, is that which covers the whole of the body, not
just some of it.”

It was declared authentic by Al-Qurtubi in his ‘Zafsi7’ and Tbn Kathir said (3/518): Tt
is the cloak (rida’) that is worn over the kbimar and it is like today’s izar.”

1 say: Perhaps it is similar to the @ha’ah used today by the women of Najd, Iraq and
other places. ' ' ‘ '
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“bring down over themselves [part] of their outer gar-
ments (jalabin)”.

[al-Abzdb (33):59]

And he said in the place that he indicated (1,/256), after explain-
ing the meaning of the jilbib and the &himarin a manner similar to
what is mentioned above: ‘If you said: ‘Drawing their garments
over themselves makes drawing their veils over their bosoms
unnecessaty,” I would reply that rather, drawing the jilabib (outer
garments) over herself is when she goes out of her house to fulfil
some need, while drawing the &himar over herself is in general
citcumstances and is a required act.’

I say: There is some doubt regarding his limiting of the &humr
to the houses, because it contradicts the apparent meaning of
the first verse: “...and to wrap [a portion of] their headcovers
(Rbumun)...
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“And let them not stamp their feet to make known

what they conceal of their adornment.”

[al-Niir (24): 31]

This is because forbidding the stamping of the feet is clear
evidence that the order to draw the &humr around themselves is
outside the house also; and likewise His saying at the beginning

of the verse:
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“And tell the believing women to reduce [some] of
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their vision...”

[al-Niir (24): 30-31]

So the truth that it is necessary to act upon is what is written in
the verses of both Swrah al-INir and Surah al-Ahab, which is that
when a woman goes out of her house, it is obligatory for her to
wrap herself in her &himar and to wear her jilbab over the khimar.
This is because, as we said previously, it is better covering for her
and makes it less likely for the shape of her head and shoulders to
be visible and this is something required by Islamic Law, as will be
made clear when we discuss the fourth condition—and what I have
stated is the explanation of the verse of Idna’ given by some of the
Salaf. In ‘Al-Durr Al-Manthir fi Sharh Sunan Abi Dawid’ (5/222), it
says: ‘Tbn Abi Hatim narrated on the authority of Sa‘id Ibn Jubayr
regarding the saying of Allah, the Most High:

de
“...and to wrap [a portion of] their headcovers (kbumur)
over their chests.”

[al-Nir (24): 31]

‘It means that they should veil themselves with their ja/abib; and
it (the jilbab) is the cloak that is worn over the khimar—and it is
not lawful for a Muslim woman to be seen by an unrelated male
unless she is wearing a cloak and she has drawn it around her head
and her throat.”

And know that the obligation to weat both a &bimar and a jilbab
when a woman goes out has been abandoned by the majority of
Muslim women. The reality is that they either wear just the jilbab
on their heads or the &himar, and in some cases, it is not sufficiently
wide [to cover them propetly], such as what is referred to today
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as ‘al-isharib’ (headscarf) which causes patt of the adornment that
Allah has forbidden them to reveal to be shown, such as the fore-
lock, ot the neck, for example.

And among the things that confirm the obligation to wear both
the &himar and the jilbab is the hadith of Ibn ‘Abbas (radiyAllihu

anbuma:
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“And tell the believing women to reduce [some] of

their vision...”

[al-Nir (24): 30-31]

And he exempted from that:
CEG S AN G i i
“And women of post-menstrual age who have no desire
for marriage...” '

//

[al-Niir (24):60]

—aup to the statement of Allah, the Most High:
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“there is no blame upon them for putting aside their
outer garments [but] not displaying adornment. But
to modestly refrain [from that] is better for them. And
Allah is Hearing and Knowing,”

[@/-Nar (24):60]

And in the natration of Ibn ‘Abbas (radiyAllabu ‘anbuma), it was
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stated that he used to recite:

/ }/u ’/,J

“..if they putting aside their outer garments.”
[@l-Nar (24):60]

And he said: “[It is] the jilbab.” And Tbn Mas‘ad (radinAllihn ‘anbs)
said the same.™

I say: This is proof of the obligation on all women to wear the
Jilbab over the &himar, aside from those among them who are past
childbearing age—and they are those who do not feel desite [for
the opposite sex, due to their advanced age].

Has not the time come for righteous women, wherever they may
be, to awake from their indifference, fear Allah regarding their own
souls and weat jalabib over theit Ehumre!

And really, it is the strangest thing that none of those who wtite
on the subject of women’s clothing today—to the best of my
knowledge—have undertaken to explain this clear ruling in the
Qur’an and Sunnah, though some of them have expounded at great
length regarding the opinion that the face is ‘awrah—though itis a
matter in which there is a difference of opinion—and the correct
view is the opposite, as you can see from the detailed explanation
given in this book, all praise and thanks be to Allah, through whose
grace righteous deeds are accomplished.

- ™It was natrated by AbG Dawiid (#4111) with a good chain of narrators and Al-Bayhaqi
narrated it on his authotity (7/93). The other natration is his and its chain of narra-
tors is authentic, as is his nartation on the authority of Ibn Mas‘ad (radinAlabn ‘anbs),
which was also narrated by Ibn Jarir al-Tabari from a number of sources (18,/127). For
confirmation of its obligation, refet to the tradition of ‘A’ishah (radin4llabu ‘anba) and
that of Ibn ‘Umar (radjyAllihn ‘anbuma) [pages 134-135].
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As for his saying: “And the ja/abib when going out,” it has no
meaning, since the jilbab is to screen a woman’s adornment from
unrelated men. So it is the same whether she goes out to them, ot
they enter her house; in both situations, it is incumbent upon het
to wear the jilbab, which is supported by the words of Qays Ibn
Zayd: ‘Verily, the Messenger of Allah (#) divorced Hafsah Bint
‘Umar (radipAllabn ‘anbuma)... and the Messenger of Allah (#)
came and entered her presence, upon which she put on her jitbab.
The Messenger of Allah (#) then said: “Verily, Gabriel came to
me and said: “Take Hafsah back, for she is one of those who fast
and stand in prayer at night and she is your wife in Paradise.””

1Tt was narrated by Ibn Sa‘d (8/58) and Tabaraniin “4/-Mujam Al-Kabir’ (18/365/934),
on the authority of Hammad Ibn Salamah, who said: ‘Abt ‘Imran Al-Jawni informed
us of it.” The narrators in this isnad are all trustworthy and Muslim reported from
them, aside from Qays Ibn Zayd, regarding whom thete is a difference of opinion as
to whether or not he was 2 Companion. Ibn ‘Abdu’l-Barr said: ‘It is said that his hadith
is mursal and that he was not a2 Companion,” while Al-Hafiz said in ‘4/Isabak” ‘He is
a minor #bi% who used to report mursal narrations; he was mentioned by a number
of scholars, including Al-Harith Ibn Abi Usamah, as being among the Companions
(radipAllibu ‘anbum). He was also mentioned by Ibn Abi Hatim and others, who said
that he was one of the #4bi%n and they followed Al-Bukhari in doing so. So the hadith
is mursal. Al-Bayhaqi said (9/245): ‘It was narrated by Tabarani and its narrators are
narrators of authentic ahadith.’

Tt was also natrated by Al-Hakim (4/15) and he quoted a supporting narration for it
from the hadith of Anas (radjpAllabu ‘anks), which strengthens it, insha’Allih. However,
there is no mention in it of her putting on a ji/bab. It was also narrated by Ibn Sa‘d in a
shortened version, with an authentic chain of natrators.

Ibn Sa‘d also narrated (8/63) by way of Habib Ibn Abi Thiabit and he said: ‘Umm
Salamah said: “When my %ddab (waiting petiod) from Abt Salamah was completed, the
Messenger of Allzh (#) came to me and he spoke to me with a fjiab between us, then
he proposed to me.” '

Howevet, it would appear that the /ab here is not the garment with which a2 woman
covers herself, it is only something with which she screens herself, such as a wall, or a
curtain or the like; and it is what is meant by the saying of Allah, the Most High in [Surah
AEApzab (33):53]: “O you who have believed, do not enter the houses of the Prophet
except when you are permitted... And when you ask [his wives] for something, ask them
from behind a partition. That is purer for your hearts and their hearts...”
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Furthermore, there is no evidence in the verse that a woman’s
face is ‘@wrah and must be covered. Rather, the most that may be
said is that there is an order to draw het ji/bab around her. And this,
as you can see, is a general command, so it is possible that the idna’
is over the adornment and its places which it is not permissible for
her to reveal, in accordance with what the first verse has clearly
stated. And in that case, the aforementioned evidence is refuted.
It is also possible that it is more general than that, in which case,
it would include the face. All of those who practise %’wi/ and a
number of the early scholars. Ibn Jatir quoted their opinions in his
Tafsir’, as did al-Suyuti in ‘A-Dyrr Al-Manthir’, but we do not see
any benefit in transmitting them here. Instead, we shall content
ourselves with a reference to them and whoever wishes to study
them should refer to the aforementioned two books.™

And it has been authentically reported on the authority of ‘A’ishah (radip.A/abu ‘anhd)

that when she prayed, she would wear a jilbab, as will be shown later, which proves that
the 7ilbab is not only worn when going out of the house.
72 Note: As for the saying of Al-Mawdadiin ‘“4/-Hjjab’ [page 366], who after quoting the
verse, said: ‘It was revealed especially with regard to coveting the face,” to the best of
my knowledge, no one among the scholars said this before him and thete is no proof
on which he may rely, aside from a tradition on the authotity of Kab Al-Qurazi, which
contains that which might be taken to mean what the Professor claims and it might be
an explanation of the verse from Al-Qurazi. Howevet, its chain of natrators is extremely
weak and it is not permissible to cite it as proof or to depend on it; clarification of that
will be given in the book shortly, insha’Allih.

Likewise, what the Professor has quoted on the authority of Ibn ‘Abbas (radiyAllihu
‘anbumd) in explanation of this verse is not correct; he said: ‘Allah, the Most High has

‘commanded believing women, when they go out from their houses to fulfil some need,
to cover their faces from above their heads, with their jalzbib.” And he attributed it to
al-Tabari (22/33), but he did not quote it in full; the full version says: “...and they reveal
one eye”!

I say: This narration on the authority of Ibn ‘Abbas (radipAllabu ‘anbuma) is not
authentic, because al-Tabari narrated it from ‘Ali [‘Ali is Ibn Abi Talhah, as Ibn Kathir
remarked] and as a number of Imams have said, he did not hear from Ibn ‘Abbas
(radiypAllabs ‘anbuma). Indeed, he did not see him ad in fact, it has been said that between
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And we consider that the first opinion is nearer to the truth, for
two reasons:

The first is that some verses of the Qur’an are an explanation of
others and it has been made clear from the aforementioned verse
in Surah al-IN7r that it is not obligatory to cover the face, so it is
necessary to limit the #dna’ (drawing over) here to everything aside
from the face, in order to reconcile the two vetses.

The second is that the Sunnah explains the Qut’an, particularises
its general statements and limits its unrestricted statements; and
numerous evidences from it’> have proven that it is not obligatory
to cover the face; so it is necessary to explain this verse in the light
of them and to limit it in accordance with them.

So itis confirmed that the face is not part of the ‘@wrah that must
be covered, and that is the opinion of the majority of the scholars,
as Ibn Rushd said in ‘Bidayah Al-Mujtahid wa Nihayah Al-Mugtasid’
(1/89) and it was related by al-Tahawi in ‘Sharh Ma'ani Al-Athar
(2/9), on the authotity of two companions of Abu Hanifah
also. And in ‘ALMubimmat’, one of the books of the Shififs, the
author asserted that it is the correct opinion, as stated by Shaikh
Al-Sharbini in ‘ArIgna‘ Fi Hall Alfaz Abi Shuja” [2/110].

However, it is necessary to make this conditional on the absence
of beautification to the face and hands, due to the general meaning

them was Mujahid. If that is correct regarding this tradition, then it is mu#tasil (con-
nected), however, in the chain of narrators is Abu Salih, whose full name is ‘Abdullzh
Ibn Salih, who is weak. Ibn Jareer narrated something contrary to this on the authority
of Ibn ‘Abbas (radjpAllahn ‘anbuma), but its chain of narrators is also weak. However,
we have found another chain of narrators for it that is authenticand I have given it in
full previously, all praise and thanks be to Allah.

7 See the aforementioned ahadith [nos. 1-13/pages 60-72].
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of the saying of Allah, the Most High:
ﬁ}’f . 25 "/
s Y
““and not expose their adornment...”

[al-Niir 24): 31]

If it [i.e. adornment] is not [absent], then it is essential to cover
them, especially in this day and age, when women are put to
trial by beautification of their faces and hands with all kinds of
adornments and paints—which no Muslim, indeed, any rational
person possessing a sense of honour—can doubt is unlawful;
though that does notinclude kohl or dye, since these are exempted
in the verse, as mentioned previously. This is also supported by the
narration of Ibn Sa‘d (8/238-239) by way of Sufyan, who reported
on the authority of Mansar, who reported on the authotity of RibT
Ibn Khirésh, who reported on the authority of a woman, who
reported on the authoﬁty of the sister of Hudhayfah [who had
‘sisters who met the Prophet (#)], and she said: “The Messenger
of Allah (#8) addressed us, saying: “O assembly of women! Do
you not have any silver to wear for adornment? For there is no
woman among you who wears gold and shows it, but she will be
punished because of it.”” Mansar said: ‘I informed Mujahid of
this and he said: ‘I have noticed them and [I saw] that [any] one
of would place a button on her sleeve to conceal her ring.’

But my citing of proof in this narration is not in the zarfi‘hadith,
though it is clear and unambiguous regarding that, because in its
chain of narrators is a woman who is not named; it is only in the
words of Mujahid: “% conceal her ring,” which is a clear proof for
what I have said, all praise and thanks be to Allah for His granting
of success. Then I saw this saying of Mujahid with another chain
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of natrators that was authentically reported from him in ‘Musnad
Abi Ya'la’ (#6989).

Furthermore, Allah, the Most High has made clear the wisdom
in the matter of drawing the si/bab with His saying:

e N R
5P rmatiasl el
“That is mote suitable that they will be known and not
be abused.”
[al-Abzab (33): 59]

This means that when a woman wraps herself in her jilbab,
it will be known that she one of the good, virtuous and chaste
women and she will not be annoyed by unbefitting words from
the iniquitous, whereas, if she went out displaying herself, without
any covering, this would encourage the iniquitous to turn their at-
tention to her and provoke her, as we see in every time and every
place. So Allah, the Most High commanded all of the wives of
the believers to wear the jz/bab in order not to offer any pretext to
them.

As for what Ibn Sa‘d narrated (8/176): “We wetre informed by
Muhammad Ibn ‘Umar, who reported on the authority Ibn Abi
Sabrah, who reported on the authority Sakhr, who reported on
the authority of Ibn Ka‘b Al-Qurazi that he said: ‘A man from
among the hypocrites used to confront the wives of the believers
and annoy them and if he was asked about this, he would say: ‘I
thought she was a slave girl.” So Allah commanded them to dress
differently from the slave girls and to draw their jalibib around
them and to cover their faces.’

It is not correct; indeed, it is extremely weak (da'if jiddan), for a
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number of reasons:

The firstis that Tbn Ka‘b al-Qurazi—whose name is Muhammad—
is a #2bi7 and he did not meet the Prophet (#); therefore it is
mursal.

The second is that Ibn Abi Sabrah—whose name is Aba Bakr
Ibn ‘Abdullah Ibn Muhammad Ibn Abi Sabrah is extremely weak;
Al-Hafiz Ibn Hajr said: “Tagrib Al-Tahfiz: “They [the scholars] ac-
cused him of fabrication.’

The thitd is that Muhammad Ibn ‘Umar—who is Al-Wagidi—was
declared weak and he is well known for this among the scholats of
hadith; indeed, he was accused [of lying or fabrication].

There are other narrations that bear the same meaning as this
narration quoted by al-Suyuti in 24/-Durr Al-Manthir’ and some
of them were also quoted by Ibn Jarir al-Tabati and others, but
all of them are mursal and not authentic, because they end with
Abua Malik, Aba $alih, Al-Kalbi, Mu‘awiyah Ibn Qurrah and Al-
Hasan al-Basri and none of them is connected [to the Prophet
(#8)] and so they cannot be cited as evidence, especially since the
apparent meaning is not acceptable in the purified Islamic Law,
nor even by a rational mind, because it erroneously and falsely
claims that Allah, the Most High allowed slave gitls—some of
whom wete certainly Muslims—to remain uncovered and did not
command them to wear the Azab to protect themselves from being
annoyed by the hypocrites!

And the amazing thing is that some of the scholars of tafsir are

deceived by these weak narrations and opined because of it that

the saying of Allah, the Most High:
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“and the women of the believets....””
' [al-Abzab (33): 59]

Referred only to the free women and not the slaves and based
on that, they claimed that covering the head and hair, which is
obligatory for free women, is not obligatory for slave girls. Indeed
some schools of Jutisprudence went so far as to claim that the
‘awrah of a slave gitl is the same as that of a man: from the navel
to the knees! And they said: ‘So it is permissible for an unrelated
man to look at a slave girl’s hair, her forearms, her legs, her chest
and her breasts.”*

And this—even though there is no evidence for it from the
Qur’an or the Sunnah——contradicts the general meaning of the
saying of Allah, the Most High:

20— o
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“and the women of the believers....”

[al-Apzib (33): 59],

Because with regards to its general meaning is similar to the
saying of Allah, the Most High:
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™ Abu Bakr Al-Jassis in “Ahkam Al-Qur'an’ (3/390).
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“O you who have believed, do not approach prayet
while you are intoxicated until you know what you are
saying or in a state of janabah, except those passing
through [a place of prayer], until you have washed [your
whole body]. And if you are ill of on a journey or one
of you comes from the place of relieving himself or
you have contacted women and find no water, then
seek clean earth and wipe over your faces and your
hands [with it].” k

[@/-Nisa’ (4): 43]

This is why Aba Hayyan Al-Andalusi said in his 7afsir: “4/-Babr
Al-Mubir (7/250): ‘The apparent meaning is that the saying of
Allzh:

R AN
“and the women of the believets....”
[al-Abzab (33): 59]

[This] includes both free women and slave gitls; and the pos-
sible fitnah of slave girls is greater due to their increased actions,
as opposed to free women; so exempted them from the generality
of the verse requires clear evidence.’

And before him, Al-Hafiz Ibn Al-Qattan had arrived at the
same conclusion in ‘Apkam Al-Nagr’ (24/2), as had others. And
what could be finer than the saying of Ibn Hazm in ‘A/-Mupalla’
(3/218-219): “As for the difference between the free woman and
the slave girl, the Religion of Allah is one, their innate disposition
and nature is one; in all of these things, the free woman and the
slave girl are the same, unless some evidence is brought to estab-
lish that there is some difference between them, in which case, we
would acceptit.” He added: ‘Some of those who misconstrued the
saying of Allah, the Most High:
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“to bring down over themselves [part] of thc1r outer
garments (jalabin). That is more suitable that they will
be known and not be abused.”
[at-Abzab (33): 59]

Claimed that the meaning was that Allh, the Most High only
commanded that because the dissolute men used to invite the
wornen towards immorality and so He commanded the free women
to wear their cloaks so that the dissolute would know that they
were free women and not interfere with them.”

And we reject this erroneous Zgfsir, which is either an error of
a scholar, the misconstrue of a virtuous rational person or the
calumny of a sinful liar. This is because it is stated in it that Allah
gives free rein to the dissolute to interfere with the Muslims’ slave
gitls and no two persons among the people of Islim would disagree

> Among the results of this [erroneous] opinion is that [the idea that] the jifbab is not
ordered when the dissolute do not interfere with them ot when there are no slave gitls
present, as is the case in this time, due to the absence of the cause! So if the cause is
absent, then the effect is [also] absent; and some modern writers who have written
on the subject of women have stated this clearly: The author of the a treatise entitled
‘ALQur'an wa'l-Mar'al’ [page 59] said:-‘And we must point out that the narrations have
stated with regard to the verse in Surab AkLAhzab that the clothing of free women and
slave gitls was the same and that the dissolute used to interfere with women without
distinction, so the verse was revealed ordering the free women to dress differenty, in
order that they should be recognised and not annoyed by their confrontations. Or to put
it another way: The order was due to a necessity specific to a certain time.”

So it was if he intended to say that there is no necessity now fot the jilbab, due to the
absence of the cause that necessitated it, based on his claim that there are no longer any
slave girls.and all women ate now freel So see how the ignotance of the weakness of
some narrations has led to the neglect of a Qur’anic injunction and another Prophetic
injunction, as we showed previously regarding the hadith of Umm ‘Atiyyah. =~
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that fornication with a free woman is just as unlawful as fornication
with a slave girl—and that the punishment for one who fornicates
with a free woman is the same as that for one who fornicates with
a slave girl, without any distinction.

Furthermore, there is no difference between the unlawfulness
of interfering with a free woman and intetfering with a slave gitl.
Due to this, and its speciousness, it is necessaty to reject the say-
ing of anyone after the Messenger of Allah (%), unless it can be
reliably ascribed to him ()].7

And this does not contradict the aforementioned hadith of Anas
(radiyAllibu ‘anbs) in which it was stated that when the Prophet
(#) selected for himself Safiyyah Bint Huyay (radiyAlibu ‘anba)
from among the captives of Khaybar, the Companions (radz.Allahu
‘anbum) said: “We do not know whether he has married her [as a
free womanl], or taken her as a slave.” They said: ‘If he makes her
wear a veil, then she is his wife, and if he does not make her weara
veil, then she will be a slave. So when he intended to ride, he made
her wear a veil and she sat on the hind part of the camel; then they
knew that he had married her (in another version): “the Messenger
of Allzh (%) screened her and cartied her behind him and placed

" His reference is to what has been reported on the authotity of ‘Umar (radiyAllabu
‘anbd) regarding distinguishing between a free woman and a slave girl with regard to
the wearing of the &bimdr and this was quoted by Al-Zayla§ in ‘Nasb al-Rayak’ (1,/300)
and it was narrated by Ibn Abi Shaybah (2/28/1-2) and Al-Bayhaqi (2/226-227) from
a number of soutces, then he said: “The traditions on the authority of ‘Umar Ibn Al-
Khattab (radjpAllihu ‘anbs) in this regard are authentic.”

Ibn Hazm said (3/221): ‘However there is no proof in anyone aside from the Mes-
senger of Allah (8).

And the hadith of ‘A’ishah (radipAliibu ‘ankd) supports what he said: “The Prophet
entered her presence and a slave girl of hers concealed herself. The Prophet () asked:
“Has she reached puberty?” She said: “Yes.” He then tore a piece of his tutban and said:
“Cover your head with this.””” It was narrated by Ibn Abi Shaybah (2/27/2) and Ibn
Mi3jah with a weak chain of narrators. '
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his 72da’ (cloak) over her back and her face so they came to know
that he had married her and he departed with her and made her
status that of one of his wives.””’ :

We say: “There is no contradiction between this hadith and the
tafseer of the verse that we have selected, because there is no
rejection of the jilbab in it, only a rejection of the hiab and it does
not necessitate an unrestricted rejection of the ji/bab, only a pos-
sibility; and it is possible that the rejection is for the jilbab which
includes covering of the face also, as is clear from his words in the
same hadith: “...and placed his 7ida’ over her back and her face.’
This possibility is also strengthened by the clarification that will
follow. So by this specificity the Companions (radinAllabu ‘anbum)
were able to distinguish between his () free women and his slave
girls and that is what is intended by their aforementioned saying,
affirmation or negation: ‘If he makes her wear a veil, then she is
his wife, and if he does not make her wear a veil, then she will be a
slave.’

So it is clear from this that the meaning of their saying: “and if
he does not make her wear a veil...” is on her face; so it does not
negate covering the rest of the body for the slave gitl, which in-
cludes the head as well as the chest and neck. So the hadith agrees
with the verse, all praise and thanks be to Allah for granting [us]
success [in reconciling them].”

" Itis narrated by Al-Bukhari (7/387) and (9/105), Muslim (4,/146-147), Ahmad (3/123,
246 and 264), Ibn Sa‘d (8/87); as for the second natration, it is that of Ibn Sa‘d (8/86)
and Ibn Al-Qayyim relied on it in “Zad Al-Ma‘ad’ (2/192). The hadith was also narrated
by Al-Bayhaqi (7/259).

78 As for the saying of Shaikh Al-Islim Ibn Taymiyyah (may Allih have metcy on him)
in Tafsir Surah AL-Nur’, after quoting the aforementioned hadith of Anas (radipAllabu
‘anhs), in which he said [page 56]: “The psjab is specific to the free women and not the
slave gitls, as was the Sunnah of the believers during the era of the Prophet () and
his Caliphs, that the free woman wore a fzib, while the slave gitl was uncovered,’ it is
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In short, it is incumbent upon all women to cover themselves
with their jalibib if they go out from their houses and there is no
difference in this regard between free women and slave gitls. And

it is permissible for them to reveal their faces and their hands only,
as it was the practice of women during the era of the Prophet
(#), in addition to which, he condoned that for them.

It would be beneficial here to set the record straight using one
of the traditions of the Sa/af, which proves what the practice was
after the time of the Prophet () also; I say:

1. It was reported on the authority of Qays Ibn Abi Hazim that
he said: ‘My father and I visited Ab@ Bakr and we saw that he was
a white man with a thin body; with him was Asma’ Bint ‘Umays,
who was waving flies away from him. She was [a white woman),
with tattooed hands—they used to tattoo them during the Jahili-

_yah, in a manner similar to that of the Berbers—and two horses
were presented to him, and he was pleased with them, so he trans-

ported me on one of them and he transported my father on the
other.”” '

gharib (strange) and the aspect of its strangeness is his claim that it was the practice of
the believers during the era of the Prophet (4), i.e. that the Prophet (&) approved of
that. If this was proved correct by any clear evidence, it would be a sufficient proof of
the claim of its specificity and a clear proof that the saying of Allah: “and the women of
the believers...” [al-Abzab (33):59] refer specifically to the free women and we would have
rejected what we stated earlier, but I do not consider that to be correct and the most
that has been reported on this topic is the hadith of Anas (radinAliahu ‘anbn) and Ibn
Taymiyyah did not transmit anything else and I know what is in it. And Allah knows better.

I had wished to avoid embarking on a study of the slave gitl’s fab in such detail,
because it is not our subject today, however, scientific exactitude obliged me to do so.
™ 1t was narrated by Ibn Jatir Al-Tabari in “Tabdhib Al-Athar (Musnad ‘Umar1/114/187)
and the wording is his. It was also narrated by Ibn Sa'd in ‘A/-Tabagat’ (8/283) and
by Tabartani in ‘A-Kabir' (24/131/359), without the words: “they used to tattoo
them...” :

Its chain of natrators is authentic. v
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2. It was reported on the authority of Ab@’l- Salil that he said:
‘The daughter of Abd Dharr (md iy Allabu ‘anbs) came... and she
had brown cheeks.’

3. It was reported on the authority of Jabir Ibn Husayn that he
said: T was sitting with the Messenger of Allah (%) when Fatimah
(radipAllibu ‘anha) approached and stood before him. I looked at
her and the blood had gone from her face so he said: ‘O Fatimah!
Draw near to me.” She did so and stood in front of him. He then
raised his hand and placed it on her chest at the place where a
necklace would hang and he spread his fingers and said:

“O Allah, dispeller of hunger and raiser of lowliness!
Do not cause hunger to afflict Fatimah, daughter of

Muhammad.”

‘Imran added: ‘So I looked at her and saw that the blood had
filled her face and the paleness had gone just as the paleness had
[formerly] predominated over the blood.” He further stated: ‘T
met her later and asked her [about her condition] and she said: “O
‘Imran! I did not suffer from hunger after that.””®

4. Tt was reported on the authority of Qabisah Ibn Jabir that he
said: “We used to participate with the women in learning a Surah
from the Qut’an and I went with an old woman from Bani Asad
and three others to Ibn Mas‘td [in his house]. He saw her fore-
head was shining and he said: ‘Do you shave it?” On hearing this,
she became angry and said: “The one who shaves her forehead is
your wifel’ He said: ‘Go to her and if she is doing that, then she
is free of me.” So she departed, then she returned and said: ‘No,

8 Tt is narrated by Ibn Jarit in “A/Tabdhit’ (MusnadIbn ‘Abbas 1,/286,/481) and Al-Dalabi
in ‘AlKuna’ (2/122) with an isnad that is acceptable due to supporting narrations.
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by Allah, I did not see her doing that,” on which ‘Abdullah Ibn
MasGd (radiyAllahu ‘anbs) said: I heard the Messenger of Allah
(%8) saying: “Allah has cursed the women who tattoo (washimai?)
and the women who get themselves tattooed (mustawshimas).”®!

5. It was reported on the authority of Abt Asma’ Al-Rahbi
that he visited Aba Dharr [Al-Ghifati] (radipAllahu ‘anbs) when
he was at Al-Rabzah and he had a black woman with him who
was emaciated and he said: ‘Do you not see what this black lady
orders me to do?’*

6. And in Tarikh Ibn ‘Asakir’ (19/73/2) in the story of the cru-
cifixion of Ibn Al-Zubayr (radiyAllabu ‘anbuma), whose mother
[Asma’ Bint Abi Bakrt] (radipAllabn ‘anhs) came with her face un-
veiled and she was smiling,

7. It was reported on the authority of Anas (radsiyAllahu ‘anhs)
that he said: ‘A slave girl entered the presence of ‘Umar Ibn Al-
Khattab (radipAllahu ‘anb#) and she was recognised by some of
the Muhajirin or the Ansarand she was weating a jilbab with which
she veiled herself. ‘Umar (radiyAllahu ‘anks) asked het: ‘Have you
been freed?’ She replied: ‘No.” He then asked: “Then what is the
reason for the jilbab?!’ Remove it from your head; the jilbab is only
obligatory for free women among the wives of the believers.” She
hesitated and so he stood up to her with a stick [in his hand] and
struck her head until she removed it from her head.”®

8 ]ts chain of narrators is hasan and it was narrated in ‘Adab ALZifif [page. 115].
81t is narrated by Ahmad (5/159), Ibn Sa‘d (4/236 Beirut Edition) and Abd Nu‘aym

" (1/161), with an authentic chain of narrators and he [AbG Nu‘aym] has another source

for it.

81t is narrated by Ibn Abi Shaybah in ‘A+Musannaf (2/231): ‘Ali Ibn Mushir told us
on the authority of Al-Mukhtar Ibn Filfil, who reported on the authority of Anas Ibn
Malik (radipAllahu ‘anki)...
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8. It was reported on the authority of ‘Umar Ibn Muhammad
that his father told him that Sa‘T Ibn Zayd Ibn ‘Amr Ibn Nufayl
said that Arwa disputed with him regarding a part of the land of
his house. He said: ‘Leave her and her father, for I heard the Mes-
senger of Allah (#) saying: “He who took a span of land without
his due tight would be made to wear it around his neck [equivalent
to] seven earths on the Day of Resurrection.” He [Sa‘id Ibn Zayd]
said, O Allah! Make her blind if she has told a lie and make her
grave in her house.” He [the narrator] said: ‘I saw her blind groping
[her way] by touching the walls and saying: “The curse of Sa‘id Ibn
Zayd has afflicted me.” And as she was walking in the house, she
passed by a well therein and fell into it, so it became her grave.”*

1 say: This chain of narrators is good and it confirms the conditions of acceptance
stipulated by Muslim. It was declared authentic by Al-Hafiz in ‘A/Dirayah Fi Takhrij
Abédith Al-Hidayah’ (1/124).

It was also narrated by Ibn Abi Shaybah and by ‘Abdu’l-Razzaq in “4~Musannaf (3/136)
by way of Qatadah, who reported on the authotity of Anas (radipAliabu ‘anbs) that he
said: “Umar saw a slave girl of ours wearing a veil and he struck her and said: ‘Do not
imitate the free women.” Al-Hafiz said: “Its chain of narrators is authentic.’

1 say: It conforms to the critetia for acceptance stipulated by Al-Bukhard and Muslim.

It was also narrated by Ibn Abi Shaybah by way of Al-Zuhsi, on the authority of Anas
(radinAllabu ‘anbs) and its chain of natrators is also authentic.

And Imam Ahmad narrated it in ‘A/-Athar [page 39—Indian edition], by way of
Ibtahim, who teported that ‘Umar Ibn Al-Khattab used to strike slave girls if they veiled
themselves and he would say: ‘Do not imitate the free women.’

I say: This isnad is 7#dal (having more than one consecutive missing narrator) and
in the two mawsi/ narrations there is sufficiency. »

1 also found a fourth source for it in ‘Sunan Sad Ion Mansir’ (3/2/74).

And the aspect of proof in this tradition is that Umar (radjn4llabu ‘anbs) knew this slave
girl even though she was veiled with a ji/bib, i.e. she was covered by it and that absolutely
cleatly means that her face was visible, for if not, he would not have recognised her.

And since that is the case, then his saying: “The jilbib is only incumbent upon free
women’ is an extremely clear proof that in ‘Umar’s opinion, itis not a condition that the
Jilbab covets the face, for if the women—all of the women—during the first era covered
their faces, Umar (radiyA/labu ‘anbs) would not have said what he said.

So this tradition may be included among the abovementioned traditions on the au-
thotity of his son, ‘Abdullah along with those of Ibn ‘Abbas (radipAllabu ‘anbuma) and
‘N’ishah (radiyAllahu ‘anbd) which proves that the face is not ‘@wrab.
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9. It was reported on the authority of ‘Ata’ Ibn Abu Rabah that
he said: T saw ‘A’ishah (radipAllahu ‘anha) plaiting necklaces [of
rope] for the sheep that were being herded with her as sactifices.”

10. It was reported on the authority of ‘Abdullah Ibn Muhammad
Ibn ‘Uqayl that he said: “Ali Ibn Al-Husayn sent me to Al-Rubay"
Bint Mu‘awwidh to ask her about the ablution (wadn’) of the Mes-
senger of Allah (#), for he used to perform wsadn’ in her presence.
So I went to her and she brought out a vessel that was filled with
water and she said: ‘With this I used to bring out [water] for the
Messenger of Allah (48) to petform widu’...”

81t is narrated by Muslim (5/58) and Aba Ya'la in his ‘Musnad’ (2/250/951).

I say: This tradition is a response to those who claim that a woman’s face is ‘awrab
and that it is not permissible to uncover anything of it! Unless they said that the most
beautiful part of a2 woman’s face is her eyes, even though she is blind, for in that case,
he beauty is gone and hence there is no possibility of her being a cause of fitnah to men!

We say: This, along with the fact that it contradicts their method of proof based on
the hadith: “Are you both blind?”—which we consider weak; so why, therefore, have
you permitted for the woman who is not blind to cover her face with a nigab, when it
reveals her most beautiful feature [i.e. her eyes]?!

&It was quoted by ‘Abdu’l-Razzaq: “We were told by ‘Umar Ibn Dharr, who said: ‘I
heard ‘Ata’ Ibn Abi Rabah...” This is how it is teported in “4/-Tambid’ by Ibn ‘Abdu’l
Barr (17/221) and its chain of narrators is authentic.

And it is possible that an obstinate person might reject the evidence of the hadith
which proves that the hands are not ‘awrah by saying: “She was wearing gloves”!!

8 It was narrated by Al-Humaydi in his ‘Musnad’ (1/163/342), by Tabartani in “AL-MuGam
Al-Kabir' (24/276/67T) and others and its chain of natrators is hasan due to the dif-
ference of opinion regarding Ibn ‘Uqayl and Ibn Al-Qattan said the same (2/35/2).

Something similar is also narrated in ‘Sabih Sunan Abi Dawid’ (#117) and it is mentioned
in it that the Prophet (&) said to her: “Pour ablution water for me.” And in a narration
by Tabarani: “Pour my ablution water over me.”

And in another version: “And I poured [water over his hands] three times.”

And based on this, it would be possible for it to be mentioned in the section that
precedes it.
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11. Tt was reported on the authority of ‘Urwah Ibn ‘Abdullah Ibn
Qushayr that he visited Fatimah Bint ‘Ali Ibn Abi Talib (radiyAllabn
anbumd) and he said: “...and I saw a ring on her hand.”®’

12. It was reported on the authority of Isa Ibn ‘Uthman that he
said: ‘T was with Fatimah Bint ‘Ali when a man came and began
praising her father [‘Ali Ibn Abi Talib (radipAllahn ‘ank4)] in het
ptesence, so she took a handful of dust and threw it in his face.”

13. It was reported on the authority of Yahya Ibn Abi Sulaym
that he said: ‘I saw Samra’ Bint Nahik—and she had encountered
the Prophet (#)—/[i.e. she was a Companion] and she was wearing
a coarse shirt and a coarse khimar, and in her hand was a whip with
which she was disciplining the people, ordering all that is good
and forbidding all that is evil.”®®

14. It was reported on the authority of Maymun—that is, Ibn
Mihran—that he said: ‘T visited Umm Al-Darda‘ and I saw that
she was covering her head with a thick &himar which covered her
eyebrows.” He added: ‘It was a little short and so she made its ends
meet by tying a belt around it; and I never visited her at prayer time
except that I found her in prayer.”®

%11 and 12 wete both narrated by Ibn Sa‘d (8/466) and on his authority by Ibn ‘Asakir
(19/503); and the first chain of narrators is authentic, while the second is good. Isa Ibn
‘Uthman was mentioned by Ibn Hibban in his book {4/ Thigat’ (7/233) and a number
of trustworthy narrators reported on his authority.
81t was narrated by Tabarani in 24/Mujam Al-Kabir’ (24/311/785), with a good chain
of narrators.
¥ 1t was narrated by Ibn ‘Asakir in ‘Tarikh Dimashg’ (19/562) by way of Al-Baghawi,
[who said]: “Isa Ibn Salim Al-Shashi informed us that Abu’l Malih informed him on
the authority of Mayman...”

I say: This chain of narrators is authentic; Abw’l Malih is Al-Hasan Ibn ‘Umar Al-
Raqgqji, who is trustworthy and one of the narrators of “4/7ahdhib’. As for Al-Shashi,
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15. It was reported on the authority of Mu‘awiyah (radiyAllahu
‘anbu) that he said: ‘I visited Aba Bakr (radipAllahu ‘anbs) with my
father and I saw Asma’ standing at his head, and she was white;
and I saw Abua Bakr (radipAllabu ‘anbu) and he was white and
thin.”

16. It was reported on the authority of ‘Uyaynah Ibn ‘Abdu’l-
Rahmin, who repotted on the authority of his father that: ‘A
woman went to Samurah Ibn Jundub and said that her husband
did not come to her [i.e. have sexual intercourse with her] and
so he asked the man, who denied it. So he wrote to Mu‘awiyah
(radiyAllabu ‘anbn). Mu‘awiyah (radipAllahn ‘anb#) wrote back, say-
ing: ‘Marry him to a woman from the treasury who is blessed with
beauty and devoutness...” He [the narrator] said: ‘So he did that...”
And he said: “Then the woman came and she was veiled.”" %

he was declared trustworthy by Ibn Hibban (8/494), as did Al-Khatib Al-Baghdadi in
“Tarikh Baghdad’ (11/161).

Umm Al-Darda‘ was the wife of Ab&l-Datda‘ (radjyAllibu ‘anbuma) and her name
was Hujaymah; she was trustworthy, a scholar of Islamic Jutisprudence and a devout
worshipper. She has a lengthy biography in in Tzrikh Baghdad'. :

*Tt is narrated by Tabarani in ‘4/-Mujam Ak-Kabir' (1/10/25), with an isnad that is good
due to supporting narrations—and its narrators are trustworthy, aside from Tabarani’s
Shaikh, Al-Qasim Ibn ‘Abbad Al-Khattibi; fout of his ahadith wete natrated by Tabarani
in ‘Al-Mujam Al-Awsat’ (2/3/1) and Al-Haythami said (9/42):

‘His narratots are narrators of authentic ahadith.’

It was narrated by Al-Bayhagqi (7/228) and its chain of nattators is hasan.

%21 had originally thought to cite this tradition among those that prove that the customary
practice among the people of first era was to cover the face, but then it became apparent
to me that the opposite was the case.

This is because ‘%agannn” (the word used in the tradition) means a woman covering
her head and not her face, as I explained in the foreword of this edition.So it is one of
the many proofs that do not please those who stubbornly hold fast to their opinions
and are severe in their speech [to those who do not subscribe to their opinions] and
Allah knows better regarding their behaviour towards their women. So for this reason,
we moved this tradition to this location.
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Section Two:
The Legal Position Regarding
Covering the Face

Many scholars today hold the position that a woman’s face is
awrah and that it is not permissible for her to reveal it, indeed, that
it is unlawful. But in what has preceded in this treatise there is a
sufficient reply to them. And opposing this party is another that
considers that covering the face is an innovation and obstinacy
in religion!

This has been conveyed to us from some of those who hold
fast to what has been confirmed in the Sunnah in Lebanon; so
to those brothers and others we address the following statement:

Let it be known that there is a basis for covering the face and
hands in the Sunnah and this was something well known during
the era of the Prophet (#), as indicated by his saying (4): “A
woman in the state of zhram should not wear a veil nor should she

wear guffazayn.””

Shaikh Al-Islam Ibn Taymiyyah said in ‘Zafsir Surab al-Nar’ [page
56]: “This is among the things that prove that the #igab and the
guffazayn were well known among women who were not in a state
of zpram and this entailed the covering of their faces and hands.”

And the evidences support each other in proving that the women

%1t is narrated by Al-Bukhati (4/42), Al-Nasa (2/9 and 10), Al-Bayhaqi (5/46-47) and
Ahmad (no. #6003), on the authority of Ibn ‘Umar (radiyAllihu ‘anbuma) in a marfi‘ form.

The guffaz (a pair = quffazayn) is worn by a woman on her hand and it covers her
fingers and her hands, and sometimes her forearm, to protect her from the cold... and
they are for the hands, just as &bifaf (leather socks) or [ordinary] socks are for the feet.
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of the Prophet (#) used to screen themselves, even including their
faces and here are some ahadith and traditions which reinforce
that position:

1. It was reported on the authotity of ‘A’ishah (radinAllahu ‘anba)
that she said: ‘Sawdah [the wife of the Prophet (#)] went out to
answer the call of nature after the 4jab made obligatory.®* She had
alarge frame and everybody who knew her before could recognize
her. So ‘Umar Ibn Al-Khattab (radiyAllibu ‘anhs) saw her and said:
‘O Sawdah! By Allah, you cannot hide yourself from us, so think
of a way by which you should not be recognised on going out.’
Sawdah returned while the Messenger of Allah (#) was in my
house, eating his supper and a bone covered with meat was in his
hand. She entered and said: ‘O Messenger of Allah! I went out to
answer the call of nature and ‘Umar said to such-and-such to me.’
Then Allah inspired him [the Prophet (#£)] and when the state of
inspiration was over and the bone was still in his hand, as he had
not put in down, he said [to Sawdah]: “You have been allowed to
go out to fulfil your needs.”®

% She means the Asab for the wives of the Prophet () which was ordered by the saying
of Allah, the Most High: “And when you ask [his wives] for something, ask them from bebind a
partition. That is purer for your hearts and their hearss.  [al-Abzab (33): 53].

And the revelation of this verse agreed with the saying of ‘Umar (radiyAllihu ‘anbs)
as narrated by Al-Bukhari (8/428) on the authotity of Anas and others (radipAlabn
anbum), who said: “Umar said: “T said: ‘O Messenger of Allah! Good and bad persons
visit you, so I suggest that you order the Mothers of the Believers [i.e. your wives] to
observe veils’. Then Allah revealed the verse of a/-FHijjab.’

% And in the hadith there is evidence that ‘Umar (radipA4llibu ‘anks) only recognised
Sawdah (radiyAllabu ‘anha) from the shape of her body, which proves that her face was
covered; and ‘A’ishah (radiyAllahu ‘anhi) that she was recognised due to her large size,
which is why Umar (radiyAllahn ‘anks) wished that she should not be recognised from
her shape, and this [he thought] could be achieved by her not going out, but the Wise
Lawgiver [Allah] did not agree this time, due to the difficulty this would entail. Al-Hafiz
[Ibn Hajr] (may Allah have mercy on him) said in his explanation of the aforementioned
-hadith: “The heart of ‘Umar (radipAllahn ‘anks) was afflicted by a dislike for unrelated
men looking at the wives of the Prophet () which led him to say to the Prophet
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2. It was also reported on her authority in the hadith of the
story of the slander that she said: ‘...and while I was sitting in my
resting place, I was overcome by drowsiness and I slept. Safwan
Ibn Al-Mu‘attal al-Sulami Al-Zakwani, who had set out at night,
was behind the army. When he reached my place in the morning,
he saw the figure of a sleeping person and on seeing me, he rec-
ognised me as he had seen me before the order of the bjab [was
prescribed]. So I woke up when he recited zs#irja’ (i.e. saying: “inna
lillahi wa inna ilaibi raj’in”) as soon as he recognised me. I covered
my face with my jilbab...”*

(#8): “Veil your wives,” and he continued to reiterate that until the Verse of the Agab was
revealed. Then after that, it became his aim that they should not show themselves at all,
even though they be veiled and he carried the matter too far, but this was rejected from
him and they were permitted to go out to fulfil their needs, in order to avoid difficulty
and to remove hardship.’

Al-Qadi ‘Tyad said: “The jijab was enjoined with a restriction [to the Mothers of the
Believers] and it was made iicumbent upon them, without any disagreement [among the
scholars] with regard to the face and hands; so it was not permissible for them to reveal
anything of that, whether there are eye-witnesses ot not and they were not allowed to
reveal their shapes, even though they were covering themselves, unless necessity forced
them to reveal anything.’

Al-Hafiz said (8/530): “Then he cited as evidence a narration in ‘4-Muwatta” in which
it was stated that when ‘Umar (radjpAllahu ‘anks) died, the women screened Hafsah
(radipAllahu ‘anbd) so that her shape might not be seen, and that a cover ot tent was
placed over the bier of Zaynab Bint Jahsh (radipAliahu ‘ankd) in otder to conceal her
shape [end of quote].”

And there is no evidence in what he has mentioned for his claim that was obligatory

for them, for they used, after the [death of] the Prophet (), to weat the p7ab and walk
about; and the Companions (radiyAllahn ‘anburi) and those who succeeded them would
hear ahadith from them while their bodies and shapes were covered. And we mentioned
earlier while discussing the subject of jajj, the words of Ibn Jurayj to ‘Ata’, when it was
mentioned to him that ‘A’ishah (radipA4llabu ‘anhd) used to walk around: “Was it before
the [order of the] hjab [was imposed], or after it?” He said: ‘She did that after the [order
of the] hsab [was imposed].”
It is narrated by Al-Bukhiti (8/365-388 ‘Sharh Fath Al-Bari’), Muslim (8/113-118),
Ahmad (6/194-197), Ibn Jarir (18/62-66) and Abt’l-Qasim Al-Hinna’l in ‘4/Fawd’id’
(9/142/2), who declared it to be hasan, along with the other narration, including its
addition.
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3. It was reported on the authority of Anas (radiyAllahu ‘anks)
regarding the Battle of Khaybar and the Prophet’s (#) selection
of Safiyyah for himself (#£) that he said: “The Messenger of Allah
(#8) departed from Khaybar and he had not consummated the
marriage with her, so when the camel was brought for the Mes-
senger of Allah (#) to depart, he placed his leg so that Safiyyah
might put her foot on his thigh, but she refused and placed het
knee on his thigh. Then the Messenger of Allah (#) covered het
and mounted her behind him, placing his 74’ over her back and
her face and secuting it under her foot and he set out with her,
thus giving her the status of one of his wives.””’

4. Tt was reported on the authority of ‘A’ishah (radiy.Allahu
‘anhd) that she said: ‘Riders would pass us when we accompanied
the Messenger of Allah (#) while we were in a state of hram.
When they came by us, one of us would let down het jilbab from
her head over her face, and when they had passed on, we would
uncover our faces.””®

5. It was reported on the authority of Asma’ Bint Abi Bakr
(radiyAllabn ‘anbuma) that she said: “‘We used to cover out faces
from men and we used before that to comb our hair while in a

1t is narrated by Ibn Sa‘d (8/86-87) from a number of soutces: from the hadith of
Abu Hurayrah (radiyAllahn ‘anbs), Aba Ghatafan Ibn Tatif Al-Mutsi, Anas Ibn Malik
and Umm Sinan Al-Aslamiyyah (radiyAllahu ‘anbum); Ibn Sa‘d said: “The hadith of some
of them was included in the hadith of othets.’

I say: Something similar was narrated by Al-Bukhari and Muslim and others from

the hadith of Anas (radiyAllabu ‘anbs) and it was mentioned previously with its Zekhrij
[page 94].
% Tt is narrated by Ahmad (6/30), Abt Dawad, Ibn Al-Jarid and Al-Bayhaqiin “4-Haj’
and its chain of narrators is hasan due to supporting narrations; and among its support-
ing narrations is the hadith that follows it, and the z&hrj of both of them is given in
Trwd’ AFGhalil’ (#1023 and #1024).
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state of zhram.”®

6. It was reported on the authotity of Safiyyah Bint Shaybah
that she said: ‘I saw ‘A’ishah (radiy.A4/labu ‘anbha) performing
circumambulation of the House [of Allah] and she was wearing
a nigab.”'®

7. It was reported on the authority of ‘Abdullah Ibn ‘Umar
(radiyAllabu ‘anbuma) that he said: “When the Prophet () revealed
Safiyyah, he saw ‘A’ishah weating a nigab in the middle of the

- people and he recognised her.!!

1t is narrated by Al-Hakim (1/454), who said: ‘It is an authentic hadith, in accordance
with the conditions of acceptance stipulated by Al-Bukhiti and Muslim.” Al-Dhahabi
agreed with him, but in fact, it only agrees with the ctitetia stipulated by Muslim, be-
cause Zakariyya Ibn ‘Adiyy is in his chain of narrators; Al-Bukhati only narrated from
him in works other than ‘AkJami‘ al-Sahib’, as stated in ‘A/-Tahdhib.’ It was also narrated
by Imam Malik (1/305), on the authority of Fatimah Bint Al-Mundhir in a similar
mannet.

And what is meant by “We used to cover...” is: “We used to let [our veils] hang down,”
as stated in the hadith that preceded it.
19 Tt is narrated by Ibn Sa‘d (8-49) and also by ‘Abdw’l-Razzaq in “A/-Musannaf (5/24-25),
on the authority of Ibn Jurayj, who reported on the authotity of Al-Hasan Ibn Muslim,
who reported on the authority of Safiyyah.

And the men in the chain of narrators are trustworthy, aside from Ibn Jurayj, who is
a mudallis and also committed @»‘anab in it.
19 It is narrated by Ibn Sa‘d (8,/90): ‘We were informed by Ahmad Ibn Muhammad Tbn
Al-Walid Al-Azraqi, who said that he was told by ‘Abdu’l-Rahman Ibn Ab@’l-Rijal..’

The men in the chain of natrators are trustworthy, except that it is broken between
Ibn Ab@’1-Rijal and Ibn ‘Umar (radiyAllahu ‘anbuma); however it is supported by another
similar narration on the authority of ‘Ata’ , which is maursal. It was narrated by Aba
Mansar Ibn ‘Asakir in ‘4/~Arbain Fi Mandigib Ummahdit AL-Mu’minin’ [page 89] and it was
narrated by Ibn Sa‘d from two other sources, which depend on Al-Wagqidi, who is weak,
as stated earlier. It was also narrated (8/181) by way of him, with his inad that Hind
Bint ‘Utbah removed her 7igab when she gave her pledge of allegiance to the
Prophet ().

And it was narrated by Ibn Mindah from another source, as mentioned in his biog-
raphy in ‘A/-Isabab’ (4/409).
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8. It was tepotted on the authority of Ibrahim Ibn ‘Abdu’l-
Rahmin Ibn ‘Awf that ‘Umar Ibn Al-Khattab (radiyAllabu ‘anbumid)
permitted the wives of the Prophet (#) to perform Hajj during
the last pilgrimage that he performed and he sent with them
‘Uthman Ibn ‘Affan and ‘Abdu’l-Rahman Ibn ‘Awf (radiyAllabu
‘anbuma). He [the narratot] said: “Uthman would call out: ‘Let no
one come near to them and let no one look at them while they are
in their howdahs on the camels. And when they wish to descend,
let them do so in the forefront of the people.” He added: “Uthman
and ‘Abdw’l-Rahman (radiyAllahn ‘anbuma) were at the tail end of
the people and no one ascended to them [i.e. the Mothers of the
Believers].”%

So in these ahadith there is clear evidence that the covering the
face was well known during the era of the Prophet (#) and that
his wives used to do that; and the virtuous women followed their
example after therh, and here are two examples of that:

1921t is narrated by Ibn Sa‘d (8/152): “We wete informed by Al-Walid Ibn ‘Ata’ Ibn Al-
Agharr Al-Makki, who said that he was informed by Ibrahim Ibn Sa‘d, who reported
on the authority of his father, who reported on the authority of his grandfather that
‘Umar Ibn Al-Khattab (radjpAllabu ‘anbu) ..

This #snid is hasan and its men are trustworthy narrators of Al-Bukhari and Muslim,
aside from this person, Al-Walid; he was mentioned by Al-Dhahabi in ‘A/Migan’ and
he was quoted by Al-Hafiz in ‘A/-Lisan’....

Al-Wagjidi agreed with Ibn Sa‘d regarding him (8/151) and in this tradition it is stated
that his wives used to cover their shapes also. However, there is nothing in it that proves
that it was obligatory for them to do so, so it does not contradict what we have trans-
mitted above from Al-Hafiz, who said that they used to appear before the Companions
(radipAllihu ‘anbum), covering their bodies, not their shapes, because that was for a need
ot some religious benefit. And in the saying of Al-Hafiz himself, there is an‘indication
of that. And Allah knows better.

And Ahmad narrated (6/219) on the authority of Yazid Ibn Babaniis that he said: ‘A
friend and I went to ‘A’ishah (radipAllahn ‘anha) and we sought permission to enter her
presence; she threw a cushion to us and she pulled a screen around her. My companion
said: ‘O Mother of the Believers! What do you say regarding the conflict...”’

And its chain of narrators is hasan.
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1. It was reported on the authority of ‘Asim Al-Ahwal that he
said: “We visited Hafsah Bint Sirin'® and she had made the jibab
like this: she had veiled her face with it and we said to her: ‘May
Allah have mercy on you! Allah, the Most High says:
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“And women of post-menstrual age who have no
desire for marriage—there is no blame upon them for
putting aside their outer garments'™ [but] not display-

1% She is Umm Huzayl Al-Ansatiyyah Al-Bastiyyah, who was one of the vittuous 7abi%n
and she saw the Qur’an when she was a child aged twelve years and she died aged seventy.
Iyas Ibn Mu‘awiyah said: ‘T have not met anyone better than Hafsah.”

She died in the year 101 AH.
1%The scholars of 7afsir differed regarding the meaning of this wotld; most of them
say that it refers to the jilbab, as Hafsah said. It was narrated by Ibn Jarir (18/114) on
the authority of Ibn Mas‘ad and Ibn ‘Abbas (radiyAllabu ‘anbuma) and mote than one
of the #bi%n and it was declared authentic by Al-Qurtubi.

Jabir Ibn Zayd [who is trustworthy and died in the year 93 AH] said: ‘It refers to the
Fkbimar. This was narrated by Ibn Jarir and Aba Bakr Al-Jassas (3/411) and it is likely
that it depends -on what was narrated by Al-Qurtubi: “The Arabs say: 2 woman.. . who
has reached an advanced age and has removed her &himar.’

This is supported by the fact that Allah mentioned this verse in Surah A-Nir after
the aforementioned verse ordeting women to wear the &himar—and it is general. So it
is as if Allah, the Most High decreed the limitation of it and He conveyed this in the
same Surah. Allah knows better.

Then I saw that Ibn ‘Abbas (radiyAlldhu ‘anbuma) had spoken cleatly of the meaning
and made clear that the verse of women past childbearing age was exempted from the
verse of the gbumur.

It was narrated by Aba Dawad (#4111) and Al-Bayhadqi (7/93) with a hasan chain
of narrators.

So it would appear that Jabir Ibn Zayd heard that from Ibn ‘Abbas (radipAlabu
‘anbumad), for he was one of those who reported many sayings from him. Therefore it is
likely that this is the most suitable interpretation of the words: “their onter garments”, for
itis a plural and I have seen that Shaikh ‘Abdu’l-Rahman Ibn Nasir Al-Sa‘di (may Allah
have mercy on him) had realised this and he said in his ‘7zf#r’ (5/445): “That is, the
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ing adornment.”
[al-Niir (24):60]

He said: ‘She asked: ‘What is after that?” We said:

& }"»7 "’/7/ %

\_)-G-‘J'-\)‘-‘-‘*-“’u
“But to modestly refrain [from that] is better for
them.”
[a/-Nar (24): 60].°
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She replied: ‘It is confirmation of the Azjab.

garments that were visible, such as the &himarand the like, regarding which Allih said to

women:

b
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‘...and to wrap [a portion of] their headcovers (Bhumur) over their
chests.”

[al-Nar (24): 31]

And before him, Al-Hafiz Aba’l-Hasan Ibn Al-Qattan said itin ‘Al-Nagr lla Abkéim
Al-Nagr'.

1%t is narrated by Al-Bayhaqi (7/93) by way of Sa‘dan Ibn Nast: “We were told by Sufyan
Ibn ‘Uyaynah, who reported on the authority of ‘Asim Al-Ahwal...

This chain of narrators is authentic; Sa‘dan’s name is Said, but mostly he is referred
to as Sa‘dan, as Al-Khatib Al-Baghdadi said in his “7arikh’. Al-Daraqutni and others
reported that he was trustworthy.

Some of the later scholars cited as evidence for what we have mentioned the narration
of Abta Dawad (1/389) by way of Faraj Ibn Fadalah, on the authority of ‘Abdu’l-Khabir
Ibn Thiabit Ibn Qays Ibn Shammas, who reported on the authotity of his father, who
reported on the authotity of his grandfather that he said: ‘A woman—whose name was
Umm Khallad—came to the Prophet (§£) weating a #igab to ask about her son, who had
been killed and the Companions of the Prophet (%) said to her: “You have come to ask
about your son and you ate wearing a #igab?!” She replied: ‘If I wrap up my son, shall I
not then wrap up my modesty?” The Prophet () then said: “Your son has the reward
of two martyrs.” She said: ‘O Messenger of Allah! Why is that?” He replied: “Because
he was killed by the People of the Scripture.”

This is a clear proof of the virtue of the #igab, because she considered it a part of
modesty and the Messenger of Allah () affirmed that, however, we cannot cite such
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2. Tt was repotted on the authotity of Aba ‘Abdullah Muhammad
Ibn Ahmad Ibn Masa Al-Qadi that he said: ‘T attended the gather-
ing of Misa Ibn Ishaq Al-Qadi in Al-Rai, in the year 286 AH and
a woman came forward; her guardian claimed that her husband
owed him five hundtred deenats as dowry, but he denied that. The
judge said: “Your witnesses?” He said: ‘I brought them,” and he
invited one of the witnesses to look at the woman... The witness
stood up and said to the woman: ‘Stand up.” The husband said:

an 7nad as this as evidence, because Al-Bukhird said: ‘Faraj Ibn Fadalah reported on
the authority of  this [narrator], ‘Abdu’l-Khabir and his hadith is notstrong and Faraj
narrated manakir (plutal of munkar). ‘

"Abt Hatim Al-Razi said: “The hadith of ‘Abdu’l-Khabir is not strong; he is munkar
in hadith,’ as stated in ‘Mukbtasar Al-Mundhiri’ (3/359).

And something similar was mentioned in the biogtaphy of ‘Ubayd Ibn ‘Umar Al-
Makki, in “Thigat ALAjE [page. 322—Beirut]; he said: “There was a beautiful woman in
Makkah and she had a husband; she looked one day at her face in the mirror and she
said to her husband: ‘Do you think that anyone could look at this face without being
subjected to temptation?!” He replied: “Yes.” She asked: “Who?’ He said: “Ubayd Ibn
‘Umayt.” She replied: “Then permit me, and I will certainly subject him to temptation.’
He said: ‘I permit you.” So she went to him and asked him for a legal opinion; he sat
alone with her in a corner of the Sacred Masjid [in Makkah]. She unveiled fher face] like
the rising of the moon and he said to her: ‘O slave girl! Fear Allah.”

Note: Thete is no doubt that what is intended by the face is what was made clear
previously [page 41}, and it is well known in the books of Islamic Jurisprudence that
the limit of the face is from the roots of the hair to the lower part of the chin and from
one eatlobe to the other. And it is this that may be undetstood from what the scholars
of [Arabic] language have stated, regarding the basic meaning of the face. Al-Asbahani
said in his ‘Mufradat’: “The original meaning of the face is an extremity [of the body],
because it is the first thing that one encounters fon meeting a person] and the most noble
aspect of the body. It is utilised in encountering everything,..”

Once this is clear, then the saying of Al-Mawdidi in his 72’g7b’ [page 21]: ‘As for the
face, what is intended by it is not just the physiognomy of the face, rather, it includes
all of the two ears, in accordance with common understanding,’

This is what he said, but I do not know of any validity for it; indeed, it contradicts
the stance of the scholars regarding the limits of the face, as stated above and the clear
statement of the Prophet (#): “The ears ate part of the head.”

This was narrated by Tabarani from the hadith of Ibn ‘Abbas (radiyAllahu ‘anbuma)
with an authentic chain of narrators; it has numerous supporting narrations which I
have mentioned in ‘Silsilah Ak-Apadith Al-Sapibah’ (no. #40).
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‘What are you doing?”' The guardian said: “They are looking at
your wife while she is unveiled, in order that they can be sute that
they know her.” The husband said: T call upon the judge to bear
witness that I have given him this dowry and have declared myself
free of it in this wotld and in the Hereafter.

The judge said: “This will be recorded among the noble traits
of character.’ :

What can be inferred from what we have mentioned is that a
woman covering her face with a burga’ ot the like is something
well known today among virtuous women and is a legislated and
praiseworthy thing, although it is not obligatory for herto do that;
indeed, if one does it, she has done a good deed, while if one does
not do it, there is no objection.

And from what has preceded, it is clear that the first condition,
regarding a woman’s dress when she goes out is confirmed—and
that is that she must cover all of her body except her face and her
hands. ’ : ' K ‘

Section Three:
Important Benefit

Allzh, the Most High’s Words in the aforementioned verse in
Surah Al-Nar regarding this condition:

“ot theit women.” - . . .
[@/-IN7r (24):31],

1067t is narrated By Al—Khaﬁb Al-Baghdadi in ’Térz‘,é b Bagh dd;z” a 3/53)‘ ;
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i.e. the believing women, as Mujahid and others among the Sa/af
said, contradicting one contemporary scholar, who claimed that
the meaning is: the righteous women, regardless of whether they
are Muslims or disbelievers!

And Al-Shawkani said in ‘Fath Al--Qadir' (4/22): “The addition
of the women to them proves that it is particular to the believing
women.’

Al-Bayhaqi said in the book ‘AlAdab’ [page 407—Lebanon]
‘As for His saymg :

“‘or their women.” _
[@-INdir (24):31],

It was narrated to us on the authority of ‘Umar Ibn Al-Khattab
(radiyAllabn ‘anby) that he wrote to Aba ‘Ubaydah Ibn Al-Jarrah
(radiyAllabu ‘anbn): ‘Some of the women among the wives of the
Muslims enter bath houses accompanied by women from among
the People of the Scripture; you must forbid this.”

And in another version: Itis notlawful for a woman who believes
in Allah and the Last Day to allow anyone to look at the ‘awrah,
except the people of her religious community.’

I say: Al-Bayhaqi’s first narration is in “4%Sunan’ (7/95) by way
of ‘Isa Ibn Yanus: We were told by Hisham Ibn Al-Ghaz Ibn
Rabi‘ah Al-Jarshi, who reported on the authotity of ‘Ubadah Ibn
Nusay Al-Kindi, who said: “Umar wrote... etc.”

It was also narrated by Ibn Jarir Al-Tabari (18/95).
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I say: The men in the chain of narrators ate trustworthy, but
the tradition is munqati‘ (broken), because ‘Ubadah did not meet
‘Umar (radipAllahu ‘anbu); between them is Nusay, the father of
‘Ubadah.

This is how Sa‘id Ibn Mansir narrated it in his Sunan’, as stated
in “Tafsir Ibn Kathir’ (3/284) and from his own source, Al-Bayhaq:
We were told by Isma‘Tl Ibn ‘Ayyash, who reported on the authot-
ity of Hisham Ibn Al-Ghaz, who reported on the authority of
‘Ubadah Ibn Nusay, who reported on the authority of his father,
who reported on the authority of Al-Harith Ibn Qays, who said:
“Umar (radipAllabu ‘anks) wrote... etc.’

The other narration: Its narrators are trustworthy, aside from
Nusa, whom none declared trustxvorthy except Ibn Hibban
(5/482).

Al-Hafiz Ibn Hajr said in ‘A/-7aqrib”: ‘[He is] unknown.”

I say: However the meaning mentioned is agreed upon among
the investigative scholars of #4fiir, such as Ibn Jatir Al-Tabari, Ibn
Kathir, Al-Shawkani and others, who testrict themselves to the
explanations transmitted [from the Sa//] and they do not depend
on those of the later ones. .

When this becomes clear, you should know that among the
dangers that may afflict Muslims today is the employment of
disbelieving women in their houses, because it is impossible that
the spouses—or at least one of them—will fall into fitnah or a
violation of Islamic Law!

As for the husband, it is clear, for it would be feared that he
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might commit adultery with her, especially since they are without
modesty, being disbelievers, without any concept of halal and
haram, as the Noble Qur’an makes clear regarding the People of
the Scripture. So how would it be if she is a pagan, as is the case
with Sti Lankans, who have no [Divinely revealed] Book>!

As for the wife, it is very difficult for most Muslim women
these days, whether wives, or post-pubertal daughters to screen
themselves from those female servants as they do from men,
except those whom Allzh has protected—and they are few in
number.

And even if we were to suppose that the two spouses were safe
from fitnab, their children would not be safe from the effect of
their morals and their customs—which are contraty to our Shari‘ah
[Islamic Law]—on them; and that is even if they do not intend
to corrupt their upbringing and cause them to have doubts about
their Religion, as we have heard regarding some of them.

Furthermore, I have been informed on the authority of one of
the Muftis—and the responsibility for its authenticity is on the
narrator—that he was asked about employing them and replied
that it was permissible, because they occupy the same status as
captives and slave girls, whom it is lawful to treat as women whom
one’s right hand possesses,'” in accordance with Islamic Law!
So I fear that the ruling of this Mufti will lead to a belief that
it is also permissible to have sex with her, in analogy with those
whom one’s right hand possesses, especially since there are those
who eliminate the punishment for one who has unlawful sexual
intercourse with his servant—even though she is Muslim—using

197 That is, slave women ot captives with whom it is permissible to have sexual rela-
tions; see Surab -Nisa’ (4): 24.
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the specious argument that she occupies the same status as a slave!
This was said by one of the eatly opinion-makers! And Allah is
the One from whom help is sought, and there is no power and no
strength except in Allah.

This is what I wished to make clear to the people regarding this
matter, in the hope that Allah may benefit those who are unaware
of it, and also that it might benefit those who fail to act upon it.
And He, Most Glorified is the Owner of Success and the One
Who guides to the Straight Path. '
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THE SECOND CONDITION

It should Not Itself Constitute
Beauty or Adornment

This is based on the saying of Allah, the Most High in the afore-
mentioned verse in Surah Al-Nar.

“and not expose thelr adornment.”

[a)-Niir (24):31],

for by its general nature, it includes clothing that is apparent [i.e.
the outer garments], if they are adorned in a manner that attracts
men’s gaze to them; and it is supported by the saying of Allah,
the Most High in Surah Al-Abhzab:

e td
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“And abide in your houses and do not display your-
selves as [was] the display of the former times of
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ignorance.”
[@l-Ahzab (33): 33]

And the saying of the Prophet (#): “There are three whom you
should not ask about'® : (i) a man who patts from the [Muslim]
community, who rebels against his leader and dies in a state of
rebellion, (i) a slave girl or a male slave who runs away from his
or her master and dies (iii) and a woman whose husband is absent
and she has sufficient provision, and she adorns herself after he
has gone. Do not ask about them.”'*”

And ‘the word “abarryj’ means that a woman reveals her adorn-
ment and her charms and that which it is incumbent upon her to
cover and which provoke a man’s passions."’

And what is meant by the order of the jibab is only an order
for a woman to cover hear adornment, so it is not reasonable in
that case that the /i/bab itself should be an adornment and this is
absolutely clear, which is why Imam Al-Dhahabi said in ‘Kitab A/
Kabi'ir [page 131]: “And among deeds for which a woman may be
cursed is the revealing of her adornment, gold and pearls under
the 7igab and the wearing of musk, amber and perfume when she
goes out, along with the wearing of paints, silken shawls and short
outer garments, along with long dresses, with long, wide sleeves.

19%8That is, because they are destroyed.

1997t is narrated by Al-Hakim (1/119) and Ahmad (6/19) from the hadith of Fadalah
Ibn ‘Ubayd; and its chain of narrators is authentic. Al-Suyuti asctibed it to Al-Bukhati
in ‘AlAdab Al-Mufrad’ in ‘Al-Jami®. It was also narrated by Abt Ya‘la, Tabarani in ‘A4/-
Mujam Al-Kabir’ and Al-Bayhaqi in ‘A/-Shu‘ab’. Al-Hakim said: ‘It is in accordance with
the criteria for acceptance stipulated by Al-Bukhari and Muslim and I do not know of
any weakness in it.” And Al-Dhahabi agreed with this. It was declared to be hasan by
Ibn ‘Asakir in ‘Madb AlTawadbn® (5/88/1).

10This is what is written in ‘Fath Al-Bayan’ (7/274); then he said: “...and it was said that
it means flirting, strutting and a coquettish gait, but this is extremely weak and the first
meaning is correct.’
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All of this is a part of the “abarryy’ that Allah abhors and the doer
of which He abhors in the life of this wotld and in the Hereafter.
And concerning these deeds that have become predominant among
women, the Prophet (#) said: ‘T looked into the Fire and I saw
that the majority of its inhabitants were women.’

I say: Itis an authentic hadith; it was narrated by Al-Bukhatiand
Muslim and others from the hadith of Imran Ibn Husayn and
others. Ahmad and others added from the hadith of Ibn ‘Amrin

a marfi‘ form: “...and the rich.”

But this addition is munkar, as I have determined in $Silsilah
Al-Apadith Al-Da‘ifah’ [no. #2800}, in vol. 6, may Allah make its
publication easy. ‘

I say: Islam has placed great stress on warning against Yabarruy’,
to the extent that it has linked it with shirk, gina (unlawful sexual
intercourse), theft and other unlawful deeds. This is why, when the
Prophet (#) accepted the oath of allegiance from the women, he
took from them a pledge that they would not do that. ‘Abdullah Ibn
‘Amt (radiyAllahn ‘anbumd) said: “Umaymah Bint Ruqayqah went
to the Messenger of Allah (#) to give her pledge of allegiance to
him that she would follow Islam and he (#§) said: “I accept your
pledge of allegiance not to associate anything with Allah, not to
steal, not to commit zina, not to kill your children, not to accuse

an innocent person [to spread such an accusation among people]
and not to display yourselves as women did in the former times
of ignorance.”!!

"1 This was narrated by Imam Ahmad (2/196) with a hasan chain of narratorsand Al-
Haythami said in ‘4~Majma® (6/37): ‘It is narrated by Tabarani and its narrators are
trustworthy.” :

1 say: He attributed it to Tabarani, not Ahmad and I do not know if this was a mistake
on his part, or a printing error. Al-Suyufi attributed it in ‘4+Durr Al-Manthar’ (6/209)
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And know that it is not considered adornment for the garment
in which a woman wraps herself to be of a colour other than
black or white, as some religiously observant women etroneously
believe; this is for two reasons:

The first is the saying of the Prophet (#§): “Fragrance for women
is that whose colout is visible and whose scent is hidden.”

And it is narrated in ‘Mukbtasar Al-Shama'il'(#188).

The second is the custom of the Companions’ wives (radzyAlabu
‘anbunnd) in that respect; and here I would like to relate some of
the confirmed traditions regarding that, narrated by Al-Hafiz Ibn
Abi Shaybah in ‘A-Musannaf (8/371-372):

1. It was reported on the authority of Tbrahim—who is Al-
Nakhai—: That he used to visit the wives of the Prophet (#) with

and to Ahmad and Ibn Mardawayh only. And there is another narration regarding the
Prophet’s (#) taking of the pledge from the women that they would not display them-
selves. This was natrrated by Tabarini in ‘4/-Mujam Al-Kabir’ from the hadith of Ibn
‘Abbas (radipAllihu. ‘anbuma).

Al-Alisi said in ‘Rap AlMa‘ani’ (6/56): You should also know that the prohibited
adornment includes what most women wear in our time, which is ornate decoration
on their outer garments, with which they cover themselves when they go out of their
houses. It is a cover woven from silk, made up of numerous colours and it contains
gold and silver threads which dazzle the eyes. I consider that their husbands and others
allowing them to go out in this way and walk among unrelated men is due to a lack of
solicitude fot them—and due to that, trial and tribulation have become widespread.

Also similar to it is the trial and tribulation that has become widespread due to most
women not covering themselves from her husband’s brothers and their husband’s uncar-
ing attitude towards this. And in many cases, the husband does not enforce this. A wife
might cover herself from them for some days after the marriage has been consummated,
until they give her a gift of jewellery or the like and she displays it to them and she does
not cover herself after that. All of this is from the things not sanctioned by Allzh, the
Most High or His Messenger ().

The examples of this are numerous—and there is no strength and no power except
in Allah, the Almighty.’
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Al-Aswad and he would see them wearing red covers.

2. It was feported on the authority of Ibn Abi Mulaykah that he
said: ‘I saw a chemise and a covering on Umm Salamah and they
were both dyed with safflower [i.e. red].’

3. It was reported on the authority of Al-Qasim—who is Ibn
Muhammad Ibn Abi Bakr Al-Siddiq (radipAllabu ‘anbu): “That
‘A’ishah (radiyAllahu ‘anka) used to wear garments dyed with saf-

flower when she was in a state of zhram.

And it was reported in another version on the authority of Al-
Qasim: “That ‘A’ishah (radiyAllahu ‘anha) used to wear clothes dyed

with safflower when she was in a state of bram.

4. It was reported on the authoﬁty of Hisham, who reported
on the authority of Fatimah Bint Al-Mundhir: “That Asma’
(radiyAllabu ‘anha) used to wear clothes dyed with safflower when

she was in a state of ibram.’

5. It was reported on the authority of Sa‘id Ibn Jubayr (radiy4labn
‘anbd): “That he saw one of the wives of the Prophet () perform-
ing circumambulation of the House [of Allah] and she was weating
garments dyed with safflower.’
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THE THIRD CONDITION

It Should be Thick and Not
Transparent or See-through

This is because covering is not achieved without it; as for flimsi-
ness or transparency, it increases a woman’s susceptibility to fitnab
and showing off her adornments; and regarding this, the Prophet
(#8) said: “There will be towards the end of my Ummah women
who appear naked even though they are wearing clothes (kassyat
Griyaf), on their heads will be humps like those of Bacttian camels.
Curse them, for they are cursed.”

And in another hadith, he () added: “They will not enter Para-
dise and they will not smell its fragrance, which is perceptible from
such-and-such a distance.”"!?

Ibn ‘Abdu’l-Barr said: ‘He was referring to the women who weat

121t was narrated by Tabarani in “A-MuGam Al-Saghir’ [page 232] from the hadith of Ibn
‘Amr (radipAllihu ‘anbuma) with an authentic chain of natrators, while the other hadith
was narrated by Muslim from the narration of Abt Hurayrah (radinAllabu ‘anbks); 1 have
spoken about them both in detail in ‘AL Thamr Al-Mustatab Fi Figh Al-Sunnah wa'l-Kitab’,
in ‘Al-Apadith Al-Sahihah’ (#1326) and in ‘Takhrij Al-Haladl wa'l-Haram’ (#85).
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thin garments that describe their form, rather than cover it, who
are dressed in name, but in truth, are naked.”*?

It was reported on the authority of Umm ‘Alqamah Ibn Abi
‘Algamah that she said: ‘I saw Hafsah Bint ‘Abdu’l-Rahman Ibn
Abi Bakr visiting ‘A’ishah and she was wearing a thin &bimdrwhich
revealed her forehead; ‘A’ishah tore it from her and said: ‘Do you
not know what Allzh has revealed in Surabh A-Nar’? Then she
called for a £himar and covered her.”'™*

131t is transmitted by Al-Suyuti in “Zamwir Al-Hawilik’ (3/103).

14Tt was narrated by Ibn Sa‘d (8,/46): ‘We were informed by Khilid Ibn Mukhallad, who
said that he was told by Sulayman Ibn Bilal, who reported on the authority of ‘Alqamah
Ibn Abi ‘Alqamah, who reported on the authotity of his mother...” The narrators in this
chain are in accordance with the conditions of acceptance stipulated by Al-Bukhiri
and Muslim, aside from this lady, Umm ‘Alqamah, whose name is Matjanah; she was
mentioned by Ibn Hibban in {4/ Thigat’ (5/466) and Al-Dhahabi said: ‘She is unknown.’

I say: Such a person cannot be cited as a proof; we can only cite her narrations as
supporting evidence. As for Al-Bukhari having related a m#‘allag report from her, that
does not mean that he considered her to be trustworthy, contrary to what Al-Mawdidi
erroneously claims in his commentary [page 16]. And something similar was narrated
by Malik (3/103) on the authortity of ‘Alqamah, in an abbreviated form; in it, it was said:
“...and she covered her with a thick &himar?

And from his source, Ibn Sa‘d narrated it also, as did Al-Bayhaqi (2/235), but Al-
Dhahabi made no comment on itin his ‘Mukbtasar’ (1/40/1); howevet, he said regarding
another matn (text of a narration) which had the same chain of narrators (1/63/2): ‘Its
chain of narrators is strong.” But there is some doubt about this, due to his statement
in ‘AFMizan’: ‘Umm ‘Algamah is unknown.’

And regarding the saying of ‘A’ishah (radiuAllabu ‘anbd): ‘Do you not know what Allzh
has revealed in Swrah A/-NarP’—this is a reference to the one who covers herself with
a thin garment, making it clear that she is not [truly] covered and she has not fulfilled
the command of Allah, the Most High the aforementioned Swrab:

2z
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“...and to wrap [a portion of] their headcovers (kbumur) over their
chests.”

[a/-Nzir (24): 31] -

—and this absolutely clear.
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-And it was reported on the authority of Hisham Ibn ‘Urwah
(radiyAllahn ‘anbs): “That Al-Mundhir Ibn Al-Zubayr arrived from
Iraqand he sent a thin garment made from marwiyah'> and gihiyah
cloth to Asm3a’ Bint Abi Bakr (radiyAllahu ‘anhuma) after she had
lost her sight. He said: ‘She felt it with her hand, then she said:
‘Uff**¢ Return his garment to him!” This was upsetting to him and
he said: ‘O my mother! It is not revealing.’ She replied: ‘If it is not
revealing, then it will outline one’s shape.”"’

And it was reported on the authority of ‘Abdullah Ibn Abi Sala-
mah (radiyAllahn ‘anbs): “Umar Ibn Al-Khattab (radiyAllabu ‘anhs)
clothed the people with algubati,'"® then he said: ‘Do not clothe
your women in it.” A man said: ‘O Commander of the Faithfull

Note: This tradition centres around Umm ‘Alqamah, in Malik and Tbn Sa‘d’s narration.
A tradition similar to that of Ibn Sa‘d was also narrated by Sa‘id Ibn Mansir and Ibn
Mardawayh, except that it does not contain the name of the woman who visited ‘A’ishah
(radiyAllabu ‘anka). Al-Mawdudi mistakenly believed that it is a different narration to that
of Milik, on the authority of Umm ‘Alqamah and he declared it to be a supporting
narration to that of Malik, though the source is one and the samel!

5 Marwiyah: A well-known cloth in Iraq, named after the town of Merv (Marw, in Ara-
bic) in Al-Kifah, while g#hiyah refets to a material woven in Quhlstan in the region of
Khurasan, as stated by Al-Sam‘Gni, in in ‘Al-Ansab’.

16 UJffi: An expression of disdain or annoyance.

71t is narrated by Ibn Sa‘'d (8/184) with an authentic chain of narrators up to Al-
Mundhir. This was stated by Ibn Hibban in ‘A/Thigat’ (5/420) and he said: ‘Muhammad
Ibn Al-Mundhir narrated on his authority.

1 say: His brother, Hisham Ibn ‘Urwah narrated on his authority, as in this tradition

and it was stated in his biography that he narrated on the authority of his wife, Fatimah
Bint Al-Mundhir Ibn Al-Zubayr. And in ‘4745 it was stated that he narrated on the
authority of her father and that Fulayh Ibn Muhammad Ibn Al-Mundhir also narrated
from him. It was also stated that Hakim Ibn Hizam praised him. So the chain of narra-
tors is good and muttasil (i.e. without any breaks in it).
18 Oubati: This is the plural of gibtiyyah; the author of ‘ALNibayah’ sa1d “They are thin,
white garments from Egypt; it would seem to be derived from Al-Qibt (Copts), who are
the people of Egypt. The letter gaf takes the vowel sound dammah... and this pertains to
garments, as for the people, the word gib# with the vowel sound &asrab is used.
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I clothed my wife in it and she went to the House [of Allah] in it
and returned, and I did not see that it revealed anything.” ‘Umar
(radiyAllahu ‘anbs) said: ‘If it does not reveal anything, it will outline

her shape.

In this tradition and the one before it, there is an indication that
it was established that it was not permissible in their view for a
woman’s garment to be revealing or tight-fitting, and that being
revealing is worse than being tight-fitting, which is why ‘A’ishah
(radipAllabu ‘anha) said: “The khimar is only what covers the skin
and the hair.'®

And Shumaysah said: ‘I visited ‘A’ishah (radipAllihu ‘ankd) and
she was wearing garments from this thickseed'*' and a shirt, Rbimdir
and naqgabah'? that was coloured with safflower.”'?

Due to all of this, the scholars said that it is necessary to cover
the ‘@wrah with that which does not show the skin... with a garment
that is thick, or made from [animal] skin... If she is covered with

119 Tt is narrated by Al-Bayhaqi (2/234-235), who said: ‘It is m#rsal. That is, it broken
between ‘Abdullzh Ibn Abi Salamah and ‘Umar; however, its narratots are trustworthy
and it is strengthened by the saying of Al-Bayhadqi after it: ‘It was also narrated by Mus-
lim Al-Butayn on the authority of Abi S$alih, who reported on the authority of ‘Umar
(radipAllabu ‘anks).

120t is narrated by Al-Bayhagqi (2/235) in a m#‘allag form and he said: “We narrated on
the authotity of ‘A’ishah (radipAllabu ‘anha) that she was asked about the &bimarand she
said...’” then he quoted it.

121'This is how it is written in the original manuscript... but no suitable'meaning that
would fit the context is clear to me. Possibly it is meant to be sgyrz’, which is a kind of
garment with yellow stripes, or mixed with silk.

2 A garment like a shawl that is tied as trousers are tied, as described in ‘ALMunjid’
and ‘ALQamis’.

121t is narrated by Ibn Sa‘d (8/70) with an authentic chain of narrators up to Shumaysah,

who is the daughter of ‘Aziz Ibn ‘Amir Al-‘Ataklyyah Al-Basriyyah. Al-Hafiz Ibn Hajr
said: ‘[She is] acceptable.”
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a thin garment that revealsher skin, then that is not permissible,
because coveting is not achieved thereby.'?*

Ibn Hajr Al-Haythami wrote a special chapter regarding a woman
wearing thin garments that reveal her skin and said that it is 2 ma-
jor sin; then he quoted the above hadith [page 125], after which
he said: “Mentioning this among the major sins is apparent, due
to the stern warning given with regard to it, but I have not seen
anyone explicitly stating this, except that it is well known that they
are thereby guilty of imitating men.”

I say: We shall quote some ahadith regarding the curse upon
women who imitate men when we discuss the sixth condition.

12¢This was mentioned by the author in ‘4/~-Mubadhab’ (3/170—with the explanation
of ‘Al-Majmi®).
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THE FOURTH CONDITION

It Should be Loose, Not Tight so that it
Describes Any Part of the Body

This is because the aim of the garment is only to remove fitnah

‘and that is not achieved except by a loose, flowing garment. As

for tight clothing, though it may cover the skin, it shows the shape
of the body, or part of it and displays it to the eyes of men; and
that is clearly a source of corruption and an invitation to it. So
it is essential for it [the clothing] to be wide. Usamah Ibn Zayd
(radiyAllahn ‘anbuma) said: “The Messenger of Allah (48) gave me a
heavy Egyptian garment from the things given to him by Dihyah
Al-Kalbi and I gave it to my wife. He (#) asked me: “Why are you
not wearing the Egyptian garment?’ I said: ‘I gave it to my wife.”
He (#8) said: ‘Order her to wear a ghilalah under it, for I fear that
it will reveal the shape of her body.”'*

12 Tt is narrated by Al-Diya’ Al-Maqdisi in 4/~A4padith Al-Mukbtarah’ (1/441) and by
Ahmad and Al-Bayhaqi, with a hasan chain of narrators. It has a supporting narration
from the hadith of Dihyah himself, which was narrated by Aba Dawud, Al-Bayhaqi
and Al-Hakim, who declared it to be authentic—but there is some doubt about that. We
discussed the hadith in detail in 24/ Thamr Al-Mustatab’ and there is no need to repeat
it here.
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So the Prophet () ordered that the woman wear a ghilalah—which
is a slip [a loose-fitting garment] worn underneath the [outet]
garment—in order to prevent it showing the shape of her body.
And this order implies that it is obligatory, as confirmed in A/
Usal (Principles of Jurisprudence). This is why Al-Shawkani
said in his explanation of this hadith (2/97): “The hadith proves
that it is obligatory for a woman to cover her body with a gat-
ment that does not reveal it(s) shape—and this is a condition
of covering the ‘@wrah. And he (#) only ordered that she wear
something under it, because the Egyptian garment was thin
and did not conceal the skin from view; instead it revealed
it.

As you can see, the hadith has been presented regarding
garments that are thin and transparent and which do not cover
the skin and in accordance with this, it is fitting to present it in
regard to the previous condition; howevet, it does not apply to this
condition in my opinion; rather, it is reported regarding heavy
garments which reveal the shape of the body, even though it is
not thin and transparent. And this is clear from the hadith due to

two reasons:

The first is that it is confirmed in it that the Egyptian garment
is thick, i.e. heavy and coarse, so how can such a garment reveal
the skin and not conceal it from the one who looks at it? It would
seem that Al-Shawkani—may Allah have Mercy on him— ovet-
looked this specification: “thick” in the hadith and described the
Egyptian garment as being thin.

The second is that the Prophet (#) cleatly warned against the

thing that he feared from this Egyptian garment, saying: I fear
that it will reveal the shape of her body.’

122



THE DRESS CODE FORTHE MUSLIM WOMEN

So this is proof that what he warned against was the revealing
of the figure, not the skin.

And if it was said: If the case is as you have said, and the Egyp-
tian garment was thick, then what was the benefit of the ghilalah?’,
I would say: “The benefit of it is to protect her from that which
was warned against, because the garment might reveal the shape
of the body, even if it was thick, if it was made of a soft and flex-
ible material that clings to the body, as some garments made from
silk and broadcloth—which are well known in our time—do. So
he ordered that she should wear something under it. And Allah,
the Most High, knows better.

And the Shafis said a strange thing; they said: ‘As forif the skin
is covered, but the shape is revealed, then there is no objection,
such as if tight trousers are worn!’ They said: ‘And it is preferred
for a woman to pray in a long shirt and a &himar and that she put
on a thick ji/bab over her garments, in order to cover her and not
show the shape of her limbs.”*

126'This was stated by Al-Rafi1 in ‘Sharh’ (4/92 and 105)—in the explanation of 4/
Mubadhab’.

I say: According to this opinion of theirs, it is permissible for a woman today to go
out weating such tight-fitting garments, which cling to her body and precisely reveal
her shape. To such a degree that anyone seeing her from a distance would imagine that
she is naked, such as those stockings that reveal the shape of the legs and thighs and
accentuate their beauty... If a woman wears such garments as these, according to them,
it is permissible for her, because she has concealed her skin colour thereby, even if she
replaces it with a colour that is more attractive than her natural colour! Now does any
Muslim today claim that this is permissible? This is one of the numerous proofs of the
obligation of j#ihad and the abandonment of blind following (fa4/id). Now is thetre any
that will receive admonition?!

And in this connection, I say: Many believing adult women when covering the upper
part of the body—by which I mean the head—cover the hair and the neck, and then
they do not bothér about what is below that, for they wear tight and short clothes which
do not cover half of the legs! Or they cover the other half with skin-coloured stockings
which increase their attractiveness. And some of them might pray in this state, which is
not permissible; it is obligatory for them to immediately cover themselves completely, as
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And the claim that it is only preferred negates the apparent
meaning, for it indicates obligation, as we demonstrated previ-
ously. And Imam al-ShafiT’s explanation in “4/+Umn’ is similar to
our position, for he said (1/78): “If he [the worshippet] prays in
a transparent shirt, the prayer is not permissible... and if he prays
in one shirt that is not transparent, it is disliked for him and it is
not evident that it is incumbent upon him to repeat the prayer...
and the situation of a woman in those circumstances is wotse
than that of a man, if she prays in a shirt and £bimar and the shirt
reveals her shape. It is preferable to me that she should not pray
except in a jilbab over that... so that her shirt does not reveal her
shape.’ '

And ‘A’ishah (radiyAllahu ‘anha) said: ‘It is essential for a woman
to wear three things when she prays: a shitt, a jilbab and a kbimar...
And ‘A’ishah (radiyAllabu ‘anha) used to untie her 7z4r and use it
as a jilbab.'*

Allah, the Most High has commanded, following the example of the wives of the first
Emigrants, when the order to wear the &himdirwas revealed: they tore their thick, outer
garments and used them as &himdirs. Howevet, we do not require them to tear any of
their clothes! We only require them to lengthen and widen them, so that they become
garments that cover all of that which Allah has commanded them to cover. And we
have seen, many young women who are deluded by some who claim to be [religious]
propagatozs! They are distinguished by the wearing of short garments which cover half
of their legs, along with stockings that reveal the shape of their legs. In addition, they
wear only a Bhimar (scarf) on their heads and do not wear a jilbab over the &himar, which
is proven by the Noble Qut’an, as we made clear previously.

And they do not realise that they are thereby including themselves among the group
of whom Allah, the Most High said: “...while they thonght that they were acquiring good by their
deeds!” [Surah Al-Kahf (18):104].

So I offer my advice to the sincere women among them, which is not to allow their
adherence to the Qur'an and Sunnah to be affected by blind following of a sect ot a
Shaikh, let alone a Shaikhah! And Allah, the Most High says: “Follow what has been sent
down unto_you from your Lord, and follow not any awliya‘ besides Him. Little do you remember!”
[Surab ALAraf (7):3].
1271t is narrated by Ibn Sa‘d (8/71) with an authentic chain of narratorts, in accordance
with the criteria for acceptance stipulated by Muslim.
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And she only used to do that in order that nothing of her shape
be revealed; and her saying “/#7s essential” is evidence of the obliga-
tion to do that; and another narration bearing the same meaning
is that of Ibn ‘Umar (radipAllahn ‘anbuma): When a woman prays,
she should pray in all of her garments: the shirt, the gbimar and
a wrap.'®

This supports our opinion which we expressed eatlier, which is
the obligation for a woman to wear both the &himar and the jilbab
when she goes out.

And what enhances its purport here is the narration on the
authority of Umm Ja‘far Bint Muhammad Ibn Ja‘far, who stated
that Fatimah (radip.Allahu ‘anbi), the daughter of the Messenger of
Allah (#) said: ‘O Asma’l I dislike what is done regarding women
[when they die], which is for a garment be flung over a woman
which reveals her shape.” I said: ‘O daughter of the Messenger of
Allah (#)! Shall I not show you what I saw in Abyssinia?’ Then
she called for some fresh palm leaf stalks and she intertwined
them and threw it over herself as a canopy. She (radiAllahn ‘anba)
said: ‘How fine and beautiful is this? A woman can thereby be
distinguished from a man. So if I die, you and ‘Ali wash me and
do not let anyone else enter upon me.” So when she died, ‘Ali and
Asma’ (radiyAllabu ‘anbuma) washed her.'?

121t is narrated by Ibn Abi Shaybah in ‘A/-Musannaf (2/26/1) with an authentic chain
of narrators.

# 1t is narrated by Aba Nu‘aym in “4/-FHilyah’ (2/43) and the wording is his. It was also
narrated by Al-Bayhaqi (4/34-35), which is longer than that of Abi Nu‘aym; and it is
stated in it that Asma’ made a bier for Fatimah (radipAliahu ‘anhid) like the one she had
described to her. They both narrated it by way of Ab#’l-‘Abbas Al-Siraj Ibn Muhammad
Ibn Ishaq Al-Shaqafi: “‘We wete told by Qutaybah Ibn Sa‘id, who said that he was told
by Muhammad Tbn Misa Al-Makhziimi, who reported on the authority of ‘Awn Ibn
Muhammad Ibn ‘Ali Ibn Abi Talib, who reported on the authority of his mother, Umm
Ja‘far Bint Muhammad Ibn Ja‘far, and on the authority of ‘Imarah Ibn Al-Muhjir, who
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See how Fatimah, the daughter of the Prophet (#) disliked that
a woman’s garment should reveal her shape when she is dead,
and thete is no doubt that her body being revealed while she is
alive is much worse. So the women of our time, who wear these
tight-fitting garments that reveal their bosoms, their waists, their
buttocks, their legs and other parts should consider this, then
they should seek forgiveness from Allah, the Most High, turn
in repentance to Him and remember the words of the Prophet
(#8): “Modesty (biya’) and faith (iman) are both linked, so if one is
raised, the othet tises [too].”*

repotted on the authority of Umm Ja‘far. And Al-Bayhaqi narrated (3/396) the last part of
it: ‘O Fatimah! If I die...” etc. This was from another soutce on the authotity of Qutaybah
Ibn Sa‘id and ‘Abdullzh Ibn Nafi, who reported it on the authority of Muhammad Ibn
Miisa. But Ibn Nafi‘ did not mention in it Imarah Ibn Al-Muhajir; and Ibn Al-Turkmani
said: ‘In its chain of natrators are those whose status needs to be ascertained.’

I say: This man, Al-Makhziimi, used to make unintentional mistakes, while as for ‘Awf
Ibn Muhammad and ‘Imarah, I have not found any biography for them. As for Umm
Ja‘far, she is mentioned in ‘Tahdhib Al-Tahdhib’ and other works; she is also known by
the agnomen Umm ‘Awn.

The hadith was narrated on the authority of Asm#’, with a different wording; it was
narrated by Tabarani in ‘4-Mufjam Al-Awsat’ on her authority. In it, it was stated that
a daughter of the Messenger of Allih () died and that they used to catry both men
and women on beds. She said: ‘O Messenger of Allah! I'was in Abyssinia and they were
Christians, People of the Scripture, who used to make a bier over their chests; they
disliked for anything of her body to be tevealed. Shall I not make a bier like it for your
daughter?” He replied: “Make it.” So she was the first in Islam to make a bier—and it
was for Ruqayyah, the daughter of the Messenger of Allah (). Al-Bayhaqi said in
‘Al-Majma® (3/26): ‘In its [chain of narrators] is Khalaf Tbn Rashid, who is unknown.’
130Tt is narrated by Al-Hakim (1,/22) and Abi Nu‘aym (4/297) from the hadith of Ibn
‘Umar (radipAllabu ‘anbuma). Al-Hikim said: ‘It is authentic according to the critetia for
acceptance stipulated by Al-Bukhari and Muslim.” Al-Dhahabi agreed with this and it
is as they both said.
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THE FIFTH CONDITION

1t should Not be Perfumed with

Incense or Perfume

This is based on numerous ahadith which forbid women from
wearing perfume when they go out of their houses; and here
we present to you some of them whose chains of narrators are
authentic:

1. It was reported on the authority of Abt Musa Al-Ash‘ari
(radiyAllabu ‘anks) that he said: “The Messenger of Allah () said:
“If any woman wears perfume and passes by a people who smell
its scent (ripa), she is an adulteress (aniyya).””'*

2. It was reported on the authority of Zaynab Al-Thaqgafiyyah
(radiyAllabu ‘ankha) that the Prophet (#) said: “If any of you

317t is narrated by Al-Nasa’ (2/283), Aba Dawad (2/192), Al-Tirmidhi (4/17—with
the explanation of Al-Mubarakptri), Al-Hakim (2/396), Ahmad (4/400 and 413), Ibn
Khuzaymah (3/91/1681) and Ibn Hibban (1474—"Mawairid). Al-Tirmidhi said: ‘[It is]
hasan-sahih.’

Al-Hakim said: ‘Its chain of narrators is authentic.”

And Al-Dhahabi concurred with this. I say: Its chain of narrators is hasan.
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[women)] is going out to the masjid, she should not go near per-
fume (tayyib).”'*

3. It was reported on the authority of Abta Hurayrah (radinAllabu
‘anhy) that he said: “The Messenger of Allah (#) said: “Any woman
who has been perfumed with incense should not attend the %ha’
prayer with us.”

4. It was reported on the authority of Musa Ibn Yasar, who
reported on the authotity of Aba Hurayrah (radipAllahu ‘anks)
that: ‘A woman passed by him and the smell of perfume came to
him on the breeze. He said: ‘O slave gitl of Al-Jabbar! Are you
intending to go to the masjid?’ She replied: “Yes.” He said: ‘And
you have perfumed yourself for it?’” She replied: “Yes.” He said:
“Then return and wash yourself, for I heard the Messenger of Allah
(%) saying: “No woman who goes out to the masjid smelling of
petfume will have her prayer accepted by Allah until she returns
to her house and washes herself.””'*

And the aspect of proof in these ahadith lies in what we have

1322 and 3 were narrated by Muslim and Abi ‘Awanah in their authentic compilations,
the compilets of the Sunan and others, I have discussed their chains of narrators in A+
Thamr Al-Mustatab’ and ‘Silsilah ALApadith Al-Sahibah’ (#1094).

1331t is narrated by Al-Bayhaqi (3/133 and 246) by way of Al-Awzi‘, who reported on
the authority of Miisa Ibn Yasar and its chain of narrators is authentic, if Ibn Yasar is
Al-Kalbi, Al-Madani, their freed slave, for he has narrations on the authotity of Aba
Hurayrah (radipAllihu ‘anbs). But if he is Al-Urduni, then it is mungati‘ (broken)—and
this is more likely. Scholars mentioned Al-AwziT among those who narrated from
him—aside from the first—and this hadith is one of his narrations from him, as you
see. It was stated in his biography that he reported mursal natrations on the authority
of Abd Hurayrah (radiyAllabn ‘anb#). And Allah knows better.

Al-Mundhiri ascribed it in ‘A/-Targhib’ (3/94) to Ibn Khuzaymah in his ‘Sahib’. It
was narrated by Al-Bayhaqi from another source on the authority of Abi Hurayrah
(radiyAllabn ‘anks) and there is another source—or sources—for it that are mentioned in
my aforementioned book and also in the third volume of ‘Silsilah AL-Apidith Al-Sabibab’
(#1031—Maktabah Al-Ma‘arif/Riyadh).
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mentioned: the generality that is implicit in them. This is because
just as petfume and a#ar are used on the body, so they are used
on clothes, especially in the third hadith, in which incense is men-
tioned, for it is used more on garments.

The reason for the prohibition of it is clear, and that is because
it is an invitation to lewdness. Scholars have included it among
such things as wearing fine clothes and jewellery that can be seen,
along with gaudy adornments and mixing with men."**

Ibn Dagqiq Al-Id said: ‘In it is a prohibition of weating perfume
for a woman who intends to go out to the masjid, due to the invita-
tion to men to commit lewdness implicit in it.”*®

I say: If that is unlawful for a woman who intends to go out to
the masjid, that what will the ruling be on a woman who intends
to go out to the market, the alleyways and the streets? There is no
doubt that is even more unlawful and a greater sin. Al-Haythami
stated in “A/-Zawajir’ (2/37) that a woman going out of her house
wearing perfume and wearing adornments is one of the major
sins, even if her husband permits her to do so.

In addition, these ahadith are general in meaning and include all
times; special reference was only made to %sha’ prayer in the third
hadith because the fitnah at that time is greater. So it should not
be imagined that her going out at other times [wearing perfume]
is permissible. Ibn Al-Malik said: ‘It is apparent that its prohibi-
tion was specifically mentioned because it is a time of darkness
and empty streets; and perfume incites desire and so a woman is

34See: ‘Fath Al-Bari’ (2/279).
135 It is transmitted by Al-Manawi in ‘Fzyd A/-Qadir’, in the explanation of the first hadith
of Aba Hurayrah (radiyAllahu ‘anbu).
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not safe at that time from all manner of fitnah, as opposed to the
morning and evening, for they are both times when things are
open and clear. And we have stated previously the application of
perfume absolutely forbids a woman from going to the masjid.”"*

136This was transmitted by Shaikh ‘Ali Al-Qasi’ in ‘A+Margah’ (2/71).
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THE SIXTH CONDITION

It should Not Resemble the
Clothing of Men

This is due to what has been reported in authentic ahadith re-
garding the curse on a woman who imitates men in her dress or
anything else and here we present to you what we know of them:

1. Abt Hurayrah (radiyAllabu ‘anks) said: “The Messenger of
Allah (#8) cursed a man who wears women’s clothes and 2 woman
who weats men’s clothes.”"?’

2. It was reported on the authority of ‘Abdullah Ibn ‘Amr
(radip.Allabu ‘anbuma) that he said: “Men who imitate women and

1371t is narrated by Aba Dawiad (2/182), Ibn Majah (1,/588), Al Hakim (4,/194) and
Ahmad (2/325), by way of Suhayl Ibn Abi Salih, who reported on the authority of
his father. Al-Hakim said: ‘It is authentic, according to the conditions for acceptance
stipulated by Muslim.” Al-Dhahabi concurred with this—and it is as they said.

It was also narrated by Ibn Hibban in his ‘S#bib’ (1455 and 1456—Mawarid). Al-
Mundhisi ascribed itin “4/-Targhib’ (3/105-106) to Al-Nasa, as did Al-Shawkaniin ‘Nay/
Al-Awtar’ (2/98)—and it is likely that it is in his book ‘4/-SunanAl-Kubra’ (5/397). Then
Al-Shawkani said: ‘Its narrators are narrators of authentic ahadith.’

131



The Dress Code for the Muslim Women

women who imitate men ate not from us.”'*®

138t is narrated by Ahmad (2/199-200): “We were told by ‘Abdu’l-Razziq that he was
informed by ‘Umar Ibn Hawshab—a tighteous man—who said that he was informed by
‘Amt Ibn Dinat, who reported on the authority of ‘AtZ’, who reported on the authotity
of a man from Hudhayl, who said: ‘I saw ‘Abdullah Ibn ‘Amr Ibn Al-‘As (radinAllibu
‘anbuma) and his house was outside the sacred precincts, while his masjid was inside the
sacred precincts.” He added: “While I was with him, he saw Umm Sa‘id, the daughter of
Abt Jahl weating a bow and she was walking with a manly gait. ‘Abdullah said: “Who is
this?” The Hadhali man said: “This is Umm Said, the daughter of Abi Jahl.” He ['Abdullah]
said: ‘T heard the Messenger of Allah (§£) saying: ‘...” and he quoted the hadith...”

I say: The narrators in this isnad are trustworthy, except the unknown man, who was
not named, as Al-Mundhiri said (3/106); Al-Haythami agreed with him (8/103) and he
added: I do not know the Hadhali man. It was narrated by Tabarani in a shorter form
and he left out the unknown Hadhali man. Based on this, Tabarani’s narrators are all
trustworthy.’

1 say: Aba Nu‘aym also narrated it in “4/-Hilyah’ (3/331) by way of Ahmad, without
the inclusion of that unknown man and in a shotter form... And Al-Hafiz Ibn Hajr stated
in ‘AFTajil [page 200. No. 495] that Al-Bukhari narrated—i.e. in ‘4/-Tarikh’—by way of
‘Amt Ibn Dinar, who reported on the authotity of ‘At2’, who said: ‘I heard Ibn ‘Umar
(radinAllahu ‘anbuma) (this is how it appeats in the otiginal manuscript, but it is likely
that it was meant to say ‘Ibn ‘Amt (radiyAllahu ‘anbuma)’) saying: “I heard the Prophet
(48) saying: “Any woman who imitates men is not one of us.”

Isay: ‘Ata’—who is Ibn Yasar—stated clearly that he heard the hadith from Ibn ‘Amr,
so it returns to a mawsil state and its chain of narrators is authentic. It is possible that
‘Atd’ was narrating the hadith on the authority of the Hadhali man, with his story on
the authority of Ibn ‘Amt, and on the authority of Ibn ‘Amr directly, without his story.
And Allah knows better.

Then I found the isnad of the hadith in Al-Bukhari’s Tarikh’ and I found something
in it that must be explained:

Firstly: Al-Bukhari said (2/2/362): “Yahya Ibn Misa said: “‘We were informed by
‘Abdu’l-Razzaq: ‘We were informed by ‘Umar Ibn Habib Al-San‘ni, who reported
on the authority of ‘Amt Ibn Dinar, who reported on the authority of ‘Ata’ Ibn Abi
Rabah: ‘I 'was told by 2 man from Hudhayl: I saw ‘Abdullzh Ibn ‘Umar... and a woman
approached, walking with a manly gait..” and the hadith was similar to the narration
of Ahmad, but without it being stated that ‘Ata’ heard from Ibn Umar (radip.Alahn
anbuma), as stated in 4/-Tajil! This is the first point.

Secondly: With regard to'his saying: “Umar Ibn Habib’, which appears this way in the
otiginal manuscript, I have two observations:

(i) As to his saying: “Habib”, I fear that it is a mistake and that it is meant to say:
“Hawshab”, because this is how it appears in ‘A/-Musnad’ and ‘Al-Hilyah’, as stated
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previously; and its learned verifier made no comment on it.

(i) He commented on his saying: ““Umat”, saying: ‘It says in the otiginal manusctipt:
“Amr’, but it is supposed to be “Umar’; his biography was mentioned in the chapter:
“Umar—H.”

I say: This is how scholars such as Ibn Abi Hatim, Ibn Hibban and those who came
after them, such as the author of 4/72hdhib’ and others. However my attention was
brought to a number of things:

1. They [the scholars] stated that he narrated on the authority of Isma‘il Ibn Umayyah,
while ‘Abdu’l-Razzaq narrated on his authority, though they did not mention his narra-
tion on the authotity ‘Amt Ibn Dinar! Al-Dhahabi said in ‘4/-Mizan”: ‘He is a Shaikh of
‘Abdu’l-Razzaq, but his citcumstances are unknown.” And before him, Ibn Al-Qattan
said the same thing,

2. Al-Bukhari did not mention this narrator in ‘A-Tarikh Al-Kabir’ ot in ‘Al-Tarikh
Al-Saghir , neither among those named ‘Umat nor those named ‘Amr, nor among those
whose fathers were named Habib, nor among those named Hawshab.

3. Based on what has preceded, it is most likely that this man, ‘Amr Ibn Hawshab
is not ‘Umar Ibn Hawshab, whose biography has been given by scholats, fitstly due to
the contradiction in the names of their Shaikhs and secondly due to ‘Abdu’l-Razzaq’s
categorical statement that he is a righteous man.

4. Regardless of whether the truth is the former or the latter, the ruling on him that
he is unknown is incompatible with the unequivocal statement of ‘Abdu’l-Razziq, that
he is “a righteous man”. This is because “He who knows is a proof against him who
does not know” and it is clear that those who wrote his biography did not come upon
this clear statement of his. If they had done so, they would have transmitted it. And
Allah knows better.

(iif) His saying in the aforementioned narration of Al-Bukhari: “Ata’ Ibn Abi Rabah’
proves the error of my previous statement: “He is Ibn Yasar”. So I request that you
be aware of this.

(iv) Lastly, It is apparent to us that the weakness of the is7ad of this hadith is due to
this Hadhali man—who is a fabi—because he is not named.

This is why Al-Bukhari declared it weak, saying: “This is mursal, meaning munqati

However, such narrations as this are among those that may be strengthened by others;
and this is strengthened by what was mentioned before it.

As for Shaikh Ahmad Shakir (may Allah have mercy on him), he asserted in his com-
mentary on ‘A~-Musnad’ (11/103-104) that its chain of narrators is hasan, based on the
statement of ‘Abdu’l-Razzaq regarding ‘Amt Ibn Hawshab.

And regarding the Hadhali man, he said: ‘He was a #4i%, who is unknown and his
status is [likewise] unknown and he is upon the su#rab.’

This is what he said, but this statement is not acceptable because $atar in a narration
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3. It was reported on the authority of Ibn ‘Abbas (radipAllihu
anbuma) that he said: “The Prophet (%) cursed effeminate men
(mnkanathin min al-rijaal) and masculine women (mutarajjilat min
al-nisa’) and he said: “Expel them from your houses.” He [Ibn
‘Abbas (radipAllabu ‘anbuma)] said: “So the Prophet (#8) expelled
So-and-so and ‘Umat (radipAllabu ‘anbs) expelled So-and-so.”**

4. It was reported on the authority of ‘Abdullah Ibn ‘Umar
(radiyAllhn ‘ankuma) that he said: “The Messenger of Allah
(%) said: “There are three at whom Allah will not look on the Day
of Resurrection: The one who disobeys his parents, the woman
who imitates men in her outward appearance, and the cuckold [a
man whose wife is sexually unfaithful].””'*

requires something else, which is precision and memory, so the cottect opinion is that
it can be strengthened by similar narrations. And Allah knows better.
391t is narrated by Al-Bukhari (10/274), Aba Dawiad (2/305), Al-Darimi (2/280-281),
Ahmad (no. #1982, #2006 and #2123) by way of Hisham Al-Dastawa’l, who reported
on the authority of Yahya Ibn Abi Kathit, who reported on the authority of ‘Tkrimah.
And Al-Tirmidhi narrated it (4/16-17) and declared it to be authentic. Ibn Majah also
narrated it (1/589), as did Al-Tayalisi (no. #2679) and also Al-Bukhari (10/273), Aba
Dawid (2/182), Ahmad (no. #2263, #2291, #3060, #3151 and #4358) from other
soutces on the authority of ‘Tkrimah, but without the words: “Expel them...” etc. The
other wording is that of Al-Bukhari.
1407t is narrated by Al-Nasa’1 (1/357), Al-Hakim (1/72 and 4/146-147), Al-Bayhaqi
(10/226) and Ahmad (no. #6180), from two soutces on the authority of ‘Abdulldh Ibn
Yasit, the freed slave of Ibn ‘Umar (radinAllahu ‘anbuma), who reported on the authority
of Salim, who reported on the authotity of Ibn ‘Umar (radiyAllihu ‘anbumd) Al-Hakim
said: “Its chain of narrators is authentic.” Al-Dhahabi concutred with this—and it is as
they both said, insha’Allah. As for this person, ‘Abdullah, though the scholars did not
mention that he was declared trustworthy by anyone other than Ibn Hibban, a number of
trustworthy narrators reported from him; and Al-Haythami said (8/147-148): ‘Al-Bazzar
narrated it with two chains of narrators and the men in both of them are trustworthy.”

Al-Mundhir said (3/220): ‘It was narrated by Al-Nasai and Al-Bazzar—and the
wording is that of the latter—with two chains of narrators.’

And Al-Manawi transmitted in “4/-Fayd’, on the authority of the author of 4/
Firdaws'—who is Al-Daylami—that he said: ‘It is authentic.’

But Al-Mundhiri, Al-Haythami and Al-Suyati (in ‘4/4/ami®) failed to mention that it
was also narrated by Ahmad.
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5. It was reported on the authority of Ibn Abi Mulaykah—and
his name is ‘Abdullzh Ibn ‘Ubaydullih—that he said: “A’ishah
(radiyAllabu ‘anbd) was told: “There is 2 woman wearing sandals.’

She said: “The Messenger of Allah (#) cursed manly women (a/

rijjala min al-nisa).”™"

And in these ahadith there is clear evidence of the unlawfulness
of women imitating men and vice versa; this prohibition is general
and includes clothing and other things—aside from the first hadith,
which refers specifically to clothes. Aba Dawud said in his book
‘Masa’il Al-Imam Abmad’ [page 261]: ‘T heard Ahmad being asked
about a man who dresses his slave gitl in a gurfug'** and he said:
‘He should not dress her in men’s clothing; he should not make
her imitate men.’

Abt Dawid said: ‘I said to Ahmad: ‘May he dress her in clogs?’

He replied: ‘No, unless she wears them to perform wsidu’>’ 1 asked:

‘May she wear them] for beauty?” He said: ‘No.” T asked: ‘Then
may he shear her hair?’ He replied: ‘No.”'*

The hadith was also narrated by Al-Diya’ in ‘A+Mukhbtarah’ (1/75) from the aforemen-
tioned source on the authority of Ibn ‘Umar (radipAllihu ‘anbuma) and he placed it under
the Musnad of “Umar (radipAllahu ‘anbs) and not from the Musnad of his son, ‘Abdullah
(radiyAllabn ‘anbs)—and in my opinion the former is more correct.

It is also supported by the hadith of ‘Imarah Ibn Yasir.

Abt ‘Amr Ibn Muhannad natrated it in “4-Muntakhab min Fawd'idibi’ (268/2).

Then I made #kbrjj of the hadith in ‘Silsilah Al-Abadith Al-Sahibah’ (#1397).

"It is narrated by Abt Dawiid (2/184) in a portion of his hadith (5/2) by way of Ibn
Jurayj, on the authority of Ibn Abi Mulaykah; and its narrators are trustworthy, except
that Ibn Jurayj is a mudallis and was also guilty of %#%nab. But the hadith his authentic,
due to the aforementioned supporting narrations.

2 Quring: a long, collatless shirt. In “4/-Bidayah wa’l-Nibdyak’, the author sald ‘A man
came wearing a white qurtugq, i.e. a gaba’ (a long shirt), which is an Arabicised version
of the (Persian) word ‘&urtah’”

1t would appear that what the Imam meant by the use of the verb “jugge—shearing”
was shaving and removal: “because the verb “jazzz” means cutting hair or wool down
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Al-Dhahabi included the sin of women imitating men and men
imitating women in “4/Kaba’ir’ [page 129] and he quoted some
of the aforementioned ahadith. Then he said: ‘If 2 woman wears
men’s clothing, she has imitated men in their dress and curse of
Allah and His Messenger (%) will befall her and her husband, if
he allowed her to do that or accepted it and did not forbid her.
This is because he is commanded to ensure that she obeys Allah
and forbid her from acts of disobedience, in accordance with the

saying of Allah, the Most High:
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“O you who have believed, protect yourselveé and your
families from a Fire whose fuel is people and stones.”

[al-1abrim (66):6]

to the skin,” as the author of ‘Fath Al-Bari’ (10/285).

A clear prohibition of this has been reported and it was narrated by Al-Nasa ‘T (2/. 276)
and Al-Tirmidhi (2/109) from the hadith of ‘Al (radipAllabu ‘anks): “The Messenger of
Allzh (§) forbade that 2 woman should shave her head.”

And its chain of natrators is authentic, except that the narrator seemed confused
regarding whether or not it is mawsiil ot marsal. Due to this lack of strictness for which
he was known, Al-Tirmidhi declared it defective; I made #zkbrij of the hadith and
discussed all of the chains of narrators that I found in Silsilah AlAbadith Al-Da‘ifah
wa'l-Mawdi‘ah’ (H678).

It is apparent that what is meant by Ahmad’s prohibition of shearing her head is
shaving, as opposed to her taking hair from her head, for this is permissible, according
to what was narrated by Muslim (1,/176) on the authority of Aba Salamah Ibn ‘Abdu’l-
Rahman, who said: “A’ishah’s foster brother and Ivisited her and he asked about the
bathing of the Prophet () after sexual intercourse...” He said: “The wives of the Prophet
(48) used to take [hair] from their heads so that it was like ‘a/wafrah’ (meaning the hair
that reached to the ears, but they would not go beyond that).” This was only permis-
sible for them if they did not intend to imitate non-Muslim women. If they did, then it
would not be permissible for them, based on the words of the Prophet (#): “Whoever
imitates a people, he is one of them,” and other proofs which we shall quote when we
discuss the seventh condition.
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And the words of the Prophet (#): “All of you are shepherds
and each of you is responsible for his flock; a man is a shepherd
to his family and he will be asked about them on the Day of
Resurrection.”*

Itis also natrated in ‘Ghayah.Al-Marim’ (#296) and Al-Haythami
agreed with him in ‘A/-Zawajir’ (1/126), and then he said: “This is
considered to be a major sin, which is clear from what is known
from these authentic ahadith and the threat of severe punishment
contained therein. And I have seen that the scholars hold two
opinions regarding this imitation:

The first is that it is unlawful and this was confirmed by Al-
Nawawi; indeed, he declared it to be the correct opinion.

The second is that it is disliked and Al-RafiT claimed that this
was correct in one place. But the correct opinion is that of Al-
Nawawi, which is that it is unlawful; indeed, as we have stated, it
is one of the major sins. Then I saw some of the discussions of
the scholars regarding the major sins and they considered it to be
one of them, which is cleat.

Al-Hafiz Ibn Hajr said in ‘Fath Al-Bari’ (10/273-274) when he
explained the aforementioned hadith of Ibn ‘Abbas (radi.Allibu
‘anbuma) [no. #3] with the second wording: “The Messenger
of Allah (#) cursed men who imitate women and women who
imitate men.” He added: ‘Al-Tabari said: ‘It is not permissible for
men to imitate women by wearing clothes and adornments that
are intended for women, or is the opposite [permissible]. Shaikh
Abt Muhammad Ibn Abi Jamrah said: “The apparent meaning
of the wording is 2 prohibition of imitation in all things. But it is

144 Tt is narrated by Al-Bukhari and Muslim
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known from other evidences that what is meant by imitation is in
clothing, attributes, movements and the like—not imitation in
matters of goodness.” He added: ‘And the wisdom in the cursing
of those who imitate [the opposite sex] is to remove them from
any possible similarity with that which the Most Wise has forbid-
den. And this was indicated by the Prophet’s (#) cutse on women
who wear wigs, in his saying: “...and the women who alter Allah’s
creation.”™

So itis established from what has preceded that it is not permis-
sible for 2 woman’s clothing to resemble men’s clothing and it is
not lawful for her to wear a man’s lower garment or his upper
garment or other such items of men’s attire, as some Muslim

It is narrated by Al-Bukhati (10/306), Muslim (6/166-167) and othets, on the au-
thotity of Thn Mas‘ad (radipAlhn anbs), in a marfa‘ form: “Allih cursed women who
practise tattooing (washimal) and those who get themselves tattooed (waustawshimai),
those who temove their facial hair (mutanamisai), those who create a space between their
teeth aruﬁcmlly (mutaﬁl/ jjat) to look beautiful and those who alter (maughayyirad) Allah’s
creation.”

It should be known that whoever alters the creation of Him, the Most High and
His Religion:
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“[Outs is] the religion of Allah. And who is better than: Allah in
[ordaining] religion?” ) ) ‘
[al-Bagarah (2):138]

—without permission from Him. One who does so is only following Satan, who said:
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“And I will mislead them, and I will arouse in them [sinful] desires,
and T will comimand them so they will slit the ears of cattle; and
I will. command them so they will change the.creation of Allah.”

' [ak-Nisé’ (4):119]
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gitls do these days, such as wearing jackets and trousers, though
in reality, this covers them better than other western clothes. So
take warning, O you with eyes [to see].

Then I found a fine chapter by Shaikh Al-Islam Ibn Taymiyyah
(may Allah have mercy on him) which I consider it appropriate to
set forth in this place, because of its strong connection to it and
because of the inestimable benefits and scholarly precision; it is
presented in the form of questions asked of him and the answers
that he gave. And this text is given with the answer, as it was writ-
ten in “A/-Kawakib’, by Ibn ‘Urwah Al-Hanbali [vol. 93/132-134]
and it is preserved in Al-Zahiriyyah Library, in Damascus, [under
no. 579—tafsin}: :

Question regarding the wearing of the £dfiyyab by women: What
is its ruling? And regarding the wearing of the faraji? What is the
precise ruling with regard to imitating men in dress? Is the ruling
on it in accordance with what was applied during the era of the
Messenger of Allah (#), ot does each era have its own ruling?

Answer: All praise and thanks be to Allah. The &dfiyyah which
does not cover the hair that hangs down is from the attire of young
men; and a woman who wears it is imitating them. This type [of
dress] could be adopted by women first of all with the rebellious
intention of imitating men, as some loose women intend by braid-
ing their hair and letting it hang down between their shoulders
and wearing an izamak that reveals her cheeks and her hair. A free
woman might also do that, not with the intention of i n'mtaUng men,
but regardless of that, she is imitating men.

The sunan from the Prophet (#) in the authentic compilations
and others provide abundant proofs of the curse upon women
who imitate men and men who imitate women; and in one nar-

139



The Dress Code for the Muslim Women

ration it is stated that he () cursed effeminate men (mukanathin
min al-rijal) and masculine women (mutarajjilat min al-nisa’) and he
ordered that effeminate men be banished. Al-Shafi, Ahmad and
others required that they should be banished, saying that it was
reported in the Sunnah of the Prophet () that the punishment
for a person who commits unlawful sexual intercourse and for
effeminate men includes banishment.

And in Sahih Muslim it was reported from him (#) that he said:
“There are two types of inhabitants of the Fire from my Ummab
whom I have not seen before: women who will be dressed, but
they will appear to be naked (kasiyat ‘ariyai), who will be inclined
towards immorality and will call others to it. On their heads will
be something resembling camel humps and they will not enter
Paradise or even smell its fragrance. And [I saw] men with whips
like the tails of cows, with which they were beating the slaves of
Allah 14

The saying of the Prophet (#): “women who will be dressed,
but they will appear to be naked (kdsiyat ‘ariyal)” was explained as
meaning: ‘to cover herself with that which does not screen her, so
she is clothed, but in reality, she is naked, such as a woman who
wears a thin garment which reveals her skin, or a tight garment
which shows the shape of her body parts, such as her buttocks,
her forearms and the like.” A woman’s garment is only that which
screens her so that her body is not revealed, and is thick and loose,
so that the shape of her limbs cannot be seen.

From this, the moral precept of the Prophet’s prohibition

1461 say: Something similar is reported by him (8/155), but the wording is closer to the
wording of Ahmad (2/440); in its [chain of narrators] is Shurayk, but he is accepted by
Muslim and others, for which reason, I have included itin Silsilah Al-Abadith Al-Sabibak’
(#1326), as mentioned previously (page 125).
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against men imitating women and women imitating men becomes
apparent and that the fundamental principle in that is not based
only on what men and women choose desire and are accustomed
to. Were that so, people would have agreed that men could wear
kbimars which cover the head, face and neck and ja/abib that hang
down from above the head, so that nothing appears of the wearer
except the eyes! And that women might wear imamahs, shortened,
long-sleeved outer garments (agbiyah) and the like. And this would
be permitted! But this contradicts the evidence and the consensus
of the scholars, for Allah, the Most High says to women:
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“and to wrap [a portion of] their headcovers (humur)
over their chests, and not to reveal their adornment
except to their husbands....”

[@-Nar (24): 31]

And He says:
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“O Prophet, tell your wives and your daughters and the
women of the believers to bring down over themselves
[part] of their outer garments (ja/abib). That is more
suitable that they will be known and not be abused.
And ever is Allah Forgiving and Merciful.”

[al-Abzab (33): 59]
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And He says:
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“Settle in your homes, and do not display yourselves as
women did in the days of pre-Islamic ignorance (fzbaruj
al-jabiliyyah).” - :

[al-Abzab (33): 33]

So if the difference between men’s and women’s attire was based
simply on what is customary for men and women and in accord-
ance with their choice and their desire, it would not be necessary
for them to draw their outer garments over themselves, nor to
draw their veils over their bosoms—and it would not be unlaw-
ful for them to display themselves like that of the former times
of ignorance, because that was the custom of those people; and
the general rule in that is not a specific garment according to any
stipulation of the Prophet (#), or according to men’s and women’s
custom during his time, sothat it might be said: “This is what is
obligatory and-anything else is unlawful.’

This is because the women during his time used to wear gar-
ments with long hems, so that they are dragged behind them
when they went out, while men are ordered to raise the hems
of their garments, so that they do not reach the ankles. This is
why, when the Prophet (§) forbade men from letting their lower
garments hang down, it was said to him: “And women?” He
(#8) said: “They should lower thema handspan.” It was said to him:
“But their feet will still remain uncovered.” He replied: “Let them
lower them an arm’s length, but not more than that.” Al-Tirmidhi
said: “It is an authentic hadith.” To this end, it was even narrated
that he () permitted a woman, if she drags her hem through an
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unclean place, then she passes by a clean place, to consider that it
is cleaned thereby." This is the opinion of a group of scholars in
the madhbab of Imam Ahmad and others, who gave a garment that
is dragged the same status as shoes that are frequently in contact
with imputrities and ate then purified by that which is dry, just as
paths are cleaned by that which is dry when have repeatedly been
in contact with impurities. Further, this is not specific to covering,
for if 2 woman wote trousers or wide, hard shoes and she put on
over them a jilbab, so that the shape of her feet was not visible, it
would achieve the desired result, as opposed to soft shoes, which
show the shape of the foot, for this is from the garb of men.
Likewise, if 2 woman wears a long garment and a camel-skin cloak
due to her need to protect hetself from the cold, she would not
be prohibited from doing so. And if someone said: “Women did
not wear skins..” we would say that is connected to need, for cold
countries require thick, protective garments, though that is not
required in warm countries.

So the difference between men’s garments and women’s gat-
ments is in accordance with what is fitting for men and what is
fitting for women—and that is what accords with what was ordered
for men and what was ordered for women. So women are ordered
to screen and veil themselves and not to reveal themselves. This is
why it was not ordained for them to raise their voices in the adhan
and zalbiyyah, nor when ascending a/-Safi and al-Marwah, nor when
entering the state of 7hram in the manner that men do, for a man is
commanded to uncover his head and not to wear normal clothes,
which are those made to cover his limbs; so he is not allowed to
wear a shirt, trousers, 2 hooded cloak or leather socks, but it must
cover the ‘@awrah and so he was permitted, if he could not find

1471 say: The hadith is authentic, because it has a supporting narration which I have
mentioned previously, so it starting with the word: ‘ruwiya’ (it was narrated), which in
hadith parlance indicates weakness, is not as it should be.
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an igar, to wear trousers and if he did not find sandals, to wear
leather socks. This was made in place of general need, as opposed
special need, such illness or cold, for such a person is required to
pay a ransom if he wears them. Aba Hanifah rejected this anal-
ogy, but he was contradicted by the majotity, due to the authentic
hadith'*® and due to the difference between this and that. As for
a woman, she is not prohibited from wearing any particular item
of clothing, for she is only commanded to screen and veil herself.
So anything that opposes that is not ordained for her. However,
she is prohibited from wearing a #igab and from weating gloves,
because they are manufactured garments that show the shape of
the limbs and there is no need for them.

Scholars of Islamic Jurisprudence disagreed regarding whether
a woman’s face is like a man’s head, ot like his body. Those who
adhered to the madhhab of Imam Ahmad and othets split into two
opinions. Those who said that her face is like 2 man’s head ordered
that when she lets her garment hang down from her head, she
should keep it away from her face, just as 2 man must keep away

48 This refers to the words of the Prophet (§&): “The mubrim should not wear shirts,
turbans, trousers, hooded cloaks or &b#ffs (socks made from thick fabric ot leather); but
if someone cannot get sandals, then he can wear £b#ffs, after cutting them short below
the ankles. Do not wear clothes touched by saffron or wars [two kinds of perfumes].”
It is narrated by al-Bukhari and Muslim. The wording is that of Al-Bukhari in the
Chapter on Hajj (no. 1542—Futh Al-Bar?) and its tekhrij is given in ‘Trwa’ Al-Ghalil’
(#10120).

Al-Hafiz Ibn Hajr said in ‘Flath Al-Bari*: “Itis apparent from the hadith that there is no
ransom due upon the one who weats them if he did not find sandals, though according
to the Hanafis, it is required. But if it was required, the Prophet () would have made
that clear, because it was a time of need.”

I say: It is supported by the hadith of Ibn ‘Abbas (redipAllahu ‘anbuma), who said
that he heard the Prophet (§£) delivering a sermon at ‘Arafar: “If anyone did not find
an 7zar, he should wear trousers; and if anyone did not find sandals, he should wear
leather socks.” It is narrated by Al-Bukhari and Muslim and its fekbrij is given in Trwa’
AlLGhalil (#1013).
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from his head that Whjch would shade it.

As for those who considered it to be like the hands—which
is the cotrect position—they said: She was not prohibited from
covering her face, she was only prohibited from wearing the #igab, '
just as she was forbidden from wearing glove; and this is like the
man being prohibited from wearing a shirt, trousers and the like.
So in that sense, it is similar to the burgs’ and that which was made
to cover the face. As for coveting the face with something that
hangs down from the top of the head, that is like covering it at
the time of sleep with a blanket or the like, or like coveting the
hands with one’s sleeves—and she was not prohibited from doing
that. '

If men wished to wear nigabs ot burqus and left women with their
faces uncovered, they would be forbidden from doing that. Like-
wise, a woman was ordered to close up her body during prayer and
not to separate her limbs;'* and she was commanded to cover her

T know of no support for this in the Sunnah and the generality of the saying of the
Prophet (#): “Pray as you have seen me praying...”” contradicts this. Refer to the con-
clusion at the end of Sifuh Salah al-Nabi’ - published by Dar as-Sunnah Publishers into
English entitled “Description of the Prophets Prayer”.

So itis one of the exceptions to the words of the Prophet (&): “Prayer in this mas-
jid of mine is better than a thousand prayers in any other masjid—except the Sacred
Masjid.” It is narrated by Muslim.

This proves that this superiotity is particular-to men and not women and that their
prayer in their houses is better than prayer in his masjid (). And we learn from it of
the fahafut (pushing and crowding) of a woman’s prayer in it, especially during the FHajj
season, which proves their ignorance of Islamic Law; or their heedlessness of its guidance,
especially the large number of them who mix with men, even in extreme crowding—at
the time when men are leaving the masjid. So it is to Allzh we complam of their lack of
modesty and their men’s lack of solicitude.

This is what I said in the previous editions, then it became clear to me that there was
no justification for the claim of exception and that the cotrect stance is to leave the
hadith upon its general meaning, which would include women also—and that this does
not negate prayer in the house being better for them, just as it does not negate sunnah
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head, so Allah will not accept the prayer of an adult woman unless
she is wearing a &himar, even if she was inside her house and no
unrelated male could see her. This proves that she is commanded
by Islamic Law to cover that which a man is not ordered to covet,
which the Right of Allah upon her, even though no person sees
her. Allah, the Most High says:
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“Settle in your homes, and do not display yourselves as
women did in the days of pre-Islamic ignorance (fabaryj

al-jahiliyyah).” :
[@l-Abzab (33): 33]

And the Prbphet (%) said: “Do not forbid the female slaves of
Allah from [going to] the masajids of Allah though their houses
are better for them.”

And he () said: “The prayer of any one of you in her
bedchamber is better for her than prayer in her sitting room, prayer
in her sitting room is better than prayer in her house, prayer in her
house is better than prayer in the masjid of her people and prayer
in the masjid of her people is better than prayer than prayer with
me.”" This is due to the screening and coveting that is entailed
in all this. '

And it is well known that homes fall under the same category

prayers in the house being better than sunnah prayers in the masjid. However if a per-
son prays them in one of the Three Masjids, he will have the reward specified for that,
as will 2 woman. For this reason, there is no cause for the aforementioned Zzhafut at all
events. It is incumbent upon Muslim women not to do it and thereby many causes of
corruption will be removed. And Allah encompasses all intentions.

50This hadith is hasan; it was narrated by Ahmad in his Musnad and by Ibn Khuzaymah
and Ibn Hibbin in their authentic compﬂaﬁons.
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as garments, both of them serving fundamentally to protect and
guard against harm, just as food and drink were made to bring
benefit. Through clothing, a person protects himself from heat
and cold and he protects himself from enemies; Allah, the Most
High says:
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“And Allah has made your homes a place to rest

(sakanan).” -
[#/-Nabl (16): 80]

And He says?
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“And Allah has prov1ded you shade out of what He
created, and has given you shelter in the mountains.
He has also provided you with clothes protecting you
from the heat and cold?, and armour shielding you in
battle. This is how He perfects His favour upon you,
so perhaps you will [fully] submit [to Him].”

[/-Nabl (16): 81]

And He has mentioned in this place what they require to repel
that which might harm them and He has mentioned in the begin-
ning of the Surahwhat they are required to do to protect themselves
from that is harmful to them. Allah, the Most High says:
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“And He created the cattle for you as a source of

warmth, food, and [many other] benefits.”

[@/-Napl (16): 5]

So He has mentioned that with which they keep themselves warm
and with which they repel cold, because the cold kills them and
the heat harms them, which is why one of the Arabs said: “Cold
is misery and heat is harm.” This is why protection from cold
was not mentioned in the other verse, because it was mentioned
previously, at the beginning of the S#7zh. And during the course of
the Surab that which completes the blessing is mentioned—and at
the start of the Surah, the sources of the blessings are mentioned,
which is why He says:
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“This is how He perfects His favour upon you, so
perhaps you will [fully] submit [to Him].”
[@/-Nabl (16): 81]

And what is meant here is that the intention of clothing resem-
bles that of housing and that women are commanded to wear that
which screens them and veils them—and if men’s and women’s
_ attire differ, then that which screens and veils is more appropriate
for women and that which is opposite that is more appropriate
for men.

And the basis of this is to know that the Lawgiver has intended
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two meanings:

The first is the difference between men and women and the
second is the veiling of women. If the meaning was only the dif-
ference, which would be achieved by any kind of difference—and
we have shown previously the incorrectness of this. Indeed, the
meaning is wider than that, for it includes the difference between
the clothing of those [Jews and Christians] living undet Muslim
protection and that of Muslims. This is in order that each of them
fulfils the rulings incumbent upon him; and it is well known that
this is achieved by any clothing appropriate for the two groups
that distinguishes between them. In addition to this, that which
is more specific than this has been narrated, for white clothing
is considered to be better than other colours, as the Prophet (4)
said: “You should wear white garments; dress your living ones in
them and shroud your dead in them.”

Itis not from the Sunnah for the garments of those living under
Muslim protection to be white, while the clothing of the Muslims
is dyed, such as brown, black or the like. Indeed, the opposite is
the case. Likewise, with regard to hairstyles and other things. The
matter is the same with regard to the clothing of men and women;
what is intended is not just a difference; rather, veiling and screen-
ing must be observed.

Likewise, the meaning is not only the veiling and screening
of women, without (regard to) the difference between them and
men; rather, the difference is also intended, even if we accepted
that the two sexes may both wear that which screens and covers,
so that the clothes of the sexes resemble each othet, they would
be prohibited from that. And Allah, the Most High has also made
clear this meaning in His Words:
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“O Prophet, tell your wives and your daughters and the
women of the believers to bring down over themselves
[part] of their outer garments (ja/abib). That is mote
suitable that they will be known and not be abused.
And ever is Allah Forgiving and Metciful.”

[al-Abzib (33): 59]

So He declared their being recognised by their distinguishing
clothing to be what was intended. This is why the wording of the
prohibition was described in terms of imitation, in the saying of
the Prophet (#): “Allah cursed women who imitate men and men
who imitate women.” So he linked the ruling with the word “imitate”
and with each sex being described with the attributes of the
other. '

We have explained this ruling in ‘gtida’ A/-Sirth/—Mu.rz‘aqifh,
Mukhilafah Ashab Al-Jabim’ and we made it clear that similarities
in apparent matters cause a link and similarity in manners and
deeds, which is why we are forbidden from imitating the dis-
believers and from imitating the non-Arabs and from imitating
the Bedouins—and both men and women are prohibited from
imitating each other.

A man who imitates women will acquire their characteristics,
in accordance with how much he imitates them until the matter
results in outright effeminacy and a strong feeling within himself
that he is like a woman. Among the leading a cause of that is sing-
ing, which was traditionally one of the actions of women; they
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used to refer to singing men as effeminates.

As for a woman who imitates men, she will acquire their charac-
tetistics until she displays herself and imitates men to such a degree
that it may lead some of them to show their bodies in the same
manner that men do and seek to dominate men, as men dominate
women and petform actions that are contrary to modesty and the
shyness legislated for women. And this degree might be reached
simply due to imitation.

Once it is clear that there must be a difference in the clothing
of men and women that distinguishes between them, and that
women’s clothing must screen and veil them in a2 manner that
achieves that, the principle of this chapter is becomes apparent.
And it is clear that if clothing is manly, then it is forbidden for
women, even if it screens het, like the far47;,>' which it has become
customary for men and not women to wear in some lands. The
prohibition of these changes [with the change in] customs.... In
that case, a woman is ordered to wear that which screens her bet-
tet... And Allah knows bettet.

15! Faraji: A loose, unbelted robe.
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THE SEVENTH CONDITION

| It should Not Resemble the
Dress of non-Muslim Women

This is because it is established in Islamic Law that it is not pet-
missible for Muslims—men ot women—to imitate disbelievers,
whether in their worship or in their customs, or in their clothing;
This great rule in Islamic Law has been violated in our time, sadly,
by many Muslims—even those who preoccupy themselves with
religious matters and calling to Islam—due to ignorance of their
Religion, or following their own whims, or atre cartied away with
the fashions of the current times and imitation of disbelieving
Europe—even when this is the cause of the humiliation and weak-
ness of the Muslims and the dominance and colonisation of the
non-Muslims over them:
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“Indeed, Allah will not change the condition of a peo-
ple until they change what is in themselves.”
[aF-Ra'd (13): 11]
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And it should be known that the proofs of the correctness of this
important rule are numerous in the Book [of Allah] and the Sun-
nah and though the evidences of the Book [of Allah] are general,
they are explained and made clear by the Sunnah, as is always the
case. '

Among the verses is the saying of Allah, the Most High in Surab
al-Jathiyah: ‘
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“And We did certainly give the Children of Istael the
Scriptute and judgement and Prophethood, and We
provided them with good things and preferred them
over the worlds. And We gave them clear proofs of the
matter [of religion]. And they did not differ except after
knowledge had come to them—out of jealous animos-
ity between themselves. Indeed, your Lord will judge
between them on the Day of Resurtrection concerning
that over which they used to differ. Then We put you,
[O Muhammad], on an ordained way concerning the
matter [of religion]; so follow it and do not follow the
inclinations of those who do not know.”

[al-Jathipah (45):16-18]
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Shaikh al-Islam Ibn Taymiyyah (may Allah have metcy on him)
said in gtida” (page 8): “Allah, Most Glotified, the Most High
informs us that He bestowed upon the Children of Israel all of
the blessings of the Religion and of the life of this wotld and that
they differed after knowledge came to them, due to the envy felt
by some of them towards others. Then He placed Muhammad
(%8) upon a path that He had ordained for him and He commanded
him to follow it and forbade him from following the whims of
those who know not. And included among “those who do not know”
are all of those who oppose His Law.

Their “lesires” refers to the things they wish for and which are
plainly followed by the pagans and which are required by their false
religion—and consequently, they desire it. And their acceptance
of it is following their desires.

And the disbelievers are happy and well pleased at the Muslims’
acceptance of some of the things that they follow. And they would
gladly expend large sums of money to achieve that; and even if we
accepted that the deed is not in imitation of their desires, there is
no doubt that opposing them would cut off completely the pos-
sibility of following them in their desires and would be of greater
assistance in attaining Allah’s Pleasure.

Furthermore, following them in that might be a means of fol-
lowing them in other things, for it is said: “Whoever hovered over
the fire is on the verge of tumbling into it.” Whichever of the two
it is, that which was intended will be achieved in full, although the
first is more apparent.

And Allah, the Most High says on this subject in S#rah al-Ra'd:
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“And [the believers among] those to whom We have
given the [previous] Scripture rejoice at what has been
revealed to you,[O Muhammad], but among the [op-
posing] factions are those who deny part of it [i.e., the
Qur’an]. Say: Thave only been commanded to worship
Allah and not associate [anything] with Him. To Him
I invite, and to Him is my return.” And thus We have
revealed it as an Arabic legislation. And if you should
follow their inclinations after what has come to you of
‘knowledge, you would not have against Allah any ally
or any protector

[AFRad (13): 36-37]

And the pronoun in “sheir inclinations” is attributed—and Allah
knows better—to what we mentioned previously, and they are the
confederates who reject some of it. And all of those who reject
anything from the Qur’an are included in that, including the jews
Christians and others. And Allah, the Most High says:
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“And if you should follow their mchnauons after what
has come to you of knowledge”
[A/-Ra'd (13): 37}

And following them in their religious matters is following their
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desites; indeed, following their desires is attained by doing less
than that.’

And Allah, the Most ngh says in Surah al-Hadid:
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“Has the time not come for those who have believed
that their hearts should become humbly submissive at
the remembrance of Allah and what has come down
of the truth? And let them not be like those who were
given the Scripture before, and a long period passed
over them, so their hearts hardened; and many of them
are defiantly disobedient.”
: [al-Hadid (57): 16]

Shaikh Al-Islam said: ‘His saying: “and not to be” is an absolute
prohibition against imitating them and there is also in it a prohibi-
tion of imitating them in their hardheartedness; and hardhearted-
ness is one of the fruits of disobedience.’

And Ibn Kathir said in explanation of this verse (4/310): ‘For
this reason, Allah prohibited the believers from imitating them in
fundamental or subsidiary matters.’

And from that is the saying of Allah, the Most High in Surah
al-Bagarab:
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“O you who have believed, say not [to Allah's Mes-

senget]: “Ra‘ina” but say: “Unzurna” and listen. And

for the disbelievers is a painful punishment.”
[@l-Bagarah (2): 104]

Al-Hafiz Ibn Kathir said (1,/148): ‘Allah, the Most High prohib-
ited his believing slaves from imitating the disbelievers in words
and deeds; this is because the Jews used to use devious words that
hide what they really meant. May Allah’s curse be upon them. When
they wanted to say: ‘hear us,” they would use the word ‘72%na’, which
is an insult [in Hebrew, but means ‘hear us’in Arabic], as Allah, the
Most High says:
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“Among the Jews are those who distort words from
their [proper] places [i.e., usages] and say: “‘We hear
and disobey’ and ‘Hear but be not heard’ and “Ra%a4,”
twisting their tongues and defaming the religion. And
if they had said [instead]: “We hear and obey’ and
‘Wit for us [to understand],’” it would have been
better for them and more suitable. But Allih has
cursed them for their disbelief, so they believe not,

except for a few.”
[a/-Nisa’ (4): 46

And Shaikh Al-Islam said [in abbreviated form]: ‘Qatadah and
others said that the Jews used to say it in mockery and Allah hated
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for the believers to say as they did. He also said that the Jews used to
say to the Prophet (¥8): “Ra'na sam'aka” intending mockery thereby
and this was something ugly with the Jews. So this makes it clear
that it was forbidden to the Muslims to use this word, because the
Jews used to say it. And even though it was considered something
ugly by the Jews and not considered ugly by the Muslims, it is still
forbidden due to the imitation of the disbelievers implicit in it.”

And there are other verses on this subject, but there is sufficiency

in what we have mentioned, so whoever is interested in them may
find them in ‘Igtida” (pages 8-14 and 22 and 42).

It is clear from the preceding verses that abandoning the guid-
ance of the disbelievers and avoiding imitation of them in their
deeds, their words and their desires is among the intentions and
aims established by the Noble Qutan—and the Prophet (%)
made this clear and explained it to his Ummah and confirmed
it in many matters from the branches of the Shari‘ah. Even the
Jews who were in the city of the Prophet (#) at that time knew
that and they realised that he wished to be different from them in
their ptivate affairs. Anas Ibn Malik (radipAllabu ‘anbs) reported:
“Among the Jews, when a woman menstruated, they did not eat
with het, and they did not mix with them in their houses, so the
Prophet’s Companions questioned him and Allah revealed:
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“And they ask you about menstruation. Say: Itis harm, -
so keep away from wives during menstruation.”
[@/-Bagarah (2): 222]
The Messenger of Allah (%) then said: “Do everything except
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. sexual intercourse.” The Jews heard of that and said: “This man

does not want to leave anything we do without opposing us in
it.” Usayd Ibn Hudhayr and ‘Abbad Ibn Bishr came and said: ‘O
Messenget of Allah! The Jews are saying such-and-such. Shall we
not then live with them?’ The face of Allah’s Messenger under-
went such a change that we thought he was angry with them; but
when they went out they were met by a gift of milk which was
being brought to the Prophet, and he sent after them and gave
them a drink, upon which they knew that he was not angry with

them.””1>?

1521t is narrated by Muslim (1/169) and Abi ‘Awanah (1/311-312) in their authentic
compilations. Al-Tirmidhi said: “This hadith is hasan-sahih.’

Others narrated it and we discussed it in ‘Szhih Sunan Abi Dawid’ (no. #250). Shaikh
Al-Islam said in ‘Igtida”™:

This hadith proves the great degree to which Allah legislated for His Prophet () to be
different from the Jews; indeed, that he opposed them in general matters, so much so that
they said: “This man does not want to leave anything we do without opposing us in it.’

Further, the opposition—as we shall make clear—is sometimes in the principle of
the ruling and sometimes in the manner of it. They did not oppose them in the prin-
ciple of avoiding 2 menstruating woman, but in the manner of it. So Allah legislated
closeness to the menstruating woman except in the place of harm. And when some of
the Companions (radiyAllihu ‘anhum) wanted to go beyond the legislated opposition, to
the extent of abandoning what Allah had ordained, the face of the Messenger of Allah
(%) underwent a change.

This subject, the subject of purification is one in which the Jews placed huge restric-
tions, while the Christians innovated complete abandonment of all of that, to such a
degree that they did not hold anything to be unclean and lived without any legislation
from Allah. So Allah guided the Middle Nation to the Middle Way that He had ordained.
And though what the Jews are following was also [fundamentally] legislated, avoiding
what Allah has not legislated is tantamount to drawing closer to the Jews, while practis-
ing that which Allah has ordained its avoidance is drawing closer to the Christians. And
the best guidance is the guidance of Muhammad (#).”
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Section one:

Issues Regarding the Prayer

1. It was reported on the authority of Aba ‘Umayr Ibn Anas,
on the authority of one of his uncles from among the Ansar that
he said: “The Prophet (#) was anxious as to how to gather the
people for prayer. The people told him: ‘Hoist a flag at the time
of prayer; when they see it, they will inform one anothet.” But he’
(#8) did not like that. Then someone suggested a horn to him.
Ziyad said: “The horn of the Jews.” He (#) did not like that. He
said: “T'his is from the practice of the Jews.” Then they suggested
the bell of the Christians to him. He said: “This is from the practice
of the Christians.” ‘Abdullah Ibn Zayd returned anxiously from
there because of the anxiety of the Prophet (#). He was then
taught the call to prayer in his dream.”’>

153'This hadith is authentic; we narrated it in our book: ‘Sahih Sunan Abi Diwid’ (no.
#511); and we mentioned there the Imams who declared it to be authentic—and the
evidence from it is clear; it is as Shaikh Al-Islam said (page 56):

When the Prophet (#) evinced his dislike for the Jews” hotn, which is blown by the
mouth, and the Christians’ bell, which is struck by the hand, he disparaged them, saying
of the former that it was from the practices of the Jews, and of the latter, that it was
from the practices of the Christians. Mentioning the description after the ruling proves
that it is deficiency in it. And this necessitates a prohibition of it, as being from among
the practices of the Jews and Christians. In addition to this, it is said that the Jews” horn
was taken from Misa (‘alayhis-salani) and that he used to blow the horn during his time.
As for the bell of the Christians, it was innovated, as most of the legislations of the
Christians were innovated by their priests and their monks. It is necessary that we dis-
like this kind of sound in general, in matters other than prayer also, because it is from
among the practices of the Jews and Christians. This is because the Christians strike
bells at various times, aside from their times of worship. The only [ordained] rite of the
Orthodox Religion is the adhan, which includes announcing the Name of Allah, Most
Glorified, by which the Gates of Heaven are opened, which cause the devils to flee and
due to which Mercy descends.

Many of the rulers and others from among this Ummah have been put to trial by this
rite—that of the Jews and Christians—we have even seen them during this wretched
Thutsday (Maundy Thursday), they burn incense and ring small bells. Some of the rulers
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even blow horns and beat tamboutines at the times of the five prayers, which is just what
the Messenger of Allzh () disliked. And among them are those who beat them in the
morning and the evening, in imitation, according to their claim, of Dhi’l-Qarnayn—and
appointing rulers from all corners to do that.

This is imitation of the Jews, the Christians and the non-Arabs from Rome and Persia,
due to influence over the rulers in the east—this and other similar things—through
which they contradict the guidance of the Muslims and by which they embark upon
that which Allah and His Messenger (#) hate. Allih has caused the disbelieving Turks
to have suzerainty over them, who are sworn to fight them, allowing them to behave
towards the slaves [of Allah] and the (Muslim) lands in a2 manner which they would not
dare to do in the Islamic State. This is in confirmation of the words of the Prophet (§):
“You will cettainly follow the ways of those who came before you...” as stated previously.

The Muslims during the era of their Prophet () and after him knew nothing during
the time of war except devoutness and remembrance of Allah, Most Glorified. Qays
Ibn ‘Abbad—who was one of the leading 7abi%n—said: “They used to deem it desirable
to lower the voice when making dhikr, when fighting and during funerals.” Likewise, the
test of the traditions necessitate [the conclusion that] they wete overcome with tran-
quillity and devoutness at these times and their hearts were filled with remembrance of
Alldh, reverence of Him and honouring of Him. Their situation during prayer was the
same. And raising the voice at these three times is one of the customs of the People
of the Scripture and the non-Arabs—and many from among this Ummah have been
put to trial by it.’

I say: “The general dislike of the sound of the bell that he mentioned is proven by the
words of the Prophet (): “The bell is the musical instrument of Satan.”

This was narrated by Muslim (6/163), Aba Dawad (1/401), Al-Hakim (1/445),
Al-Khatib Al-Baghdadi (13/70), Al-Bayhaqi (5/253) and also Ahmad (2/366 and 372).

And in another hadith: “The angels do not accompany a group in which there is a
bell.” It is narrated by Muslim, on the authotity on Abat Hurayrah (radinAllahu ‘ankbd) and
Abt Dawad, on the authotity of Umm Salamah (radiyAllahu ‘anba). ’

Al-Manawi said: ‘Ibn Hajr said: “The dislike is of its sound, because it is similar in
shape and sound to the church bell.’

I say: Many bells of various kinds have been introduced during our time that have
a number of useful purposes, such as the bell of the alarm clock that wakes a person
from sleep, the bell of the telephone, the bells of official government departments and
the like. Are these included in the aforementioned ahadith and others bearing the same
meaning? My reply is that they are not, because they do not resemble the church bell,
either in their sound or in their appearance. And Allah knows bétter.

This is in contrast to bells of some large clocks which are attached to walls, for their
sound is the same as that of the church bell, which is why it is not desirable for a Muslim
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2. It was reported on the authority of ‘Amr Ibn ‘Abasah
(radiyAllabu ‘anbs) that he said: ‘T said: ‘O Messenger of Allah!
Inform me of what Allah has taught you and of which I am una-
ware. Inform me about prayer first.” He () replied: “Perform the
[morning] prayer (fzjr), then stop praying until the sun has risen up
to the height of a lance, for when it rises, it rises up between the
horns of the devil, and the infidels prostrate themselves before

to bring such a clock into his home, especially when some of them play music befote
ringing the bell, such as the clock of London, known as Big Ben.

It is regrettable that this type of clock has been adopted by the Muslims to such an
extent that they even place them in their masajids, due to their ignorance of their own
Islamic Law! On many occasions, we have heard the Imam reciting verses of the Qut’an
which disparage shirk and Trinitarianism in prayer and the bell rings out above his head,
calling to and reminding of the Trinity! Meanwhile, the Imam and his congtegation ate
heedless of it, lost.

And every time I enter a masjid containing such a clock, I silenced its bell, without
damaging its mechanism, because I am an expetienced watchmaker, all praise and thanks
be to Allah. And I would not do this until after I had delivered a speech, explaining
the view of [Islamic] Law regarding such a bell and convinced them of the neces-
sity of removing it from the masjid, In spite of this; sometimes—although they were
convinced—they would not agree to that, with the excuse that Shaikh So-and-so and
‘Alim So=and-so prayed in that masjid and none of them had objected!

This happened in Syria; and I never thought that such clocks as I have
mentioned—which remind one of shirk—would invade the lands of Zawpid (Saudi
Arabia): I entered Quba’ Masjid with my brother, Munir, during the Hajj season (in the
year 1382 AH.) and we were surprised to hear ringing of a bell from its clock! We spoke
to some of the people responsible for the masjid, possibly including the Imam, and we
convinced them that it was not permissible to use this clock, especially in the masjid.
They were quickly convinced, but when we requested them to allow us to silence its bell,
they refused, saying: “This is not our responsibility’ we will raise the matter with those
responsible!” We replied: ‘How different are yesterday and today!” And the Messenger of
Allzh () spoke the truth when he said: “There will be no year that is not followed by a
year that is worse than it until you meet you Lotd.” Silsilah Al-Ahadith Al-Sahibah, (#1218).

This is a reminder and “she reminder profits the Believers.” [Al-Dhariyat (51):55].

And the aforementioned tradition of Qays Ibn ‘Abbad in the quote from Ibn Taymi-
yyah was narrated by Al-Bayhaqi (4/74 and 9,/153) with an authentic chain of narrators.
Abia Dawad also narrated the first half of it (1/414), as did Al-Hakim (2/116). Who
narrated a supporting evidence for it, which is marfii and accords with the criteria for
acceptance stipulated by Al-Bukhasi and Muslim.
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it at that time. Then perform prayet, for prayer is witnessed and
angels attend it, until the shadow becomes equal to the length of
its object; then stop praying, for at that time Hell-fire (jabannam)
is heated up. Then pray when the shadow becomes longer, for the
prayer is witnessed and angels attend it, until you perform noon

prayer (‘sn); then stop praying till sun sets, for it sets between the

horns of the devil. At that time the infidels prostrate themselves
before it.”1>*

154 It was narrated by Muslim (2/208-209) and Abt ‘Awanah (1/386-387), in their
authentic compilations.

Tbn Taymiyyah said (page 31): ‘He () forbade prayer at the time of sunrise and at
the time of sunset, due to the fact that it rises and falls between the hotns of Satan and
at that time, the disbelievers prostrate to it. It is well known that the Believer does not
intend prostration except to Allah, the Most High—and most people might not know
that its rising and setting is between the horns of Satan, or that the disbelievers prostrate
to it. Further, the Prophet ($£) forbade prayer at this time, in order to cut off all paths
to imitation [of the disbelievers]...

And in it there is 2 warning that all acts of worship and the like that the pagans do
are acts of disbelief or disobedience—according to the intention—and the believers
are forbidden from doing them, even though their intention is not that of the pagans.
This is in order to forestall any excuse and to cut off all paths...

This is why he (&) forbade prayer towards anything that us worshipped besides Allah,
even if the worshipper did not intend that... because of the resemblance to prostration
to other than Allah. So see how the Islamic Law has cut off imitation [of non-Muslims]
in places and times!

And just as 2 Muslim may not pray towards the direction towards which they [the
disbelievers] pray, likewise, he must not pray to that to which they pray. Indeed, this is
a wotse form of corruption, for the Qiblah (prayer direction) is a Law from among the
Divinely Ordained Laws, which might differ from each other, according to the Laws
revealed to the Prophets (@/aybum-salan). As for worshipping and prostrating to deities
other than Allah, itis unlawful in the Religion, upon which all the Messengers are agreed,
as He, the Most Glorified says:

2R Z.*Z

3 R e T
[Es £00 NI v oy Oy
AR, B R Tea e d o
@oXREIN SFNosb 0a ST
“And ask those We sent before you of Our Messengers; have We

made besides the Most Merciful deities to be worshipped?”
[ALZukbraf (43): 45].
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3. It was reported on the authority of Jundub—who is Ibn
‘Abdullah Al-Bajli (radip.Allihn ‘anks)—that he said: I heard the
Prophet (#) five days before he died, saying: “I stand acquitted
before Allah of having taken any one of you as friend, for Allah
has taken me as His friend, as he took Ibrahim as His friend. Had
I taken any one of my Ummah as a friend, I would have taken Aba
Bakr as a friend. Beware of those who preceded you and used to
take the graves of their Prophets and righteous men as places of

worship, but you must not take graves as masajids; I forbid you
to do that.””’%

4. It was reported on the authority of Shidad Ibn Aws (radsivAllabu
‘anhi) that he said: “The Messenger of Allah () said: “Be differ-

ent from the Jews, for they do not pray in their sandals ot their
shoes.”’>

131t is narrated by Muslim (2/67-68) and Aba ‘Awanah (1/401) in their authentic
compilations, and Ibn Sa‘d (2/2/35). Shaikh Al-Islim said (page 52): ‘[The Messenger
of Allah ()] described how those who came before us used to take the graves of the
Prophets and the righteous as places of worship and he follows this desctiption with a
prohibition of taking graves as places of prayer.’

And he said: ‘He forbade us from doing that, and in it there is evidence that the tak-
ing [of their graves] as places of worship is the reason why it is forbidden to us... and
this necessitates that their deeds are a proof and a sign that Allah forbids us from it, ot
that it is a cause necessitating prohibition. In either case, it is well known that opposing
them is required by Islamic Law, in general.

And the prohibition of this action due to curse on the Jews and Christians has
been widely reported from the Prophet (§)... but this is not the place to elaborate on
them—though the forbiddance of that has been mentioned by more than one of the
scholars from among the followers of Malik, Al-Shafi7, Ahmad and others.”
156\We narrated it in ‘Sahih Sunan Abi Dawid’ (no. #659) and we stated there those of the
Imams who declared it to be authentic and we discussed its jutisprudence in ‘Thamar
Al-Mustatab’ and in the takbrij of ‘Sifah Salih A--Nabi’ and he () ordered us to be dif-
ferent from the Jews in general, which is evidence that opposing (the non-Muslims) is
something required by Islamic Law. Then he () specifically mentioned the obligation
to be different from them by offering prayer in sandals and leather socks. But this does
not fall into the category of particularising the general, rather it falls into the category
of mentioning some individuals...

Shaikh Al-Islam said (page 29): “This is in spite of the fact that removing the shocs

164



P

THE DRESS CODE FOR THE MUSLIM WOMEN

5. It was reported on the authority of ‘Abdullah Ibn ‘Umar
(radiyAllahn ‘anhuma) that he said: “The Messenger of Allah (#)
said: “If any of you prays in a garment, he should pull it over his
undergarment and he should not wrap himself in it [in 2 manner
that does not covert the private parts], as the Jews do.””’

It was reported on the authority of Jabir Ibn ‘Abdullah
(radiyAllabu ‘anbuma) that he said: ‘The Messenger of Allah
(%) was ill and we prayed behind him and he was sitting. Aba
Bakr was making his #z&bir in a manner audible to the people. As
he paid his attention towards us, he saw that we were standing
and [directed us to sit down] with a gesture. So we sat down and
prayed with him in a sitting posture. After uttering the salutation,
he said: “You were at this time about to do an act like that of the
Persians and the Romans. They stand before their kings while they
sit, so don’t do that; follow your Imam. If he prays standing, you
should also do so, and if he prays sitting, you should also pray
sitting,””1°8

was taken from [Prophet] Musa (‘alayhis-salam), when it was said to him: “%ake off your
shoes.” [TaHa (20):21).

571t is narrated by Al-Bayhaqi and Al-Tahawi, with an authentic chain of narrators. We
narrated something similar to it in ‘Swhih Sunan Abi Dawid’ (#645) and we favoured the
view that it is marfi', though its narrators were sometimes uncertain as to whether or not
it was marfi; Shaikh Al-Islam Ibn Taymiyyah said (page 42): “This meaning is authentic
on the authority of the Prophet (§), from the narration of Jabir (radiyAllahu ‘anbs) and
others that he ordered the wearing of a garment tied, but without wrapping it around
oneself and that is the opinion of the majority of the scholats... and the aim is only that
he said: “...he should not wrap himself in it [in a manner that does not cover the ptivate
parts], as the Jews do,” for attributing something prohibited to the Jews is proof that
this addition is a contributing factor in the prohibition, as we indicated earlier.”

%]t is narrated by Muslim and Aba ‘Awanah in their authentic compilations and it was
reported from a number of sources on the authotity of Jabir (radinA/abn ‘anbs); we nat-
rated it from three sources on his authority, which we have quoted in ‘S#hib Sunan Abi
Dawnd (nos. #615 and #619) and in “Takhrij Sifabh Salah Al-Nabi’ and the extra wording
at the end of it was narrated by Aba Dawud and others, with an authentic chain of
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And in another version: “Do not do as the people of Persia do
with their rulers.”

7. It was reported on the authority of Ibn ‘Umar (radipAllibu
anbuma) that: “The Prophet (#) forbade a man who is sitting to
lean on his left hand during prayer. He said: “It is the prayer of
the Jews.” And in another version: “Do not sit like this, it is only

narrators. ShaikhAl-Islam Ibn Taymiyyah said: ‘In this hadith it is stated that he ordered
them to abandon the standing which is obligatoty in prayer and he gave the reason for
that as being that the standing of those led in prayer while the Imam sits resembles the
prayer of the Persians and the Romans, who stand while their rulers lead them in a sit-
ting posture. And it is well known that the one led in prayer only makes the intention
to stand before Allah, and not his Imam.

And there is a stern prohibition of standing before a sitting man; and he also forbade
anything that resembles that, even if a person did not intend it. This is why he forbade
prostration before a man and praying towatds that which is worshipped besides Allah,
such as fire or the like. And in this hadith, there is also a prohibition of anything that
resembles the actions of the Persians, even if our intention is different from theirs; this
is because he (&) said: “Do not do so.” Now could there be any clearer ﬂlusttatlon of
the prohibition of imitating them, even in appearance?!

Further, this hadith, regardless of whether it is a command that must be acted upon
ot something that is abrogated, the evidence from it s still valid... So the ruling is that if
it is weakened by some cause, then abrogated, while the cause remains, then something
else must be given preponderance over it when it is abrogated... but as for it being of
itself invalid, this is impossible. All of this is if the ruling here is abrogated; so how
would it be when the truth is that this hadith is m#bkam (valid) and that more than one
of the Companions (radiyAllihn ‘anbum) acted upon it after the death of thie Messenger
of Allah (), while they knew of his prayer during his illness and it was so widely and
authentically reported from him as to make it unp0551ble that the hadith of his illness
was abrogated?

This is a fact that has been confirmed in places other than this (so it is ##hkam). Either
because, if he performed the standing, it does not invalidate the sitting, or because of
the difference between one who begins prayer in a sitting position and one who begins
prayer in a standing position, due to the fact that this prayer is not included in the saying
of the Prophet (§): “and if he prays sitting...” due to the absence of the invalidity...

This is because basing the action on the end of the prayer rather than the beginning
of it is more approptiate than basing it on the prayer of the Imam. And similar to that
are matters mentioned in places other than this.”
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the prayer of those who will be punished.”™

Section Two:

Issues Regarding the Funeral Prayets

1. It was tepotted on the authority of Jarir Ibn ‘Abdullah
(radipAllabu ‘anbd) that he said: “The Messenger of Allah () said:
“The /ahd® is for us, and the shagq'® is for the People of the
Sctipture.””162 v

19The first narration is by Al-Hakim and others, with an authentic chain of narrators,
while the second is by Ahmad, with a hasan chain of nartators, in accordance with the
criteria for acceptance stipulated by Muslim. We have discussed them both in Takhry
Sifab Salih AL-Nab?’; see also what is written in ‘ALAdab wa'l-‘Adit’ (no. #2).

Shaikh Al-Islim Ibn Taymiyyah said: “In this hadith there is a prohibition of this
manner of sitting, due to the fact that it is the sitting of those who are punished. This
is exaggeration on their part in the matter of guidance [given to them].

In addition, Al-Bukhari narrated on the authority of Mastiiq, who reported on the
authotity of ‘A’ishah (radiyAllahu ‘anha) that she disliked for a person to place his hand on
his hip and she said: “The Jews do it.” He also narrated it from the hadith of Aba Huray-
rah (radiyAllahu ‘anbs), who said: “Praying with the hands on the hips was prohibited.”
Muslim narrated it with this wording: “The Messenger of Allah () forbade...”

Note: Abti Dawid narrated the hadith of Ibn ‘Umar (radiyAllahn ‘anbuma) with this
wording: “He (&) forbade a man to lean on his hand when he rises in prayer.” But it is
munkar with this wording. The Shaikh of Aba Dawad, Muhammad Ibn ‘Abdu’l-Malik
Al-Ghazali was alone in reporting it and he had a poor memory. In addition, his word-
ing is contradicted by Imam Ahmad and others. I have explained this in detail in ‘Silsilah
AlApadith Al-Da‘ifab wa’l-Mawdi‘al’ (no. #967).

160 Lahd: A niche in the side of the grave.

" 161Shaqq: An excavation in the middle of the grave.

12 This was narrated by Al-Tahawi in Mushkil Al-Athar’, Ahmad and others, such as Ibn
Sa‘d (2/2/72) and it has supporting evidence from the hadith of Ibn ‘Abbas (radiy.4lahn
‘anbuma) and 1 have discussed its sources and made clear what has been said about it in
‘Nagd Kitab A-Tz5" (#299).

But Shaikh Al-Islam said (page 4/197): ‘It is narrated from sources in which there is
Jin (lack of strictness); however, they corroborate each other and in it is advice for us
to oppose the People of the Scripture, even in the way that we place the deceased at
the bottom of the grave.’
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- Section Three:;

Issues Regarding the Fasting

1. It was reported on the authority of ‘Amr Ibn Al-‘As (radip.Allibu
‘anbn) that the Messenger of Allah () said: “The difference be-
tween our fasting and that of the People of the Scripture is al-sapar
(the predawn meal in Ramadan).”'®

2. It was reported on the authority of Aba Hurayrah (radiy.Alabu
‘anha) that he said: “The Messenger of Allah (#) said: “The Reli-
gion will continue to prevail as long as the people continue hasten
the breaking of the fast, because the Jews and the Christians delay

7164 .

3. It was reported on the authority of Layla, the wife of Bashir
Ibn Al-Khasasiyyah (radiyAllabu ‘anbs) that she said: ‘T wanted to
fast for two days without interruption, but Bashir forbade me
from doing that, saying: “The Messenger of Allah (#) forbade me
from doing that and he said: “Only the Christians do that; fast as
Allah has commanded you to and complete the fast as Allah has
commanded you to:

o) peii
“complete your fast till nightfall...”
- |at-Bagarah (2):187]

1631t is narrated by Muslim (3/130-131) and the compilers of the ‘Sunar’.
1641t is narrated by Al-Tirmidhi and Ahmad with a hasan chain of narrators and we have
given its zakhrijin ‘Al-Ta'ligar Al-Jiyad ‘Ala Zad Al-Ma‘ad.

Shaikh Al-Islam Ibn Taymiyyah said: “This is evidence that the reason for hastening
the breaking of the fast is in order to be different from the Jews and Christians and is
the means by which Islam will prevail over all other religions. And what was intended
by the sending of the Messengers was that Allah’s Religion should prevail over all reli-
gions and so opposing them is one of the main reasons for the sending of the Prophet
(&) with his message.” ‘
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So when it is nightfall, break your fast.””'>

4. It was reported on the authority of Ibn ‘Abbas (radiyAllibu
‘anbuma) that he said: “When the Messenger of Allah (%) fasted
on the day of ‘Ashard’ and commanded that it should he observed
as a fast, they [his Companions (radiyAllabu ‘anbum)| said to him:
‘O Messenget of Allah! It is a day which the Jews and Christians
hold in high esteem.” Theteupon the Messenger of Allah () said:
‘When the next year comes, if Allah wills, we would observe fast
on the ninth day.” But the Messenger of Allah (#) died before the
next year came around.”®

5. It was reported on the authority of Umm Salamah (radiy.Allihu
‘anhd) that she said: “The Messenger of Allah (#8) used to fast

16Tt is narrated by Ahmad (5/225) and also Sa‘id Ibn Mansi, as explained in ‘Jgrida”
(page 29) by way of ‘Ubaydullih Ibn ‘Iyad Ibn Laqit, who reported on the authority
of his father from her. This chain of narrators is authentic and Layla is a Companion
(radipAllabu ‘anbum), as made clear in ‘“AlTagrib’ and other works. Al-Hafiz Ibn Hajr
ascribed it to Tabatani also in ‘Fath Ak-Bari’ (4/164). ‘Abdu Ibn Humayd and Ibn Abi
Hitim also reported it in their Zfsirs, with an authentic chain of natrators up to Layla
(radipAllibu ‘anha).

Shaikh Al-Tslam Ibn Taymiyyah said: “The teason for the prohibition of continuous
fasting is that it is the fasting of the Christians and it is as the Messenger of Allah ()
said; and it is likely that it was their monks who innovated it.”
1661t is narrated by Muslim (3/151), Al-Bayhaqi (4/287) and others.

Shaikh Al-Islam Ibn Taymiyyah said (page 41): “This is the day of ‘Ashara’, an excel-
lent day [the fasting on which] is an expiation for [the sins of] the previous year. The
Messenger of Allah () fasted it and he ordered and encouraged [his followers] to fast
it. Then when it was said to him [just ptior to his death]: “It is a day which the Jews
and Christians hold in high esteem,” he ordered that they [the Muslims] oppose them
by adding another day to it and he resolved on that. This is why the scholars, includ-
ing Imam Ahmad preferred to fast on the ninth and tenth days of the month and the
Companions (radiyAllahu ‘anbum) preferred that. Sa‘id Ibn Mansir said that he was told
by... on the authotity of Ibn ‘Abbas (radirAlibu ‘anbuma): “Fast on the ninth and tenth
days and be different from the Jews.””

I say: Its chain of narrators is authentic, according to the criteria for acceptance
stipulated by Al-Bukhari and Muslim. It was also nartated by Al-Bayhaqi (4,/287) and
he narrated something similar in a marfii form, but with a wezak chain of narrators.
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on Saturday and Sunday more than he fasted [othet] days and he
said: “They are only days of ‘Eid for the pagans and I love to dif-
fer from them.”'6

1671t is narrated by Ahmad (6/324), Al-Hakim (1/436) and from his own source, Al-
Bayhagi (4/303), by way of ‘Abdullzh Ibn Muhammad Ibn ‘Umar Ibn ‘Ali, who repotted
on the authority of his father, who reported on the authonty of Kurayb from her and this
chain of narrators is hasan; Al-Hakim said: ‘It is authentic,’ and Al-Dhahabi concurred
with this. Ibn Khuzaymah also declared it to be authentic in ‘Nay/ AlAwtar’ (4/214)
and he also ascribed it to Ibn Hibban.

Ibn Al-Qayyim also ascribed it in Zad AFMa‘ad’ (1/237) to (‘Sunan’) Al- Nas#f and
Al-Hafiz Ibn Hajr concurred with that in ‘Fash AFBari’ (10/298)—and it would appear
that they were refetring to his book: “A~Sunan Ak-Kubra’, because I did not find it in his
book: “AL-Sunan Al-Sughra’ ; which is why Al-Nablusi did not quote it in ‘A-Zakba'ir;
he only ascribed it therein to ‘4iSughra’, as written in the foreword. But Al-Haythami
quoted it in ‘ALMajma (3/198) and he said: ‘It was narrated by Tabarani in ‘4/-Kabir’
and its narrators are trustworthy; in addition, Ibn Hibban declared it to be authentic.’

But this is an act of negligence on his patt, since he did not asctibe it to ‘A~-Musnad’,
and it would appear that this escaped his attention. Al-Hafiz Ibn Hajr said: “And he
indicated by his words: “The two days of ‘Eid that Saturday is an Eid for the Jews
and that Sunday is an Eid for the Chtistians—and the days of Eid ate not fasted on
[by them], so he opposed them by fasting on those two days. What can be derived
from this is that what some of the Shafi'is said tegarding the dislike of singling out of
Saturday—and likewise, Sunday——for fasting is not correct; indeed, it is preferable to
guard against that [i.e. fasting] on Fridays, as reported in the authentic hadith regarding
it. As for Saturday and Sunday, it is better to fast them together, thereby opposing the
People of the Scripture [i.e. the Jews and the Christians]. Then he said: ‘I have listed
the issues regarding which ahadith have been reported concerning [the obligation to]
oppose the People of the Scripture and they number more than thirty rulings, which I
have recorded in my book and which I titled: ‘A4Qawl ALl Thabt fi'l-Sawm Yawm Al-Sabt’.’

I say: What it was possible for me to list from them in this quickly complied work was
close to thirty rulings, which I gathered from thirty-odd ahadith, all praise and thanks
be to Allah for granting (me) success and guiding (me).

Then it became apparent to me that thete is 2 weakness in the hadxth which I made
cleat in Silsilah Al-Abadith Al-Da‘ifah wa'l-Mawdi‘ah’ (#1099) and from the perspective
of Islamic Jutisprudence, it is not prescribed to fast on Saturday unless it is an obligatory
day, as stated by Al-Tahawi in ‘Sharh Ma'ani Al-Athar (1/399), on the authority of some
of the scholars; and this is due to the Prophet’s general prohibition of it in his saying:
“Do not fast on Saturdays, unless it is one of the days made obligatory for you...” The
takhrij for this was given in ‘Trwd’ al-Ghalil’ (960). Refer also to my commentary on it
from the juristic perspective in ‘Sahib al-Targhib’ (1/509) and ‘AlIstidrak’ (#16) at the
end of the second half of ‘A/-Sapipak’ (new edition/Al-Ma’arif).
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Section Fout:

Issues Regarding the Haj

1. It was reported on the authority of ‘Umar Ibn Al-Khattab
(radiyAllahu ‘anhs) that he said: “Verily, the pagans would not depart
from jam"®until the sun had risen on [the mountain of] Thabir."®
[‘Abdw’l-Razzaq said:] “...and they used to say: ‘Shine, Thabir, so
that we may leave quickly.” So the Prophet (#) differed from them

and departed before the sun rose.”!”

18 L That is, Muzdalifah; it was said that it was so called because when Adam and
Eve wete sent down [to eatth], they met (j2ama'd) therel

19 Thabir. A well-known mountain in Makkah.

1t is narrated by Al-Bukhari (3/418), Abia Dawid (1/305), Al-NasaT (2/48-49),
Al-Tirmidhi (2/104— Tubfab AlAbwazi’, Al-Darimi (2/59-60), Ibn Majah (2/241), Al-
Bayhaqi (5/124-125), Ahmad (nos. #84, #200, #275, #358 and #385). And Al-Tirmidhi

" said: ‘It is hasan-sahih.’

Shaikh Al-Islam Ibn Taymiyyah said: ‘It was natrated in this hadith to the best of my
belief that he said: ‘Our guidance contradicts the guidance of the pagans.”

I say: This is an etror on his part (may Alldh have mercy on him), for this has not
been reported from any hadith source. Itis only in another hadith narrated by Tabarani
(20/24/28), by way of Ibn Jurayj, who reported on the authotity of Muhammad Ibn
Qays Ibn Makhramah, on the authotity of Al-Musawwir Ibn Makhtamah (radiyAliahu
‘anbs) that he said: “The Messenger of Allah () delivered 2 sermon to us at ‘Arafah
duting which he praised and thanked Allah, then he said: “To proceed: The people of
shitk and the idolatets used to proceed from here after sunset, until the sun was over
the tops of the mountains, like men’s turbans on their heads. Our guidance contradicts
their guidance. And they used to proceed from A~Mash'ar Al-Flaram at suntise, when
it was at the tops of the mountains, like the tutbans of men. Our guidance contradicts
their guidance.”

It was also narrated by Al-Hakim (2/277 and 3/523), who said: It is authentic, ac-
cording to the criteria for acceptance stipulated by the two Shaikhs [Al-Bukhati and
Muslim].” Al-Dhahabi concurred with this, but this is questionable from two aspects:

The first is that Al-Bukhiri never related anything from Muhammad Ibn Qays Ibn
Makhramah.

The second is that Ibn Jurayj used to commit Zzdlis, as Al-Dhahabi himself said in
‘Al-Mizan’, while Ahmad said: “When he said ‘A&bbarana’ (he informed us) or Sami'ts’
(I heard), then he is sufficient for you.” )

And you can see that he did not state clearly that he heard it here; rather, he made
‘an‘ana (i.e. he said: “On the authotity of...””) which is a weakness.
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Section Five

Issues Regarding the Slaughter

1. It was reported on the authority of Rafi‘ Ibn Khadij that he
said: “I said: ‘O Messenger of Allah! We will meet the enemy
tomorrow and we have no knives.” He (#) said: ‘As long as it
causes blood to flow, and Allah’s Name is invoked over it, then -
eat it, provided that it was not done with a fang or a claw. And 1
will tell you why: As for the fang, it is a bone, and as for the claw
it is the knife of the Abyssinians.”"!

The hadith was also quoted by Al-Haythami in ‘A+Mgma® (3/255) and it is similar
to the narration of Al-Hakim. Then he said: “It was narrated by Tabarani in ‘4~Mujam
AFKabir' and its narratots ate all narrators of authentic ahadith.”

Tt is narrated by Al-Bukhiri (9/513-517 and 553), Muslim (6/78 and 79), Aba Dawiid
(2/6), Al-Nasa1 (2/207), Al-Tirmidhi (2/350-351), Ibn Majah.(2/284), Al-Bayhaqi
(9/247), Ahmad (3/463 and 4/140) and Al-Tahawi in ‘Sharh Ma'ini Al-Athar’ (2/306).

Shaikh Al-Islam Ibn Taymiyyah said: “The Prophet (#£) forbade slaughtering with
claws, explaining that these were the knives of the Abyssinians and he explained that
teeth are bones. Scholars of Islamic Jurisprudence differed with regard to this. The ra-
tionalists opined that the reason for the prohibition was that slaughter performed with
a fang or a claw resembles strangulation, or that it is in place of strangulation—and an
animal that has been strangled is unlawful.... But the majority forbade this completely,
because the Prophet () excepted fangs and claws from the things that cause blood
flow, and thus it was known that they are from the sharpened implements that are not
permissible... Regarding the saying of the Prophet (): “As for the claw, it is the knife
of the Abyssinians,” after his saying: “And I will tell you why...” it necessitates that
this description—which is that it is the knife of the Abyssinians—has an influence on
the prohibition: either as the cause of it, or as a proof of the cause, or as one of the
characteristics of the cause or the proof. The claws of the Abyssinians are long, so they
slaughter with them, unlike any other #mmah. So it is possible that his prohibition of
that was because of the imitation implicit in it.”

And in ‘Farh Al-Bari’ Tbn Hajr’s commentary on the subject may be summarised as
follows: )

The saying of the Prophet (§): “As for the claw, it is the knife of the Abyssinians,”
means: “They ate disbelievers and you have been prohibited from imitating them.” This
was said by Ibn Al-Salah and Al-Nawawi concurred with that. He was contradicted by
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Section Six

Issues Regarding the Food

1. It was reported on the authority of ‘Adiyy Ibn Hatim
(radinAllabn ‘anb) that he said: ‘I said: “O Messenger of Allah! Tam
asking you about food that I do notleave except due to uneasiness.”
He (#) said: “Do not allow food to put uneasiness in your chest
similar to the doubts of Chtistianity about it.””'"?

those who said thatif that was the case, slaughtering with a knife and all other implements
used for slaughter by the disbelievers would be prohibited. But this claim was answered
by those who said that slaughter using a knife is the fundamental rule in slaughtering,
As for what is used in place of it, it is that which is regarded as being imitation... Hence,
they were asking about the permissibility of slaughtering with something other than a
knife... as will be made clear.”

172 1t is narrated by Ahmad (4/258 and 377), Al-Bayhadqi (7/279), Al-Tirmidhi also nat-
rated it (2/384) by way of Shu‘bah, on the authority of Simak Ibn Harb, who said: ‘T
heard Murti Ibn Qatati saying: ‘I heard ‘Adiyy Ibn Hatim...” and Ibn Hibban narrated it
in the same way (1,/274/333/ ‘Al-Ihsan)).

This isnad is hasan... its narrators are trustworthy narrators of Muslim, aside from
Murti Ibn Qatari, who was declared trustworthy by Ibn Hibban, while Al-Hafiz Ibn
Hajr said of him in ‘4/7aqrib’.

‘[He is] acceptable.” That is, if others agree with him and he is not alone in reporting
it. It was reported by Abt Dawid (2/142) and also Al-Tirmidhi and Ibn Majah (2/192);
likewise Al-Bayhaqi and Ahmad (5/226 and 227) from a number of sources on the
authority of Simdk Ibn Hatb, who said that he was told by Qubaysah Ibn Hulb, who
repotted on the authority of his father that he said: Theard the Prophet (§£) saying, when
aman asked him: “There are some foods that I am uneasy about.” He () replied: “Do
not have any doubt about food, (thereby) following the way of the Christians in that.”

This chain of narrators is like the one before it, except that Qubaysh Ibn Hulb was
also declared trustworthy by Al-‘Ajli and Al-Tirmidhi said: “This hadith is hasan.”
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Section Seven

TIssues Régard'mg the Clothing

1. It was reported on the authority of ‘Abdullzh Ibn ‘Amr Ibn
Al-‘As (radipAllibn ‘anbuma) that he said: “The Messenger of Allzh
(#8) saw me wearing two garments dyed with saffron and he said:
“These are the clothes of the disbelievers, so do not wear them.””!”

" Itis narrated by Muslim (6,/144), Al-Nasa’i (2,/298), Al-Hakim (4/190), Ahmad (2/164,
193,207 and 211) and Al-Ramahurmuzi in “4-Mupadith Al-Fasil’ (4. 69/2) and Al-Hakim
said: ‘Tt is an authentic hadith, according to the ctiteria for acceptance stipulated by the
two Shaikhs [Al-Bukhasi and Muslim], though they did not narrate it.’

But he erroneously stated in his correction of Muslim: ‘In this hadith there is a prohibi-
tion of wearing the garments that are particular to the disbelievers.’

Shaikh Al-Islam Ibn Taymiyyah said (pages 57-58): ‘He explained that the reason for
the prohibition of wearing them is because they are the garments of the disbelievers
and it is immaterial whether he intended to say that they are among the things that the
disbelievers regard as lawful, as they make use of them in the life of this wotld, or simply
because the disbelievers are accustomed to wearing them, it is the same. Likewise, it
says in the hadith: “They use vessels of gold and silver in this wotld and they are for the
Believers in the Hereafter.” It is narrated by Ibn Majah. This is why the scholars hold
that using silk and vessels of gold and silver ate an imitation of the disbelievers. And it
is recorded in the authentic compilations of Al-Bukhiti and Muslim on the authotity of
Abi ‘Uthman Al-Hindi that he said: “‘While we were in Azetbaijan: ‘Umar wrote to us,
saying: ‘Utbah Ibn Farqad, this wealth is neither the result of your own labour nor the
result of the labour of your father, nor the result of the labour of your mothet, so feed
Muslims at their own places as you feed [members of your family and yourselves at your
own residence], and beware of the life of pleasure, the dress of the polytheists and the
wearing of silk garments, for the Messenger of Allah () forbade the weating of silk
garments, but only this much, and the Messenger of Allah () raised his forefinger and
middle finger and he joined them [to indicate that only this much silk can be allowed in
the dress of a man). ‘Asim also said: “This is what is recorded in the letter [sent to us}: and
Zuhayr raised his two fingers [to give an idea of the extent to which silk may be used].’

And Abt Bakr Al-Khallal narrated with his own chain of narrators on the author-
ity of Muhammad Ibn Sirin that Hudhayfah Ibn Al-Yaman (radipAlabu ‘anbs) went to
a house and witnessed two things [in the manusctipt (q. 50/2 Haristan]: There were
pitchers of brassand lead and he did not enter it; he said: “Whoever imitates a people,
he is one of them.” And in another version: He saw something of the garments of
the non-Arabs and he went out and said: “Whoever imitates a people, he is one of
them.”
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2. Tt was reported on the authotity of ‘Ali (radiyAllahu ‘anks) [and
he attributed it to the Prophet (§)] that he said: “Beware of the
garments of monks, for whoever wears their clothes or imitates
them, he is not from me.”'"*

3. It was reported on the authotity of Aba Umamah (radiy.Alihu
‘anbd) that he said: “The Messenger of Allah (#) went out to some
old men from among the Ansar, whose beards were white, and
he said: ‘O assembly of the Ansar! Dye [your beatds] red or yel-
low and be different from the People of the Scripture’.” He [Abt
Umamah] added: “We said: ‘O Messenger of Allah! Verily, the Peo-
ple of the Scripture wear trousers and they do not wear 7zars!"The
Messenger of Allah () said: “Wear trousers and wear 7gars and
be different from the People of the Scripture.” He [the narrator]
said: “We said: ‘O Messenger of Allah! Verily, the People of the
Scripture wear &buffs and they do not wear shoes!” He (%) replied:
“Wear &huffs and wear shoes and be different from the People of
the Scripture.” He [the narrator] said: “We said: ‘O Messenger of
Allah! The People of the Scripture trim theit @#banin'” and grow
their sibal” He () said: “Trim your sibil'® and grow your ‘athanin
and be different from the People of the Scripture.””'”’

174 It is narrated by Tabarani in ‘AFMujam Al-Awsat’ with an unobjectionable chain of
narrators. This is what was stated in ‘Fath Al-Bari’ (10/223).

1 say now, in this edition: It is likely that Al-Hafiz Ibn Hajr meant that there is no
objection to its isnad due to supporting narrations, because I have examined its isnad and
itis clear that there are defects in it that oblige me to rule that it is weak. For this reason,
I place it in Silsilah Al Abadith Al-Datfab wa’l-Mawda'ah’ (#3234) and a detailed discus-
sion regarding it is to be found there. And Allah, the Most High is the One Who guides.
175 Athanin: (sing. = wthnsin) means beards.

176 Sibal: (sing. = sabalakh) means moustaches.
T Tt is narrated by Ahmad (5/264) by way of Al-Qasim, Who said: “I heard Aba
Umiamah...”

I say: This chain of narrators is hasan; all of the men are trustworthy except Al-

Qiasim—who is ‘Abdu’l-Rahman Aba ‘Abdu’l-Rahmin Al-Dimashgi—and he is hasan
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4. It was reported on the authority of Ibn ‘Umar (radipAllahu
anbuma) that he said: “The Messenger of Allah (#) said: ‘Be dif-
ferent from the pagans: shorten your moustaches and grow your
beards’.”'7®

in hadith. Al-Haythami said in ‘4/~-Majma‘ (5/131): ‘Narrated by Ahmad and Tabarani
and Ahmad’s narrators are narrators of authentic ahadith, aside from Al-Qasim, who is
trustworthy—and while there is some discussion about him, it does not harm.”

Also, Ahmad’s Shaikh, Zayd Ibn Yahya is not among the narrators of authentic
ahadith—neither Al-Bukhari nor Muslim, so some of them regarded it as negligence
on his part. He also mentioned that the hadith has supporting evidence with Tabarani
in ‘Al-Mujam Al-Awsat’ from the natration of Jabir Ibn ‘Abdullah (radiy.Allahu ‘anhuma)
and he said at the end of it: “and be different from the friends of Satan in everything
that you can.”
781t is narrated by Al-Bukhari (10/288), Muslim (1/153), Abd ‘Awanah (1/189), Al-
Bayhaqi (1/150) by way of Nafi, though Aba ‘Awanah said “A/+Majas’ (the Magians),
instead of ‘al-mushrikdin’ (the pagans) and this is supported by what Al-Bayhaqi narrated
(1/151) by way of Maymian Ibn Mihran, on the authority of ‘Abdullzh Ibn ‘Umar
(radiyAllabu ‘anbumd), who said: “The Magians were mentioned to the Messenger of
Allzh (%) and he said: “They grow their moustaches and shave their beatds, so be dif-
ferent from them.”

Its narrators ate trustworthy, aside from Abi Bakr Muhammad Ibn Ja‘far Al-Mudhakki,
for whom I have not found any biography.

But Ibn Hibban narrated it in his ‘Sz’ (#2452—Al -Ihsan’) from another soutce,
which is why I have given its zakbrijin Silsilah Al-Apadith Al-Sabibah’ (#2834).

It is also supported by the hadith of Abta Hurayrah (radiyAlahu ‘anks) that followed
it; and in it, it was stated that the Prophet () said: “Be different from the Magians,”
which is why Al-Haftz Ibn Hajr said in ‘Fath Al-Bari’:

“What is meant by the hadith of Ibn ‘Umar (radjyAllihu ‘anbuma) is that they used to
shorten beards, and some of them even used to shave them.’

Shaikh Al-Islam Ibn Taymiyyah said (page 28): “The Prophet (§%) ordered them to
be different from the pagans in all respects, then he said: “Ttim your moustaches and
grow your beatds,” and this second sentence is in place of the first... so the wording: ‘Be
different from the pagans’ is evidence that the category of contradiction is something
intended by the Lawgiver... and giving priotity to the contradiction is a reason for giving
priority to the general over the specific, as it is said: ‘Be hospitable to your guest: feed
him and speak with him...” so your being ordered to be hospitable first is proof that
hospitality to guests is what is intended; then the actions that constitute hospitality at
that time ate defined. So the stipulation in the hadith is similar to the stipulation in the
wortds of the Prophet (§): “They [the People of the Scripture] do not dye [their beards}
so be different from them.” It is narrated by Aba Dawad.

176



THE DRESS CODE FOR THE MUSLIM WOMEN

5. It was reported on the authority of Abu Hurayrah (radiyAllahu
‘anby) that he said: “The Messenger of Allah (#) said: “Trim your
moustaches and grow your beards and be [thus] different from
the Magians.””'”

6. And it was reported on his authotity that he said: “The Prophet
(%) said: “Verily, the Jews and Christians do not dye [their beards],
so be different from them.”®

‘This hadith will be given after the present hadith; then the hadith of Aba Hurayrah
(radinAlihn ‘anbs) is quoted and it is the one given above; and it is followed by its zekbrii:
]t is narrated by Muslim (1/153), Abt ‘Awanah (1/188). Al-Bayhaqi (1,/150), Ahmad
(#153 and #366) by way of Al-‘AlZ’ Ibn ‘Abdu’l-Rahmin, who reported it on the au-
thority of his father. '

It is also supported by the hadith of Anas (radiyAllabn ‘anku), which was quoted in
‘Al-Mama™ (5/166) and he said: ‘It was narrated by Al-Bazzar, but in [its chain of
narrators] is Al-Hasan Ibn Ja‘far and he is weak and abandoned [by scholars of
hadith].’ :

Al-Tahawi narrated it (2/333) from another source, but it is extremely weak also.

Shaikh Al-Islam Ibn Taymiyyah said: “He followed the command with the appropri-
ate description and that is a proof that being different from the Magians is 2 command
intended by the Lawgiver, which is the reason for this ruling, or another reason, or part
of the reason... although it is more apparent that the reason is complete, which is why
the Salafunderstood that it is disliked to imitate the Magians in this or anything else. They
disliked things not stipulated by the Prophet (%) but which are from the guidance of
the Magjans, Al-Mirwazi said: ‘T asked Abi ‘Abdullzh—i.e. Ahmad Ibn Hanbal—about
shaving the nape of the neck and he said: “That is from the actions of the Magians and
whoever imitated a people, he is one of them...’

And Al-Khallal related on the authotity of Al-Mu‘tamir Ibn Sulayman Al-Tamimi
that he said: “When my father cut his hair, he would not shave the nape of his neck.” It
was said to him: “‘Why?” He replied: ‘He hated to imitate the non-Arabs. And the Salaf

' sometimes explained the reason for the dislike as being imitation of the People of the

Scripture and sometimes as imitation of the non-Arabs; and both of these reasons
are stipulated in the Sunnah, in addition to which, the Truthful and Trustworthy (&)
informed us that that imitation of both of them would occur, as we made clear earlier.”
181t is narrated by Al-Bukhiari (10,/291), Muslim (6/155). Aba Dawiid (2/195), Al-Nasa’t
(2/273), Ibn Majah (2/381), Ahmad (2/240, 260, 309 and 401).

Al-Shawkani said in ‘Nay/Al-Awtar’ (1/105): “The reason for the legislation of dyeing
and changing the beard is to be different from the Jews and Christians and thus the
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7. It was also reported on his authority that he said: “The Mes-
senger of Allah (#) said: ‘Change your white beards and do not

preferability of dyeing is confirmed. The Messenger of Allah (%) used to go to great
lengths to be different from the People of the Sctiptute and he ordered his Companions
to do likewise. This is the Sunnah with which the Salaf were greatly preoccupied. For
this teason, we see that the historians were quoted as saying in their biographies: ‘He
used to dye This beard],” or: ‘He did not dye [his beard].’

Ibn Al-Jawzi said: ‘A group from among the Companions (radipAlahn ‘anbum) and
the 7abi%n used to dye their beards.” Imam Ahmad said, when he saw a2 man who had
dyed his beard: ‘I see a man giving life to a dead Sunnah.” And he was pleased with him
when he saw him dyeing it.’

I say: Ibn Taymiyyah spoke at length (pages 27-28) about the academic benefits
that are found in it and which are not found in other narrations. He said; “Though this
proves that being different from them is the goal of the Shari'h, it does not negate the
possibility that there is benefit in the action through which they are opposed; leaving
aside being different from them, there are two things:

One of them is that the same act of being different from them in their guidance is
in itself a benefit for the believing slaves of Allah... this is because it is obligatory to
stay far away from the deeds of the inhabitants of the Fire. And some of the benefit
in that will only be apparent to one whose heart is enlightened, so that he sees in it the
sickness afflicting those upon whom is Allih’s Wrath and those who are astray [ie. the
Jews and Christians]—a sickness that is more harmful than the sicknesses of the body.

The second is that the guidance and morality that they follow could be harmful or
prejudicial and so it is prohibited and we are commanded to do the opposite because
of the benefit and petfection implicit in it; and there is nothing in their affairs except
that it is either harmful or defective, because those innovated and abrogated deeds and
the like which they have are harmful; and those deeds the basis of which has not been
abrogated ate subject to addition and omission... and it should not be imagined that any
of their deeds will ever be complete. So there is benefit for us in being different from
them in all of their affairs... and the truth of the matter is that all of the deeds and affairs
of the disbelievers must contain flaws which prevent them from deliveting any benefit.

And even if we accepted that there was some benefit in their affairs, which would
require that we accept that there is a reward for it in the Hereafter. But all of their affairs
are cither corrupted or deficient. So all praise and thanks be to Allah for the blessing of
Islam, which is the greatest blessing of all and the source of all goodness that is loved
by our Lord and is pleasing to Him. Therefore, it is clear that being different from them
is itself the whole aim of the Shari'sh, which is why Imam Ahmad and other Imams said
that the reason for dyeing the beard is to be different.” Then he quoted some of the
sayings transmitted from Imiam Ahmad.
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imitate the Jews ot the Christians.””'*!

181 It is narrated by Ahmad (2/161 and 499) by way of Muhammad Ibn ‘Amr, who
reported it on the authotity of Abu Salamah.

1 say: This chain of natrators is hasan; it was narrated by Ibn Hibban in his ‘Sabi}’
(2/356) and Al-Tirmidhi (3/55), who said: “This hadith is hasan-sahih,’ and it has many
supporting narrations:

These include a natration on the authority of Al-Zubayr Ibn Al-‘Awwam, reported by
Imam Ahmad (no. #1415), who said that he was told by Muhammad Ibn Kunasah, who
said that he was told by Hisham Ibn ‘Urwah, who reported on the authority ‘Uthmin
Ibn ‘Urwah, who repotted on thé authority of his father, who reported on the authority
of Al-Zubayr (radipAllibu ‘anks) that he said: “The Messenger of Allih () said...” and
he quoted the hadith, aside from his words: “or the Christians.”

And it was narrated by Al-Nasa’i (2/278), Abt Nu‘aym (2,/180) and Al-Khatib Al-
Baghdadi (5/404-405) by way of Ibn Kunasah. i

I say: This chain of natrators is authentic; Abt Nu‘aym said: Tt is gharib from the
hadith of ‘Urwah; Ibn Kunasah was alone in reporting it and Imams Abi Bakr Ibn
Abi Shaybah, Ibn Numayr, Ahmad Ibn Hanbal and Aba Khaythamah related it on the
authority of Ibn Kunasah.’

He indicated by this that the chain of narrators is authentic, but Ibn Ma‘in and Al-
Daraqutni said that it is mursal, as related by Al-Khatib. Al-Daraqutni said:

‘It was narrated by the b#ffdg from the companions of Hisham, who reported on the
authority of Hisham; who reported on the authority of ‘Urwah, in a maursal form.” It
was also narrated by Al-Nasa’i and Al-Khatib (4/77) by way of Ahmad Ibn Janab Al-
Hadathi, who said that he was told by ‘Isa Ibn Yiinus, who reported on the authority
of Hisham Ibn ‘Urwah, who reported on the authority of his father, who reported on
the authority of Ibn ‘Umat, in a marfi‘ form. ‘

This chain of nattators is authentic, according to the critetia for acceptance stipu-
lated by Muslim, but was also declared to be defective; Al-Nasa’1 said, after quoting it
and the previous one: ‘Both of them are ghayr mabfiig (i.e. shag [a narration is reported
by a trustworthy person who contradicts the narration of a person more reliable than
he]). Al-Khatib Al-Baghdadi said: ‘Ahmad Ibn Janab was alone in reporting it on the
authority of Tsa.’

I'say: They are both trustworthy, so the fact that they were alone in relating by this isnad :
does not harm; and all of these aséanid on the authority of Hisham are authentic—and
he had a2 number of asénid for the hadith, of which this is one.

Among them is also the narration of Al-Khatib Al-Baghdadi (5/405 and 9/378), by
way of ‘Abdullih Ibn Ahmad Ibn ‘Urwah, who reported on the authority of his father,
who reported on the authority of ‘A’ishah (radipAllabu ‘anbd) in a marfi‘ form. ‘

There is no objection to this isnad, due to the reports that concur with it; all of its
narrators are trustworthy and well-known, aside from Zayd Ibn Al-Hasish...

Al-Manawi said: ‘In it there is an incitement to be completely different from the
Jews and Christians, because the warning is understood from the general nature of the
wording,’
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It was reported on the authority of Ibn ‘Abbas (radiyAllihu
‘anbhum) that he said: “The Prophet (#) used to like to imitate the
People of the Scripture in matters in which there was no order
from Allah. The People of the Scripture used to let their hair hang
down while the pagans used to part their hait, so the Prophet (#%)
let his hair hang down at first, but later on, he parted it.””!#

Section Eight
Issues Regarding the Manners and Customs

1. It was reported on the authority of Jabir Ibn ‘Abdullzh
(radiyAllahu ‘anbuma) in a marfi‘ form: “Do not greet people with
the salutation of the Jews, for their salutation is with their heads,

18]t is narrated by Al-Bukhari (6/447, 7/221 and 10,/297), Muslim (7/83), Abia Dawad
(2/193), Al-Nasa’1 (2/292), Ibn Majah (2/383) and Ahmad (nos. #2209, #2362, #2605
and #2944). Some of them attributed it to the two Shaikhs [i.e. Al-Bukhiri and Muslim]
and the compilers of the ‘Sw#an’ and they also claimed thatitis in ‘Sunan Al-Tirmidhi’, but
it is not. But Al-Nablusi did not attribute it to him in ‘4+/Zakba’yr’ (#3202).

In the hadith it is stated that the last stance of the Prophet (§£) was one of being dif-
ferent from the People of the Scripture even in the matter of his hait!

Shaikh Al-Islam Ibn Taymiyyah said: ‘For this reason, parting the hair became the
sign of the Muslims and among the conditions imposed on those living under Muslim
protection was that they should not part their hair. Likewise, at the beginning of Islam,
Allzh legislated that the Muslims face Bayt Al-Magdis in prayet, in accordance with
the practice of the People of the Scripture. Then He abrogated that and ordered him
(#8) to face towards the Ka‘bah and He said that the Jews and Christians would say: “The
foolish among the people will say: “What has turned them away from their qiblah, which they used to
Jace?”” [Al-Bagarah (2):142).

And the reason behind the conformity with the People of the Scripture at the start
of the Revelation was described by Al-Hafiz Ibn Hajr in ‘Fath Ak-Bar’; he said: ‘Tt is
that the idolaters were farther from belief than the People of the Scripture and because
the People of the Sctipture adheted to a Divinely ordained Law—and he () liked to
concur with them, in otder to unite their hearts, even though agreement with them
meant opposing the idol worshippers. But when the idol worshippers who were around
him embraced Islam, while the People of the Scripture continued in their disbelief, the
opposition became directed towards the People of the Scripture.’
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27183

their hands and by waving,

183 Al-Hafiz Ibn Hajr said in ‘Fath Al-Bari’ (11/12): ‘It was narrated by Al-Nasa’i with a
good chain of narrators.”

1 say: Perhaps [he meant] that it is in his book ‘“A/-Sunan.Al-Kubra’ ot in his book ““Amal
AFYawm wa’l-Laylah’. 'Then this was printed; and it is in it at no. #340. But there is the
‘an‘anab of AbWl-Zubayr in it. See: Silsilah Al-Abadith Al-Sahibah’ (H1783).

Al-Haythami quoted it in ‘4/Majma® (8/38) with a similar wording, Then he said: ‘Tt
was narrated by Abi Ya‘la and Tabaraniin ‘A/-Mujam Al-Awsatand Abu Yala’s natrators
are narrators of authentic ahadith.”

It is supported by Al-Tirmidhi’s narration (3/386) by way of Ibn Lahi‘ah, on the au-
thority of ‘Amt Ibn Shu‘ayb, who reported on the authority of his father, who reported
on the authority of his grandfather that the Messenger of Allah (§£) said: “He is not one
of us who resembles other than us, nor who resembles the Jews nor the Christians. For
indeed greeting of the Jews is pointing the finger, and the greeting of the Christians is
waving with the hand.” He added: “The isnad of this hadith is weak.”

I say: Ibn Lahi‘ah was only declared weak because of his memory; but the hadith before
it supports what he narrated. See also the following hadith. This is why they disliked
waving the hand, as ‘Ata’ Ibn Abi Rabah said regarding the narration of Al-Bukhari in
‘Al-Adab Al-Mufrad’ (page 146); and its chain of narrators is authentic, according to the
conditions for acceptance stipulated by him in “4/5zpiph’. Al-Nawawi said:

“The prohibition of giving salutations by waving is particular to one who is able to
speak and be heard. If that is not possible, then it is legislated for one who is unable
to speak—such as one who is praying, one who is far away and one who is mute—to
wave. Likewise, it is permissible to wave to one who is deaf.” This was quoted by Ibn
Hajr in ‘Fath Al-Bari'.

I say: Also, the hadith is general and includes—aside from those excepted above -those
who give salutations both by waving and verbally and those who give salutations just by
waving and without speaking, though the latter is a greater sin, due to it encompassing
both abandonment of the Sunnah—which is to deliver salutations ot reply to them—and
imitation of the disbelievers.

As for Al-Nawawi, he interpreted it as being the latter [sin], citing as evidence a
hadith whose authenticity is uncertain. He said in “4%4dbkar’ (page 313), following the
aforementioned hadithof ‘Amr Ibn Shu‘ayb: ‘As for the hadith that we narrated in the
book of Al-Tirmidhi, on the authority of Asma’ Bint Yazid (ragéiyAllihu ‘anh#), that the
Messenger of Allah () passed through the masjid one day and there was a group of
women [about ten of them] sitting in the masjid. He raised his hand to offer greetings.’
Al-Tirmidhi said: “The hadith is hasan.” And it could be assumed from this that he
delivered salutations both verbally and by indicating with his hand. And this is proven
by the fact that Aba Dawiid narrated this hadith and he said in his narration: “and he
gave salutations of peace to us.’
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..................................................................................................................

1 say: This hadith of Asma’ (radiyAllabu ‘ankd) is not authentic; so it is not cotrect to.
depend on it in order to permit what is indicated by the hadith of Jabir and others, that
it is forbidden. This is because its isnad contains Shaht Ibn Hawshab, regarding whom
there is disagreement. Ibn ‘Adiyy said of it: ‘He is a person who may not be depended
on and his hadith may not be acted upon.’

Al-Hafiz Ibn Hajr said in ‘4/7agrib: ‘He is truthful, but he reports many mursal
narrations and many errors.’

Those who study his ahadith are in no doubt regarding the numerous etrors in his
narrations and his ahadith, which is why we have no doubt that those which he was alone
in reporting or those regarding which there is disagreement may not be cited as evidence.
He'is only accepted where there are supporting narrations or reports that concur with
his narration. And he was alone in mentioning waving in this hadith. Indeed, there is
disagreement regarding it. There are some who confirmed it from him and others who
did not mention it at all. Al-Tirmidhi narrated his hadith (3/386), as did Al-Bukhasi in
‘Al-Adab Al-Mufrad’ (page 151) and Ahmad (6/457-458), by way of ‘Abdu’l-Hamid Ibn
Bahram, on the authority of Shahr.

Al-Tirmidhi said: “This hadith is hasan. Ahmad Ibn Hanbal said: “There is no objection
to the hadith of ‘Abdu’l-Hamid Ibn Bahram, on the authority of Shahr Ibn Hawshab.
Muhammad said: ‘Shahr is hasan in hadith.” He declared his status to be strong and he
said: ‘Only Ibn ‘Awn spoke [negatively] of him.’

I say: Others also discussed him; see his biography in ‘Z7ahdhib Al-Tahdhib’; and 1 have
quoted for you the essence of what is beneficial from their opinions in it.

Abt Dawad also narrated the hadith (2/343), Al-Darimi (2/277), Ibn Majah (2/398).
Ahmad (6/452), by way of Ibn Ab&’l-Husayn, who heard it from Shahr Ibn Hawshab,
who said: ‘Asma’ Bint Yazid (radiyAllahn ‘anhd) informed me: “The Prophet () passed
by us when we were with some women and greeted us with salutations of peace.”

Ibn Abw’l-Husayn—whose name is ‘Abdullah Ibn ‘Abdu’l-Rahman—but he did not
mention that he waved. It was reported by ‘Abdu’l-Hamid Ibn Bahram (that he did),
so they disagreed [on that]. This necessitates deciding which of them deserves prefer-
ence. In my view, the narration of Ibn Abu’l-Husayn is stronger, because he considered
trustworthy by all, as Ibn ‘Abdu’l-Barr said; and he is cited as proof in the two authentic
compilations of Al-Bukhati and Muslim, unlike Ibn Bahram, of whom it was said—in
addition to the fact that he was not one of the narrators of Al-Bukhar and Muslim—that
“he used to make mistakes...” and that “his ahadith may not be cited as proof.”’So it is
not cotrect to atgue anything on the strength of his narration. It is said that the addi-
tion of a trustworthy narrator is acceptable, which would be so, were it the case that the
person making the addition was trustworthy and had a strong memory, as made clear in
the subject of ‘A/-Mustalah’, but it is not the case here, so be mindful.
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2. It was reported on the authotity of Al-Sharid Ibn Suwayd
that he said: “The Messenger of Allah (#) passed by me while
I was sitting like this: I had placed my left hand behind my back
and I was leaning on the palm of my hand. He (#) said: “Are you

And even if we accepted that Ibn Bahram had memorised this addition from Shahr,
this would prove that Shahr himself was the source of the id##irib (irreconcilable dif-
ference) in it; sometimes he narrated it and sometimes he did not, which is among the
things that weakness reliance on it and the permissibility of citing it as evidence. This
is supported by the fact that the hadith was narrated by people other than Shahr, on
the authority of Asma’, without the addition; Al-Bukhasi said in “4/~Adab Al-Mufrad’.
“We were told by Mukhallad, who said that he was told by Mubashshir Ibn Ismal ,
who reported on the authotity of Ibn Abi Ghaniyyah, who reported on the authority
Muhammad Ibn Muhijit, who reported on the authority of his father, who reported on
the authority of Asma’ Bint Yazid Al-Ansatiyyah (radipAllahn ‘anké): “The Prophet ()
passed by me while I was with some young slave-girls belonging to me and he greeted
us with salutations of peace...””

Allah, the Most High willing, this is#dd is authenticand its narrators are trustworthy
reportets of authentic ahadith, aside from Muhajir, the father of Muhammad; a number
of reporters narrated on his authority and Ibn Hibban mentioned him in ‘4/-Thigat’
(5/427), so accepting this hadith of his is more deserving, especially since he was the
freed slave of Asma’ Bint Yazid (radjpAllabu ‘ankd) and therefore was more knowledge-
able regarding her hadith on the authority of Shahr.

Thus, it is confirmed that the basis of the hadith is authentic and that mention of
waving in it is something munkar from the mistakes of Shahr Ibn Hawshab, and it does
not contradict the hadith that we are discussing.

Note: Al-Hafiz Ibn Hajr said in ‘Fath AFBar?’, after quoting the hadith of Asma’
(radiyAllabu ‘anhd) and the wording in which there is a mention of waving: “It is sup-
ported by the hadith of Jabir, narrated by Ahmad.”

He transmitted it on the authotity of Al-Mubarakpuri in Tubfab Al-Abwadhi’.

Itis most likely that when he said “Jabit”, that this was a slip of the pen and that the cor-
rect name is Jarit, because Al-Haythami did not mention anything in “4/Majma® (8/38)
except his hadith, the wording of which is: “The Prophet () passed by some women
and he delivered salutations of peace to them.” And itis in ‘A/Musnad’ (4/357and 363)
and “Umal Al-Yawm wa’l-Laylak’, by Ibn Al-Sunni (no. #221), Abt Ya‘la and Tabarani.
Al-Haythami discussed it, providing evidence that its chain of narrators is madtarib. And
in some of its sources, Jabir reported on the authority of Tariq Al-Taymi; Al-Haythami
said: “If Jabir is Al-Ja'fi, he is weak.”

In ‘A/7a57, Al-Hafiz asserted that it is he [i.e. Al-Ja‘fai], but there is some doubt
about that, because the name of Jabir Ibn ‘Abdullzh is given in the sanad, while Al- Ja‘f' ¢
father’s name is Yazid, so they are different. And Allah knows bettet.
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sitting in the manner of those upon whom is [Allah’s] wrath?””8

3. It was reported on the authority of Sa‘d Ibn Abi Waqqas
(radiyAllabu ‘anbs), who said: “The Messenger of Allah (#) said:
“Clean your courtyards and do not imitate the Jews, who collect
refuse in their houses.””®

181t is narrated by Aba Dawud (2/295), Al-Hakim (4/269) and Ahmad (4/388). Al-
Hakim said: “Its chain of narrators is authentic.” And Al-Dhahabi concurred with this.
I say: Actually, it accords with the criteria for acceptance stipulated by Al-Bukhari and
Ibn Jurayj spoke clearly with regard to the narration of ‘Abdur-Razzaq, as mentioned in
‘Kitab Al-Apkan’, by ‘Abdu’l-Haqq Al-Ishbili (no. #1284—with my revision).

Then I saw it as quoted by ‘Abdw’l-Haqq in ‘@Musannaf ‘Abdw’l-Razzaq’ (2/198/3057)
and the weakness disappears, and the hadith becomes authentic, all praise and thanks
be to Allah.

‘Abdu’l-Razzaq also narrated (10/415/19542) on the authority of Yahya Ibn Abi
Kathir, who said: “The Messenger of Allah (§&) disapproved of a person leaning on
his left hand when he is eating.”

1 say: Its narrators are trustworthy, but it is 7% da/ (it has two or more narrators miss-
ing from its chain) and in the generality of what has preceded it, it does not support it.
And Allzh knows better.

But it is supported by the hadith of Ibn ‘Umar (radip4lihn ‘anbuma) in which it was
reported that: “The Messenger of Allah () saw a man leaning on his hand in prayer
and he said: “Do not sit like this; only those who will be punished sit in this manner.””

It was narrated by Ahmad (no. #5972) with a chain of narrators that is hasan-sahih
and it has been mentioned previously in ‘A/Salah’ (no. #7, page 173).
185'This hadith is hasan; it was narrated by Al-Dalabi in ‘4/+Kuna’ (2/137), by way of
Abu’l-Tayyib Hartn Ibn Muhammad, who said that he was told by Bakir Ibn Simar,
who reported on the authority of ‘Amir Ibn Sa‘d, who reported on the authority of
Sa‘d—in the original, it says ‘Sa‘id’, but this is a misprint—that he said: “The Messenger
of Allah (#) said: “Verily, Allah is Pure, and He loves purity, Magnanimous and He
loves magnanimity, Generous and He loves Generosity, Good and He loves goodness;
so purify [i.e. clean]...” Its narrators are trustworthy, aside from Ab@’l-Tayyib Hartin
Ibn Muhammad, who is extremely weak. However, it was narrated by Al-Tirmidhi from
another soutce on the authority of Khalid Ibn Ilyas, who reported on the authority of
Salih Ibn Abi Hassin, who said that he heard Sa‘id Ibn Al-Musayyib (may Allah have
mercy upon him) saying...” and he quoted it in a mawgsf form. He said: “I mentioned that
to Muhijir Ibn Mismar, who said: “It was told to me by ‘Amir Ibn Sa‘d, who reported
on the authotity of his father, who reported something similar from the Prophet (§).”
Al-Tirmidhi said: “This hadith is gharib and Khalid Ibn Ilyas is weak.”
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4. Tt was reported on the authority of ‘Abdullah Ibn MasGd
(radiyAllabu ‘anku) that he said: “The Messenger of Allah
(%) said: “Beware of these two matked cubes, which should be
fotcibly prohibited. They ate a part of the gambling of the non-
Arabs.”18 '

1 say: It could be strengthened by the fitst source and its strength is also increased
by what is in “4/-Jami® and was also reported on the authority of Sa‘d in a marfi‘ form,
with this wording: “Purify (i.e. clean) your courtyards, for the Jews do not clean their
courtyards.”

It was narrated by Tabarani in ‘4/+Mujam Al-Awsat’ and Al-Manawi, who wrote an
explanation of it, said: ‘Al-Haythami said that its narrators are narrators of authentic
ahadith, aside from Tabarani’s Shaikh.’

I say: This soutce is completely different from the first two sources, so it is a strong
support for the hadith that we quoted. And Allah knows better.

Then I examined the isnid of Tabartini in Zawa'id Al-Mujam Al-Saghir wal-Awsat’
(11/2) and I saw that the narratots were narrators of authentic ahadith, as Al-Haythami
said, aside from TabaranT’s Shaikh, who is ‘Ali Ibn Said—and he is Al-Razi—regarding
whose reliability scholars are divided. But the weightiest opinion is that he is hasan in
hadith when he is not contradicted. .

The hadith also has a support that is mursal, narrated by Waki‘ Ibn Al-Jarrah in ‘4/-
Zubd’ (2/65/1); its sanad is weak, but taking everything into consideration, the hadith is
definitely strong from these sources.
1867t is narrated by Imam Ahmad (no. #4263), Al-Bayhaqi (10/215), by way of Ibrahim
Ibn Muslim Al-Hajati, who reported on the authority of Abw’l-Ahwas.

Al-Hajari is weak, and it was reported from him in a mawqaf form, from Ibn Mas‘ad
(radiyAllahu ‘anks).

Al-Bayhadqi also narrated it and he said: Tt is mapfig.’

Isay: Butitis clear that it was teported from a soutce other than that of Al-Hajari, for
it was quoted by Al-Haythami in “4/+Majma® (8/113), with the abovementioned word-
ing. He added: ‘It was narrated by Ahmad and Tabarani and the narrators of Tabarani

_ are narrators of authentic ahadith.’

But Al-Hajari is not a narrator of authentic ahadith, which proves that Tabarani
narrated it from another source, which means that the hadith is strengthened thereby,
especially since it has a supporting narration, because the hadith is reported in ‘Al-
Kashif® and the author said: ‘And the person who made takhreej of it, Al-Hafiz [Ibn
Hajr] Al-‘Asqalani (4/18,/145) said: ‘It was narrated by Ibn Mardawayh, from the hadith
of Samurah Ibn Jundub and from the hadith of Aba Masa Al-Ash‘ati, who reported
something similar. It was also narrated by Ahmad and Al-Bukhariin ‘4LAdab Al-Mufrad’
from two sources on the authority of Ab@’l-Ahwas, who reported on the authority of
‘Abdullah Ibn Mas‘ad (radipAllahn ‘anks).
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» Section Nine:
Miscellaneous Matters

1. It was reported on the authotity of ‘Umar Ibn Al-Khattib
(radiyAllahn ‘anhsu) that he said: “I heard the Prophet () saying:
‘Do not make #4"% of me as the Christians did of the son of

I say: It was narrated by Al-Bukhari (page 184), by way of ‘Abdu’l-Malik, who reported
on the authority of Abtl-Ahwas in a mawgifform. It was narrated by Ahmad by way of
Al-Hajari, in a marfi', as we stated earlier. The words of Al-Hafiz Ibn Hajr erroneously
suggest that they both narrated it in a mawgsif ot a marfi‘ form—and that is not the case.
In summary, the hadith is hasan ot authentic. And Allah knows better.

The hadith was also narrated by Ibn Abi Shaybah in ‘4/-Musannaf (8/737/6203), Ibn
‘Adiyy in biography of Al-Hajari, in ‘4/-Kimil’ (1/213) and he said: ‘Shu‘bah, Al-Thawri
and others related on the authotity of Ibrahim Al-Hajati, and in general, the texts of
his ahadith are sound. They (the scholars) only rejected him because of his numerous
narrations on the authotity of Ab&’l-Ahwas, on the authority of ‘Abdullah—and in my
view, he is one who writes [i.e. fabricates] his hadith.’

Ibn Abi Shaybah (#6195) reported a supporting natration fot it on the authority of
Qatadah, who said: “We were informed that the Messenger of Allih (§8) was asked
about playing with two dice and he said: ‘It is the gambling of the non-Arabs.” He said:
‘Qatadah disliked playing with anything; he even disliked playing with stones.”

I say: Its chain of natrators is authentic, though it is m#rsal, so there is no objection

to it as a supporting narration.
17 Itra’: Al-Manawi said in ‘4/-Shama’il: ‘It means to exaggerate in praising [someone]
and to go to extremes; so the meaning is: Do not exceed the limits in praising me, in
a manner that exceeds reality, for that will lead you to disbelief, as it did the Christians
when they exceeded the limits in praising Tsa (‘@laybis-salir) in a way that defies reality,
who then took him as a god.” -

He added: ‘And the imitation in the words of the Prophet (§€): “as the Christians
did of the son of Mary...” is by their claim of (his) divinity. But is also correct that it is
not only because of that, but because of other false claims that they make for him, so
it is more general.”

I say: This is correct, because we know for certain that the Christians have exagger-
ated the praises of Isa (‘wlayhis-sakim) in matters other than his (claimed) divinity. So, the
Muslims’ praise of the Prophet (#£) by attributes that he does not possess is imitation
of the Christians and it is prohibited for two reasons:

The first is that it is a lie against him and he () is above such false praise.

The second is to prevent the means [leading to sin] and the fear that that might result
in the false claims of divinity that the Christians made for theit Prophet (@lgybum-salan)
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and such like. Indeed, this has happened among some Muslims, despite this hadith and
others; and that is 2 corroboration of the words of the Prophet (£): “You will certainly
tread the same path trodden by those before you, inch-by-inch and step-by-step, to such
an extent that if they entered the hole of a lizard, you would also enter it.” It is narrated
by Al-Bukhati and Muslim and its zekbrij is given in ‘Zilal Ak-Jannak’ (72-75).

1 say: In spite of this, we continue to hear those who tecite, addressing the Prophet
(#8): “From your generosity is the life of this world and the Hereafter,

“And your knowledge includes knowledge of the Preserved Tablet and the Pen.”!

This is shirk in some of the Attributes of Allah, the Most High, for just as Allah, the
Almighty, the All-Powetrful is One in his Lordship and His sole right tobe worshipped,
likewise, He is One in His Attributes and none of His creation shares in them with Him.,
0o mattet how high his station or how elevated his rank. Our Prophet (), Muhammad,
the Master of Mankind, heard a slave-girl singing: ‘Among us there is 2 Prophet who
knows what will happen tomorrow.” He (&) said: “Do not say this, for no one knows
what will happen tomorrow except Allah.” It is narrated by Al-Bukhati and others. Now
how much wortse is the statement repeated by some Muslims for many years:

“And your knowledge includes knowledge of the Preserved Tablet and the Pen.”!

So acé:ording to them, he not only has knowledge of what will happen tomorrew,
but also of the events recorded in the Preserved Tablet detailing what has happened
in the past and what will happen in the future! Indeed, they claim that is part of his
knowledge!! Glory be to Allah. This is a great lie and a clear sin. Anyone who examines
the books of the Stfis—which they refer to as ‘A/Hagd'ig’ [the Truthsj—along with the
books on the Prophet’s birthday and the like will see many such astonishing things in

" them!

Many people who wish to have a favourable opinion of everyone, imagine that these
things that are said in praise of the Prophet (#£) are not intended to be taken literally
and that it does not cross the minds of many of them. We wish that this were true, but:
“Not everything that a person wishes can be attained...” for we have heard things from
people who are believed to be knowledgeable and righteous which fotce us to have a
negative opinion of them and their beliefs. The latest thing to happen regarding that is
that a Shaikh from among them [who died recently] taught in Banu Umayyah Masjid [in
Damascus] explained the Words of Allah, the Most High in Surab al-Fladid:

oo AL -
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“He is the First and the Last, the Ascendant and the Intimate, and

187



The Dress Code for the Muslim Women

Mary, for I am only the slave of Allah. So say: the slave of Allah

and His Messenger’.””'8

2. It was reported on the authority of Waqid Al-Laythi
(radiyAllabn ‘anbu) that: “When the Messenger of Allah () de-
parted for Hunayn, he passed by a tree belonging to the pagans,
which was known as Dhat Anwat, on which they hung their weap-
ons [and around which they petformed acts of devotion]. They
said: ‘O Messenger of Allah! Make a Dhat Anwat fot us as they
have a Dhat Anwat.” The Prophet (#) said: “Glory be to Allah!
(or in another narration: “Allah is Greater!”) This is like what the
people of Masa (a/@//az;-m/am) said:

3.23)2;;‘& LUJZL s

“O Masa, make for us a god just as they have gods.”
[@l-A'raf (T):138]

He is, of all things, Knowing,”
[al-Hadid (57): 3]
saying: ‘He is Muhammad ().’
And when he was challenged on this, he attempted to mitigate the matter by resorting
to #a’wil (figurative interpretation), while insisting that the pronoun ‘e’ refers to the
Prophet (#£). Then when he was asked to recite the following verse:

F L 3 B GGl din
Z"ATJZ

“It is He who created the heavens and earth in six days and then
established Himself above the Throne”
[al-Hadid (57): 4]

and he was asked: “Is ‘¢’ Muhammad?”’he was speechless... and anyone who is familiar
with the beliefs of those who follow the (§#f) creed of wabpdah al-wujad (the Unity of
Existence) will not be surprised at such statements of disbelief emanating from them.
1881t is narrated by Al-Bukhati (6/381 and 12/124), Al-Tirmidhiin ‘A~Shamd’il’ (2/161),
Al-Darimi (2/320), Al-Tayalisi (no. #25) and Ahmad (no. #154, #164, #331 and
#391).
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By the One in Whose Hand is my soul, you will certainly follow
the ways (s#nan) of those who came before you, [one sunnah after
another].”'®

3. It was reported on the authotity of ‘Abdullzh Ibn ‘Umar
(radiyAllabn ‘anbuma) that he said: “The Messenger of Allah

(#) said: “I was sent ahead of the Hour with the sword until Allzh

Alone is worshipped, without any partners being associated with
him; and my provision has been placed in the shade of my spear,
and humiliation has been decreed for those who go against my
command, and whoever imitates a people, he is one of them.”"

18 Tt is natrated by Al-Tirmidhi (3/213), whose wording it is, Ahmad (5/218) and the
second version, by way of Al-Zuhayti, on the authority of Sinin Ibn Abi Sinan, with
the additional words in parentheses is his.

[And he said]: “This chain of narrators is authentic, according to the criteria for ac-
ceptance stipulated by al-Bukhari and Muslim.’ '

Al-Tirmidhi said: “This hadith is hasan-sahih.’

Ibn Al-Qayyim declared it strong in ‘Ighathah Al-Labfan’ (2/300) and in another place
(1/205), he attributed it to Al-Bukhari in his ‘Sz4i}’, but this is an error on his part (may
Allah have mercy on him) for it is not in the Szhip’. Al-Nablusi did not attribute it in
‘Al-Zakha’ir' (#10461) to anyone except Al-Tirmidhi. Ibn Kathir quoted itin his ‘Zafsir’
(2/243), by way of Ibn Jarir and Ahmad only. It is as if he ovetlooked the fact that it
is in ‘Sunan Al Tirmidhi’, one of the Six Books (Sahih Al;Bul<h§.ri, Sapih Muslim, Sunan
Al-Nasa’1, Sunan Aba Dawad, Jami‘ Al-Tirmidhi and Sunan Ibn Majah). If not, then he
has veered far from the truth!

The Prophet (%) rebuked them for these words, due to their similarity to the words of
the Jews, in spite of the clear difference between them, both in words and in intention.
And this is a clear evidence that imitating the disbelievets is rejected by Islamic Law,
even if one’s intention is good. Similar to this story in providing evidence for what we
have said is the story of how they prayed behind him in a standing position, while he
was sitting and his order to them to sit. I have already quoted this incident, along with
the accompanying discussion regarding it, so refer to it.
19Tt was narrated by Ahmad (no. #5114, #5115 and #5667), Al-Khatib Al-Baghdadiin
‘Al-Faqib wa’l-Mutafagqih’ (2/73), Ibn ‘Asakir (19/96/1), by way of ‘Abdu’l-Rahmian Ibn
Thabit Ibn Thawban, who said that he was told by Hassan Ibn ‘Atiyyah, who reported
it on the authority of Aba Munib Al-Jarshi.

This chain of narrators is hasan; there was discussion regarding Ibn Thabit which
does not harm. Al-Bukhisi quoted some of it in a m#‘@/lag form [i.e. with an incomplete
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isnad] in his ‘Sabih’ (6/75) and Al-Hafiz Ibn Hajr said in his explanation (in ‘Fazh al-Bar?’):
Tt is part of a hadith narrated by Ahmad, by way of Abt Munib.... and it is supported
by a mursal narration that has a hasan chain of narrators, reported by Ibn Abi Shaybah,
by way of Al-AwzaT, who reported on the authotity of Sa‘id Ibn Jablah, who reported
it in its-entirety from the Prophet ().’

I say: The second part of it was narrated by Aba Dawad  (2/173), who reported it
by way of Ibn Thabit.

Ibn Taymiyyah said in ‘Igtida” (page 39): “This isnad is good.’

Al-Hafiz al-Traqi said in “Takbrij Al-Ihya” (1/342): Its chain of narrators is authentic.”

Al-Hafiz Ibn Hajr said in Fath AFBari’ (10/222): “Its chain of narrators is hasan.”

And Al-Hafiz Ibn Hajr confirmed this in Fath Al-Bari’ (10/274).

And he stated in ‘Buligh Al-Maram’ (4/239—with the explanation of Al-San‘ani)
that Tbn Hibban declared it to be authentic. I have also found strong evidence for the
reliability of Ibn Thawban: Al-Tahawi said in ‘Mushkil Al-Athar’ (1/88): ‘Abu Umayyah
told us that he was told by Muhammad Ibn Wahb Ibn ‘Atiyyah, who said that he was
told by Al-Walid Ibn Muslim, who said that he was told by Al-Awzai, who reported it
on the authority of Hassan Ibn ‘Atiyyah.”

This chain of narrators is authentic; all of the men in the chain are ttustworthy and
well known, were it not that Al-Walid Ibn Muslim used to commit Zadlis al-taswiyah
(concealing the presence of a weak narrator in a chain) and he did not state clearly that
Al-AwzaT heard from Hassan. And Allah knows better.

Abt Umayyah’s name is Muhammad Ibn Ibrahim Ibn Muslim Al-Tarsasi.

For this part of the hadith there is support from the hadith of Hudhayfah (radiyAllahn
‘anbs); it was narrated by Tabarani in ‘A/-Mujam Al-Awsat'. In its chain of narratots is
‘Ali Ibn Ghurab, who was declared trustworthy by more than one scholar, while others
declared him weak. The remainder of its natrators are trustworthy, as stated in ‘A/-
Majma® (10/271).

Shaikh Al-Islam Ibn Taymiyyah said: “The very least that can be said of this hadith is
that it obliges us to regard imitation of them as unlawful, though its apparent meaning
also obliges us to consider one who imitates them to be a disbeliever, as made clear in
the saying of Allah:

&
,,n Az Fove oo
S AL

“And whoever is an a.lly to them among you—then indeed, he is
[one] of them.”

[a-Mdab (5):51]

And it is similar to the narration on the authority of ‘Abdullah Ibn ‘Amr (radiyAllabu
‘anbuma) that we will mention, in which it is stated that he said: “‘Whoever settled in
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the land of the pagans, took part in their celebrations of Nairiz and Mahrijan and
continued to imitate them until he died, he will be gathered with them on the Day of
Resurrection.”

This could be construed as unrestricted imitation, which necessitates a ruling of un-
belief and forbiddance of some patts of that. It could also be interpreted as meaning
that he is from them to the extent to which he imitated them. So, if it is disbelief, or a
sin or a sign of it, the ruling will be likewise. In any case, it necessitates the prohibition
of imitation, simply due to it being an act of imitation. Imitation includes the one who
does a thing because they [the disbelievers] do it—and this is rare, the one who follows
another in doing a thing for some personal reason... and it has been narrated on the
authotity of Ibn Umar (radiyAllabn ‘anbuni) from the Prophet (4€) that he prohibited
imitation of the non-Arabs and he said: “‘Whoever imitated a people, he is one of them.” It
was quoted by Al-Qadi Abi Ya‘la and more than one of the scholars cited it as evidence
of the dislike of wearing the clothes of the non-Muslims.”

Then he quoted some of the natrations regarding that transmitted on the authority
of Ahmad and others, including:

Muhammad Ibn Abi Harb said: ‘Ahmad was asked about Sindi shoes and whether
one may go out in them and he expressed dislike of that for men and women. He said:
“If one wears them to go to the toilet, or to perform ablution (for prayer)... (I say: It
means there is no objection).” He also expressed dislike of the sarar, saying: ‘It is from
the clothing of the non-Arabs.’

Then Shaikh Al-Islam Ibn Taymiyyah concluded with a special section explaining
that there is a consensus among Muslims [i.e. the scholars] regarding what has been
derived from the aforementioned Qur’anic verses and ahadith, which is the obliga-
tion to be different from the disbelievers and the prohibition of imitating them. In it
he quoted the sayings of the Companions (radiyAllabn ‘anbum) regarding that, along
with what has been transmitted from the four Imams (Malik, Aba Hanifah, Al-Shafi1
and Ahmad) and others. Included in this were several benefits, the like of which few
others have equalled. He concluded his remarks with the following statement: ‘Aside
from what we have mentioned, it is known that there is complete agreement among
the Ummah regarding the dislike of imitating the People of the Scripture and of the
non-Arabs, though they may have disagreed with regard to some secondary details,
either because of the belief of some of them that it is not from the guidance of the
disbelievers, or that there is convincing evidence regarding it, or some other reason.
They are also in complete agreement regarding the obligation to adhere to the Qur'an
and Sunnah, though some of them might have differed due to some type of non-litetal
interpretation.’

Al-San‘ani said in ‘Swbul Al-Salam’: ‘The hadith proves that whoever imitates the sin-
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So it is confirmed from what has preceded that being different
from the disbelievers and abandoning imitation of them is among
the goals of the exalted Islamic Law. Therefore, it is an obligation
upon every Muslim man and woman to guard against this in all of
their affairs, in particular, with regard to their outward appearance
and their clothing, based on the relevant proofs pertaining to them.
In this way, the seven conditions regarding women’s clothing will
be fulfilled.

Furthermore, some people might believe that this order to be
different only relates to matters pertaining to worship; but this is
not the case. Indeed, its meaning is well known, and the ruling is
clear. Further, it is recognised among the scholars that there is a
strong connection between the apparent meaning and the less ap-
patent meaning and that the former affects the latter—if itis good,
then it [the effect] will be good and if it is bad, then it [the effect]
will be bad. And though the person himself might be unaware of
that, others may see it. ‘

Shaikh Al-Islam Ibn Taymiyyah said: “This is something that is
testified to by both perception and experience; if two men from
the same city and they met in a foreign land, there would exist be-
tween them a feeling of friendship and harmony, even if, in their
own city they did not know each other, or they were separated.
This is because their common origin causes them to stick together
in a strange land.

ners, or the disbelievers or the innovators—in any of the things that distinguish them
—is one of them; this includes clothing, fiding mounts or appearance. They added that
if a petson imitates the disbelievers in clothing and believes that in this way, he will be
like them, then it is disbelief. But if he did not believe that, then there is disagreement
regarding his status among the jurists: some of them said that he commits an act of
disbelief thereby, which is the apparent meaning of the hadith, while others said that
that he does not, but that he should be disciplined.’ ’
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Indeed, if two men met on a journey or in a strange land and
there was some similarity between their turbans, their garments,
their hair, their riding beasts or the like, there would exist between
them a feeling of harmony greater than there would be between
others.

Likewise, you find trades people in this world on friendly terms
with one another in a manner unlike that of others. This even ex-
ists in times of enmity and war—either overland, or religion—and
you find that there exists between the rulers and their like among
leaders—even though their residences and their lands are far
apart—a relationship that gives rise to imitation and care of one
another. All of this naturally occurs, except when it is prohibited
by religion or some particular aim.

If the imitation is in worldly matters, it will lead to love and
friendship, so what of imitation in religious matters?!It would
certainly lead to even greater love and friendship—and such feel-
ings between them would negate faith... Allah, the Most Glorified
says:
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“You will not find a people who believe in Allah and
the Last Day having affection for those who oppose
Allah and His Messenget, even if they were their fa-
thers or their sons or their brothers or their kindred.
Those —He has decreed within their heatts faith and
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supported them with spirit from Him.”
[AL-Mujadilah (58):22)

Here, Allah, the Most High informs us that there is no believer
who seeks friendship with a disbeliever, for whoever seeks friend-
ship with a disbeliever is not a believer... and doing so is unlawful.’

In another place, he says (pages 6-7): “There is a link and a cor-
relation between these apparent and hidden matters... Allah sent
Muhammad (4) with the wisdom that is his Sunnah—and that is
the Law and the way of life that He has ordained for him. From
this wisdom is that He ordained for him actions and words that
differ from the path of those on whom is His Wrath and those
who are astray So He commanded us to be different from them
in matters of guidance, even though the corruption in that [i.e. in
imitating them] might not be apparent to many people. And there

“are a number of reasons for this:

These include the fact that collaboration in open acts of guidance
leads to harmony and similarity between them. This then leads
to agreement in matters of behaviour and actions. Such a thing
is obvious, for when a person wears the garments of the people
of knowledge, he feels a kind of association with them, while if
one who wears military attire, for example, he feels a desire to
imitate their ways and that becomes second nature to him, unless
something should prevent him from doing so.

They also include the fact that being different from them in open
acts of guidance necessitates being unlike them [in other respects]
and separating from them, in order to avoid the causes that lead to
[His] Anger, result in one being led astray and an inclination away
from guidance and that which causes Allah’s Pleasure, and the
attainment of that by which Allah separates between His victori-
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ous army and His losing enemies. And the mote the heart is alive
and knowledgeable in Islam—and I mean by that, true Islam, not
mere adherence to open or hidden acts by holding onto general
beliefs—the more he will feel the necessity to separate from the
Jews and the Christians, both openly and privately....

They also include the fact that collaborating with them in open
acts of guidance, necessitates open mixing with them and elimi-
nates the separation between those who are guided and with whom
Allzh is Well-pleased and those on whom is His Wrath and those
who are astray... and other wise reasons.

This would be the case if that open guidance was only in law-
ful matters and was free from imitation. As for the case when
it is a cause of their disbelief, then it is one of the branches of
disbelief (£#f7) and concurring with them entails concurring with
their sin and disobedience—and this foundation must be cleatly
understood.”

I say: This link between that which is open and that which is
unseen is among the things of which the Prophet (#) affirmed in
a hadith narrated by Al-Nu‘man Ibn Bashir (radiAlahu ‘anbs), who
said: “The Messenger of Allah (#) used to straighten our fows as
if he were straightening ¢idah'*' with them, until he saw that we
had learnt it from him. One day he came out, stood up [for prayet]
and was about to say: “Alahu Akbar’ (Allah is Greater), when he

saw a man whose chest was sticking out from the row, so he said,
slaves of Allah! You will straighten your rows, or Allah will create
dissension amongst you.”?

9! Qidah: The plural of gidh, which is an arrow before the flight and head are attached.
1?1t is narrated by Muslim and Ab@ ‘Awanah in their authentic compilations. The other
narration is that of Aba Dawid, with an authentic chain of narrators; see our book:
‘Sabibh Sunan Abs Dawad’ (nos. #668-669).
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Thus, he indicated that differing in open acts—even straighten-
ing the ranks—is one of the things that leads to differing of the
hearts, which proves that the open matters influence the hidden
ones. For this reason, we see the Prophet (4) prohibiting differing,
even regarding the sitting of a group; and two hadiths pertaining
to this come to mind:

1. It was reported on the authority of Jabir Ibn Samurah
(radip.Allahn ‘anks) that he said: “The Messenger of Allah () came
out to us and saw us [sitting] in circles. He said: “‘Why do I see you
in separate groups?””'

2. It was reported on the authority of Aba Tha‘labah Al-
Khushani that he said: “Whenever the people camped during a
journey, they would disperse in the mountain passes and valleys.
[When] the Messenger of Allah (#) noticed this, he said: “Your
act of scattering in the mountain passes and valleys is from Satan.”
Afterwards the Companions kept close together whenever they
camped, so much so that it was said that if a garment had been
spread over them, it would have covered them all.””**

1921t is narrated by Muslim (2/31), Ahmad (5/93) and Tabarani in ‘A-Mujam al-Kabir'.
%471t is narrated by Aba Dawad (1/409 and 410), Ibn Hibban (#1664— Mawarid’),
Al-Hakim (2/115) and from his source, Al-Bayhaqi (9/152), Ahmad (4/193), by way
of Al-Walid Ibn Muslim, who said that he was told by ‘Abdullzh [i.e. Ibn Zabt], who
heard Muslim Ibn Mishkam saying that he was told by Abt Tha‘labah Al-Khushani...
‘This chain of narrators is muttasi/ (connected or continuous) and authentic; Al-Hakim
said: ‘Its chain of narrators is authentic.” And Al-Dhahabi concurred with this. Zabr is
the grandfather of ‘Abdulldh and his father’s name is Al-‘Alz’. - '

Note: If such differing as this, which is only in an ordinary matter, is from the deeds of
Satan, then what may be said of differing in religious matters and in the most important
of its practical pillars, such as prayer, for example, in which we see the Muslims today
diffeting, standing behind a number of Imams in the same masajids? Is that not from
Satan? Certainly, by my Lord! But most of the people do not know. “Indeed in that is a
reminder for whoever has a heart or who listens while he is present [in mind].” [Qaf (50): 37]
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It Should Not be a2 Garment of
Fame and Vanity»

This is according to the hadith of Ibn ‘Umar (radiy.Alabu
anbumd), who said: “The Messenger of Allah (#) said: “Whoever
wears a garment of pride and vanity, Allah will clothe him on the
Day of Resurrection in a garment of humiliation, then He will
set it ablaze.””'%

15 This includes every garment that is worn with the intention of standing out among

the people, whether it be a costly garment that is worn in order to show pride in wotldly
possessions and adornments, or lowly garments that are worn with the intention of
displaying one’s abstemiousness and for the purpose of 7ya’ (showing off in religious
matters). Al-Shawkani said in ‘Nayl Al-Awtar’ (2/94): Ibn Al-Athir said: ‘Shuhrah means
displaying something and what is meant [here] is that a person’s garment stands out
among the people, due to it differing in colour from their clothes, causing them to direct
their gaze on it and cause them to express wonder and amazement at it.”
197t is narrated by Aba Dawid (2/172), Ibn Majah (2/278-279), by way of Abt ‘Awanah,
who reported on the authority of ‘Uthmian Ibn Al-Mughirah, who reported on the
authority of Al-Muhajir.

Its chain of narrators is hasan, as Al-Mundhisi said in ‘A Targhib’ (3/112) and the
men in it are trustworthy, as Al-Shawkani said.

I say: They are Al-Bukhari’s narrators, aside from Al-Muhajir, whose name is Ibn
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..................................................................................................................

‘Amr Al-Shami; in Nayl Al-Awtar’, his name was given as Al-Bassami, but that is a mis-
spelling. He was declared trustworthy by Ibn Hibban (5/428 and 7/486) and a number
of trustworthy persons narrated on his authority.

They also narrated it by way of Shurayk, on the authority of ‘Uthman, but without
the words: “then he will set it ablaze.” It was also narrated by Ahmad (no. #5664) and
Al-Mundhiri attributed it in his ‘Mukbtasar’ (#3871) to Al-Nasa’1 as well. Al-Manawi said:
“It is recorded with him in ‘Kitab Al-Zinah (The Book of Adornment)’.

I say: I did not find it in his book: “4~Sunan Al-Sughra’, so it is appatent that it is in
his book: ‘ALSunan AL-Knbra'.

Then his book: ‘Al-Sunan Al-Kubra’ was printed and it is in ‘Ki#abAl-Zinah (The Book
of Adornments)’ (5/460/9560).

The hadith also has support from the hadith of Aba Dharr (radipAlabu ‘anbs), with
this wording: “Whoever wore a garment of pride, Allah will turn away from him until
he takes it off.”

It was narrated by Ibn Majah and by Aba Nu'‘aym in ‘Hilah Al-Awliya” (4/190-191),
by way of Waki‘ Ibn Muhtiz Al-Naji, who said that he was told by ‘Uthman Ibn Jahm,
who reported on the authority of Zitr Ibn Hubaysh. Abt Nu‘aym said: “Waki‘ was
alone in narrating it.”

I say: There is no objection to him, as stated by Aba Hatim and others. However, no
one narrated from his Shaikh: ‘Uthman Ibn Jahm except Waki', as stated in ‘A~Migan’
and he is counted among the unknown narrators, even though Ibn Hibban mentioned
him in ‘4/-Thiga?, stating that he conformed to his conditions. From this, we know that
the saying of Al-Busaytd in ‘4/-Zawa’id’ (q. 218/1): “Its chain of narrators is hasan,” and
that it is not hasan, unless he meant that it is hasan due to other supporting narrations, in
which case, it would be permitted. This is likely why Al-Maqdisi quoted it in ‘A/-Apadith
AlMukbtaral’. And Allah knows better.

And Al-Bayhagi narrated (3/273) by way of Kinanah that the Prophet () prohibited
two types of pride:

That a person should wear fine clothes which cause the people to gaze at them, or
lowly, worn garments which cause the people to stare at them.” Its chain of narrators
is authentic, but it is mursal, because Kinanah is a 7abi%, who is the son of Nu‘aym.
Tabarani also natrated something similar from the hadith of Ibn ‘Umar (radipAllahu
‘anbuma), with a sanad that contains someone accused of lying and fabrication. See:
‘Da'if Al-Jami® (6/36).

Al-Shawkani said: “The hadith proves that it is unlawful to wear garments of pride,
but this hadith is not confined to such garments; rathet, the same thing will be applied
to anyone who wear a garment that differs from the clothing of the people, including
that of the poor, in order to be seen by the people and to impress them with what he
is wearing, This was stated by Ibn Ruslan.
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And here our discussion regarding the obligatory conditions
that 2 woman must fulfil with regard to her clothing and her cloak
concludes. The gist of this is as follows:

That it should cover all of her body, except her face and hands,
according to the detailed explanation we gave earlier. It must also
not contain any kind of adornment, or be thin or flimsy, nor must
it be tight and describe the figure, or perfumed. Neither should it
imitate the clothing of men, nor the clothing of the disbelievers
nor be garments of pride.

It is incumbent upon every Muslim to fulfil these conditions
regarding the coverings of his wife and all of those living under
his guardianship, according to the statement of the Prophet (4&):
“Each of you is a guardian and each of you is responsible for his
flock.” It is narrated by al-Bukhari and Muslim.

And Allah, the Almighty, the All-Powerful says:
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“O you who have believed, protect yourselves and your
families from a Fire whose fuel is people and stones,

over which atre [appointed] angels, harsh and severe;
they do not disobey Allah in what He commands them

And if clothing is worn in order to show off to the people, then there is no differ-
ence between fine clothes and lowly clothes, or between clothes that conform to what
the people are wearing and clothes that are different. This is because the prohibition is
linked to the showing off and what is important is the intention...”
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but do what they are commanded.”

[al-Tabrim (66): 6]

I ask Allah, the Most High to grant us success in implementing
His Commands and avoiding the things that He has forbidden.

Glory be to You, O Allah and all praise and thanks to You.
1 bear witness that none is worthy of worship except You and I ask
Your Forgiveness and turn to You in repentance.

Abu ‘Abdu’l-Rahmin,
Muhammad Nasiruddin Al-Albani
Damascus, Syria

9 Jumada al-Awwal, 1371 AH

(5 February, 1952 CE)

200



W SN

THE DRESS CODE FOR THE MUSLIM WOMEN

PUBLISHERS NOTE

The Arabic version of this book has a few introductions, which
were written iteratively by the author to highlight important is-
sues for his readership. As they tend to be quite lengthy and com-
plex in places, I decided to move them to the back of this English
edition. My hope is that the reader will fully grasp the text and
hence be better placed to appreciate the nuances of the various
introductions. And Allah knows best.

T. Husayn
Editor
20th June 2021
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INTRODUCTION TO THE NEW EDITION

With the Name of Allah, the
All-Merciful, the Most Merciful

All praise and thanks be to Allah, we praise him, thank Him
and seek His Aid. We ask for His forgiveness, we seek refuge with
Allah from the evil of ourselves and the wickedness of our deeds.
Whomsoever Allah guides, thete is none who can misguide him
and whomsoever He causes to go astray, there is none who can
guide him aright. And I bear witness that none is worthy of wot-
ship except Allah, Alone, without partners and I bear witness that
Muhammad is His slave and His Messenger.

To proceed: This new edition of my book ‘Hjjab al-Mar’atn al-
Muslimah fi'l-Kitab wa’l-Sunnak’ differs from previous editions due
to the inclusion of important additions relating to several aspects,
the most important of which is the addition of the ahadith and
traditions of the Salaf which prove that the face and hands of the

woman are not awrah;' for example, there are five ahadith [from

! Awrah: Parts of the body that must be screened from view.
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pages 70 t072]* in which the proofs add up to thirteen, instead
of the eight proofs given in the previous editions. Likewise, we
have added in this edition a number of important traditions from
the Salaf, which prove that, which the reader will find on pages
[96 to 103].

And more important than all of that are the pages which we
have added [from 51 to53] and in which we have made clear the
exact view of Ibn ‘Abbas (radiyAllabu ‘anbuma) and those of the
Companions (radiyAllahn ‘anhum) and the scholats of tafseer that
followed him, who explained the saying of Allah:

=0
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“...except that which is apparent from it...”
[@/-Nar (24): 31],

saying that what is meant by it is the face (wg/b) and the hands
(kafan) and that the meaning of “ma gabara” that “which is apparent” is
what normally appears, by the permission and order of the Shari‘ab
(Islamic Law). When understood in this way, the contradiction or
ambiguity which I had adduced from the Zafsir of Ibn Jarir and
Al-Qurtubi is not found. So study it, for it is extremely important.
It is also clear from it that the virtue of drawing attention to this
belongs to Al-Hafiz Ibn Al-Qattan Al-Fasi in his comprehensive
book: ‘ALNagr Fi Abkam Al-Nagr’ and that is from the blessing
of continuing research and study in order to attain the truth in
matters in which people have differed.

And there is an addition under the title: ‘Fa’idah
Muhimmah’— Important Benefit’, with regard to the dangers
of employing female non-Muslim servants in the houses of the

2 All page numbers refer to the original Arabic version of the book.
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Muslims.

There is also an addition from regarding some of the colours of
women’s garments, which some women might regard as beauty, but
they are not [beautiful] and we have provided the proofs for that...

As well as numerous lengthy and short additions which the
reader will find discussing various subjects, in accordance
with the requirements of scholarly research and meticulous
investigation.

And from another aspect, there were notes in the previous
editionsthat were in the margins, so we decided in this edition
to place them in the main text, due to their importance and
the necessity of making it more prominent, such as the subject
mentioned on, under the title ‘7bta/ da‘wah anna hadhibi al-adillah
kullaba kaanat qabl fadiyya al-Hijab'—The Falseness of the Claim
That These Proofs Were Al Before the Obligation of the Hijab’, in
addition to various notes which were moved from the margins
to the main text due to a benefit which we saw that necessitated
that.

Moreover, quite some time—possibly two years—ago, I had
begun to write a foreword for this new edition, during the course
of which I was compelled to reply to those who had criticised
this book of mine—or more precisely, my view that the face and
hands of a woman are not ‘awrah—based on criticisms that were
unscientific and accompanied by disparagement, as if 1 had come
to this conclusion by following my own whims and no one had
said it before me! So I began to examine their proofs and their
responses and to address their sayings and their specious argu-
ments one by one, in most cases. I was also particularly concerned
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to respond to the comments made by Shaikh Al-Tuwayjti in his
book ‘A/-Sarim Al-Mashhir’, because he is the most significant and
the most prominent among them! Sometimes I would respond
to them with a general reply, in such cases where the proof was
clear and there was no ambiguity or obscurity in it... I continued
in this way until I found that I had gathered more than a hundred
pages written in my hand, which meant that if I completed it and
arranged it, its size would be similar to, or greater than, that of
this book—the otiginal—which would have made it unsuitable on
many counts, including the fact that its size was more than double
[the original] and more importantly, than those specialised theses
upon which I had relied.

So after some reflection, I decided to separate what I had written
from this foreword and to produce it as a separate book, in order
that it should be clear to the people and that haply—/Znsha’Allah—in
this manner, it would be more beneficial for them and easier un-
derstand. I called it: “The Irrefutable Argument to Those Who Contradict
the Scholars and are Harsh and Mafke Difficulties, Obliging the Woman to
Cover Her Fuce and Hands and are Unconvinced by their Saying that it is
Sunnah and a Preferred Act’.

But it is clear to me that it is essential at this point to mention
in brief the mistakes of those stubborn transgressors, to the best
of my ability; and so I say:

Firstly: They explained “4/idna” in the verse of “AlJalibib” as
meaning covering the face, and that contradicts the fundamental
meaning of this word in Arabic language, which is to draw close,
as explained in the books of language and as the erudite scholar
Al-Raghib Al-Asbahaniinformed us in ‘4/Mufradat’, after which he
said: ‘It is said: ‘Danaitu between two matters’: [That is], I have drawn
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closer to one of them, as opposed to the other.” Then he quoted
the verse; and it is sufficient as proof in this matter that Ibn ‘Abbas
(radiyAllabu ‘anbuma), the Exegete of the Qur’an, explained itin this
way, saying: ‘She should draw the /i/bab close to her face, not cover
it with it.” And the checking (Zakhri) of this tradition will be given
shortly and it will be proved that the evidences that they provide
to contradict this cannot be authoritatively traced back to him.

Secondly: They explained the verse of “ALJilbib” as meaning
the garment with which the face is covered; and there is no basis
in language either. On the contrary, it contradicts the explanation
given by the scholars, which is that it is the garment which a woman
puts on over her &himar (head covering)—and they did not say ‘over
her face’. Even Shaikh Tuwajjii himself related this explanation on
the authority of Ibn Mas‘ad (radipAllabn ‘anb#) and others among
the Szlaf—and it is the one I cited in the book, as will be shown.

Thirdly: All of them insisted that the &bimaris a covering for the
head and the face, which is an explanation they added themselves,

in order to make as an evidence for themselves the verse:
de
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“...and to wrap [a portion of] their headcovers (khumur)
over their chests.”
[al-Niir (24): 31]

But in fact, it is an evidence against them, because the &bimarin
Arabic language is a head covering only. And this is what is meant
whenever it is mentioned in the Sunnah, such as the ahadith per-
taining to wiping over the &himar and the saying of the Prophet
(#): “The prayer of a woman, who has reached puberty, is not
accepted unless she is wearing a himar.”
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Indeed, this hadith confirms the invalidity of their explanation,
because even the zealots themselves—Ilet alone the scholars—do
not cite it is evidence that it is a condition for 2 woman to cover
her face in prayer, only the head.

Sy S0R R e
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“Ask them, if they can speak!”
[al-Anbiya’ (21):63]

And its confirmation is only increased by their explanation of
the saying of Allah in the verse of [#/Qawi%d—women of ad-
vanced years]:

“if they discard their garments (#hiyab)”
[a/-Niar (24): 60]

as meaning the “ALJilbab”, for they said: ‘It is permissible for
elderly women to appear before non-mahram men wearing a ghimar
and uncovering their faces.” One of the most eminent of them
stated this clearly. But as for Shaikh Al-Tuwayjti, he alludes to this,
but does not make it clear, as explained in “A~Radd Al-Mufhin’.

And I have studied the sayings of the eatlier (sa/zf) and the later
(kbalaf) scholars in all of the specialist fields and I have observed
that they all agreed that the &himar is a head covering and I have
named more than twenty scholars, including some Imams and
Huffaz, such as Abt’l-Walid Al-Baji, who died in the year 474
AH. He added this in his explanation, may Allah reward him with
goodness, saying: ‘Nothing should appear of her except the region
of her face.’

*Its akhrij will be given shortly.

207



THE DRESS CODE FOR THE MUSLIM WOMEN

Fourthly: Shaikh Al-Tuwayjt claimed that there is a consensus
(¢ma) among scholars that a woman’s face is ‘@wrab and he was
followed in that by many people with no knowledge (%), including
some doctors!* But it is a false claim, not made by anyone before.
The books of the Hanbalis—leaving aside the others—are suf-
ficient evidence of its falseness; and I have quoted many of their
explanations there in ‘4/-Radd’, such as the explanation of Ibn
Hubayrah Al-Hanbali, in his book “4/Ifsah’, in which he mentions
that the position of the three Imams is that it is not ‘@wrah, adding:
‘It is a narration on the authority of Ahmad.’

And many of the Hanbalis have given preponderance to this
narration in their writings, such as the two sons of Qudamah and
others; and the author of “4/-Mughni’ indicated the reason for his
preference in his saying: ‘...because necessity calls for the covering
of the face when buying and selling, along with the hands when
giving and receiving’

Also among them was the erudite scholar, Ibn Muflih Al-Hanbali,
of whom Ibn Qayyim Al-Jawziyyah said: “There is none motre
knowledgeable under the canopy of the heaven regarding the
Jurisprudence of Imam Ahmad than Ibn Muflih.’

And his Shaikh, Ibn Taymiyyah (may Allah have mercy on him)
said to him: “You are not the son of Muflih; nay, you are Muflih.”

At this point, I consider it incumbent upon me to set forth the
words of this Muflih for the readers, because of the knowledge

#That is, people holding PhDs.

5 Muflih-was his fathet’s name and it means ‘suecessfu/. So Ibn Taymiyyah was telling
him: “You are not the son of the successful one, you are the successful one [due to his
knowledge, piety etc.].”
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(‘%m) and the numerous benefits (a/-fawa’id al-‘adida) contained
therein, which includes conformation of the falseness of Shaikh
Tuwayjt’s claim and the concurrence of his words—may Allah
have mercy on him—and those of other scholars with what I have
chosen in this matter, both previously and subsequently.

In his admirable book ‘A/-Adab al-Shar'iyyah’—which is one of
the sources of Shaikh Al-Tuwayjti and therefore proves that he is
aware of it, but conceals the facts from the readers of his book
and then claims the opposite to be the case—Al-Muflih (may Allah
have mercy on him) says: ‘Is it permissible to rebuke unrelated
women if they reveal their faces in the street?’

The reply depends on the answer to the question: Is it obliga-
tory for a woman to cover her face, or is it obligatory for a man
to avert his gaze?’ There are two opinions regarding this question:

Qadi ‘Tyad said regarding the hadith of Jatir (radiyAllabn ‘anbu):
“I asked the Messenger of Allah () about [the ruling on] an ac-
cidental glance [at a woman’s face] and he ordered me to avert my
gaze.” It is narrated by Muslim®

He added: “The scholars—may Allah, the Most High have
mercy on them—said that in this there is a proof that it is not
obligatory for a woman to cover her face in the street and that it
is only a preferred Sunnah (maustabab), and that furthermore, it is
obligatory for a man to avert his gaze (ghadd al-basr) from her in
all circumstances, unless it is for some lawful purpose. This was
stated by Shaikh Muhyiyuddin Al-Nawawi and he did not add
anything further to this.’

Then Al-Muflih quoted the statement of Ibn Taymiyyah, upon

¢ Its fakhbrij will be given in the book.
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which Al-Tuwayjri depended in his book and he feigned ignorance
of the opinion of the majority of the scholars, such as the saying of
~Qadi Tyad and Imam al-Nawawi’s concurrence with it. After this,
Al-Muflih stated: ‘Based upon this, is it lawful to rebuke a woman
for uncovering her face? Rebuking someone is not permissible in
matters in which there is a difference of opinion—and we have
discussed previously the difference of opinion regarding it.

As for our opinion and the opinion of a group from among
the ShafiTs and others, it is that looking at an unrelated woman is
permissible, as long as it is done without desire (shahwa) and one
is not secluded with her (&balwa); in such a case, a rebuke is not
appropriate.’

I say: This reply corresponds perfectly with the opinion of
Imam Ahmad—may Allzh have mercy on him and be pleased
with him—who said: ‘It is not approptiate or fitting for a jurist to
force the people to follow his madhab)”

I [also] say: “That is, if the truth is on his side, then how will it
be if he [the jurist] arrogantly and stubbornly deceives the people,
indeed, going as far as accusing of those who disagree with him
of unbelief as al-Tuwayjti does in his book [page 249], saying:
‘Whoever permitted uncovering [he means uncovering the face
only] for women and cites as evidence for that the proofs prof-
fered by Al-Albani, has opened the door wide to women displaying
themselves and encouraged women to commit the shameful acts
that unveiled women do now!’

In another place, [page 233], [He said]: “...and [encouraged them]

"see ‘Al-Adab al-Sharyyab’ (1/187).
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toxx}ards disbelief in the verses of Allah!’

These ate the things he said—may Allah correct him and guide
him—so what would he say of Ibn Muflih, Al-Nawawi, Qadi
‘Iyad and others from among the Palestinian scholars and those
who preceded them from the majority (jumhbir) and who are my
predecessors regarding what I have said?!

Fifthly: The agreement of Al-Tuwayjriand the zealots with him
regarding their specious interpretation (fawil) of the authentic
ahadith, in order that they do not contradict their opinion, as
they did with the hadith of the Khath‘ami woman, which they
distorted in order to invalidate the evidence offered by it, in a
manner which simultaneously evokes both laughter and weeping
and I have answered it there. One of them will be mentioned in
the book, along with its invalidation. But in spite of this, a group
from among them continues to insist upon it, claiming that she
was in a state of zhram! This in spite of them knowing that being
in a state of 7hram does not prevent her from screening her face!®
Al-Tuwayjti sometimes accepts that she was uncovering her face,
but he weakens his argument by his words: ‘“There is no evidence
in it that she was continually uncovering her face.’

He intends by this to suggest that it was the wind that uncov-
ered her face—and that at that precise moment, Al-Fadl Ibn
Al-‘Abbas (radiyAllahn ‘anbuma) saw het! Now would any Arabic
speaker reading in this hadith that: “Al-Fadl started looking at her
(and in another version: ‘Al-Fadl began to look at her and he was
impressed by het beauty)”

Is this not arrogance and obstinacy with two protruding horns?

81t is permissible for a woman to cover her face if she fears that men are looking at her.
°It is natrated by-al-Bukhari
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And sometimes he explains it as him looking at her frame and
stature. '

Sixthly: Their collusion in the use of weak ahadith and feeble
traditions as evidence, such as the hadith of Ibn ‘Abbas (radi.4lahu
‘anhuma) regarding the uncovering of one eye, in spite of their
knowledge of its weakness, which I made clear in the book in the
course of my reply to it; indeed, one of them even declared it to
be weak. This is in addition to other ahadith whose weakness is

fully explained there, among the most important of which is the
hadith: “Are you both blind?”"*°

They blindly followed Al-Tuwayjti and others in declaring it to
be strong and in citing it as evidence for the unlawfulness (Zaprim)
of a woman looking at a man, even if he is blind! This was in
spite of it having been declared weak (d2%) by the verifiers from
among the Huffaz, such as Imam Ahmad, Imam al-Bayhaqi and
Ibn ‘Abdu’l-Barr; and Imam al-Qurtubi reported that it was not
considered authentic by the scholars of hadith (ablu’l-hadith). As
a result, many Palestinian Hanbali scholars and others based their
ruling on this. And this is what the science of hadith and its usool
requires, as is made clear in 7rwa’ al-Ghalil’ [6/210].

In spite of all of that, Shaikh ‘Abdu’l-Qadir al-Sindi had the
effrontery to go along with Shaikh Al-Tuwayjri and others and
claim that its chain of narrators is authentic! In so doing, he ex-
‘posed himself and his ignorance (jahl)—or affected ignorance,
unfortunately, because there is a person in it [the chain] who is
unknown and from whom none except a single person narrated.
In addition to which, it contradicts what has been narrated by the
mostlearned scholars. And he has brought in support of his claim

10 Tt is narrated by Imam Ahmad in his Musnad, Aba Dawid and al-Tirmidhi
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the most surprising things—which is contrary to what we would
have expected from him—including adlis, tadlil, taglid," the sup-
pression of knowledge (katm al-%lm) and the rejection (¢74d) of
his own basic principles (gawa%d), in a manner that would never
cross anyone’s mind. All of this is explained there in around four
large pages. This includes his affected ignorance of the fact that
it contradicts the hadith of Fatimah Bint Qays (radiy.Allabu ‘anha)
and the Prophet’s (%) permission contained therein for her to
stay in the house of ‘Abdullah Ibn Umm Maktam (rads.Alahu
‘anha), the blind man, even though she would definitely see him.
The Prophet (4) gave the reason for that in his saying: “For if
you take off your head coveting (&himar), he will not see you.”"

And in another version narrated by Tabarani on her authority,
it was reported that she said: “He (#§) ordered me to stay with
Ibn Umm Maktum, for he was blind and would not see me if I
removed my head covering (khimar).”"?

And there are other feeble ahadith which al-Tuwayj has col-
lected in his book and I have mentioned in the book ten of them
as examples, including some which are fabricated (w7diu )

Seventhly: Their race to classify some authentic ahadith and
confirmed traditions from the Companions (radipAllahn ‘anbum)
as weak and their affected ignorance of the [other] narrations that
strengthen them, some of them going as far as to declare them
extremely weak, such as the hadith of ‘A’ishah (radi.Alabn ‘anka)
regarding a woman who has reached puberty: “It is not cotrect
for anything to be seen of her except her face (wajhnba) and her

" Tadlis, tadlil and taglid- Deception (by hiding weaknesses in chains of narrators), mis-
guidance and blind following,

12 Tt is narrated by Muslim

13 It is narrated by Tabarani
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hands (kafaba).”**

They continued to insist that it is weak, the ignorant among
them blindly following those with no knowledge! And in so
doing, they contradicted the Huffag of Hadith who strength-
ened it, such as Imam al-Bayhaqi and Al-Dhahabi. I men-
tioned this in the book, as will be seen. Most of them, includ-
ing some eminent scholars, affected ignorance of its various
sources. Indeed, Al-Tuwayijti declared on that it had only been
teported in the hadith of ‘A’ishah (radiyAllabu ‘anhd), when he
had seen with his own eyes two other chains of narrators in my
book, one of them on the authority of Asma’ Bint ‘Umays
(radiyAllahn ‘anha) and the other on the authority of Qatadah
(radiyAllabu ‘anbs#), in mursal form, but with an authentic chain
on his authority.

He was unquestioningly followed in that by many of the blind
followers, including some women, such as the female author who
wrote: ‘Hijabuki, Ukhti Al-Muslimah’— Your Hijab, My Muslim
Sister’. They also affected ignorance of the strengthening made
by those Huffaz whom we have mentioned and others, such as
[Hafiz] Al-Mundhiri, Al-Zayla‘, [Ibn Hajr] Al-‘Asqalani and
[Imam] Al-Shawkani. Some of them, who consider themselves
to be knowledgeable in this noble science—in the forefront of
whom is Shaikh Al-Sindi—stubbornly claim that some of its
narratots are extremely weak, in order to escape from the rule of
strengthening a weak hadith by similar narrations, deluding and
deceiving their teaders into believing that there is no one who de-
clares them to be trustworthy and that they cannot be used as sup-
porting evidence, such as ‘Abdullah Ibn Lahi‘ah. In so doing, they
contradict the methodology of the scholars of hadith regarding

14 Tt is narrated by Bazzar
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the use of supporting evidence. These include Imam Ahmad and
[Shaikh al-Islam] Ibn Taymiyyah (may Allah have mercy on them
both).

In addition, their ignorance of the fact that the scholars—
including Imam Al-ShafiT declared a mursal hadith to be strong
if most of the scholars ruled in accordance with it—and they
ruled in accordance with it, as we mentioned previously; and
this will be mentioned in the book. Add to this other things that
strengthen it:

The first: That it was narrated on the authority of Qatadah, with
his chain (sanad) connecting to ‘A’ishah (radiypAllahn anha).

The second: That it was narrated from another source, on the
authority of Asma’ [Bint ‘Umays] (radiy.Allabu ‘anka).

The third: That these three narrators ruled in accordance with
it.

a) As for Qatadah, he said in his explanation of the verse of
“al-Idna” |al-Ahzab (33): 59): ‘Allah has imposed on them the
obligation to cover their eyebrows.” That is, not their faces,
as Al-Tabati said.

b) As for ‘A’ishah (radipAllahn ‘anha), she said regarding the

" woman in a state of ihrim: ‘She may use her garment to cover
her face (wah), if she wishes.”

I say: So there is clear evidence in ‘A’ishah’s (radiyAllahu ‘anha)
giving the woman in a state of zhram the choice to cover her face
ot not, that she did not consider it to be @wrah, otherwise, she
would have ordered her to do so, as do those who contradict it.

15 It is narrated by Al-Bayhaqi in his Sunan with an authentic chain of narrators
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This is why most of these extremist authors concealed her words
from their readers, the foremost of whom is al-Tuwayjti, while the
author of ‘Fus/ Al-Khitab’ intentionally deleted it from this narra-
tion of Al-Bayhagi—and he has done other similar things which
I have shown [in my book].

The evidence supporting this is that this authentic narration
from her strengthens the hadith she reported from the Prophet
(#8). This is among the things that people are unaware of, or feign
ignorance of—and either choice is a bitter pill to swallow.

c) As for Asma’ (radiy.Allahu ‘anha), it has been authentically re-
ported that Qays Ibn Abi Hazim saw that she was a woman with
white skin, with tattoos on her hands, as we will demonstrate in
the book, giving its zzkhrii—and that is one of the benefits of this
[new] edition.

Fourthly: The aforementioned tradition of Ibn ‘Abbas
(radiyAllabu ‘anhuma) states that: ‘She should draw her ji/bab to her
face, without putting it on her face.'¢

And this is similar to his explanation of the verse of (a/-Zinah):

Le . %
Ld PR A
Gl —ebly]
“...except that which is apparent from it...”

[a/-Niir (24): 31],

which is that it refers to the face (wajh) and the hands (kafzy7), as
we also said earlier. This will be mentioned in the book.

" With itis the tradition of Ibn ‘Umar (radiyAllihu ‘anbuma), which

16 It is narrated by Aba Dawad in his ‘Masa'il’
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is similar to it.

At this point, I feel obliged to point out a bitter truth, due the
lessons that may be learned therefrom, the knowledge that may
be gained thetefrom, and to setve as a reminder of the wisdom
which states: “The truth is not known through men [1 e. people];
know the truth and you will know men.’

At the same time, Shaikh al-Tuwayjsi insists on rejecting this
hadith of ‘A’ishah (radipAllahu ‘anhd) along with its supporting
narrations, including the mursal hadith of Qatadah, yet he ac-
cepts another hadith from her in which it is mentioned that she
wore a nigab... and it is stated in it that she said regarding Safiyyah
(radiyAllabu ‘anbhd) and the women of the Ansar (radiy.Allabu
anbum): “A Jewess among Jewesses,” even though its chain of
narrators is also weak and its wotding (matn) is extremely munkar,"’
as you can see. In spite of this, the Shaikh seeks to strengthen
it by saying on: ‘It has a supporting narration which is mursal.
Then he quotes one of the mursal narrations of ‘Ata’! This is
in spite of the fact that it contains a known liar in its chain of
narrators!

Let the readers reflect on the wide difference between this fab-
ricated supporting evidence and the first authentic hadith on the
authority of Qatadah, along with its other supporting natrations,
then ask: “Why did Al-Tuwayjii accept this hadith of ‘A’ishah
(radiyAllabn ‘anbd), yet reject the other one?!”

The answer is that he accepted the one which contains a refer-
ence to wearing the #igab—in spite of the fact that one cannot
infer obligation from it—and he rejected the one that negates it! So

Y7 Munkar. A weak narration which contradicts an authentic narration.
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clearly, the Shaikh did not- in this case—did not base his opinion
on the scientific Islamic principles, but on something more akin

to the Jewish proverb, which states: “The end justifies the means.’
May Allah help us!

Eighthly and finally: Among the surprising things that some of
the later, blind following Hanafi scholars and others do—in blind
obedience to their Imams—is to side with us against the extrem-
ists who oppose us, yet they hasten to side with them against their
Imams! This is because they [supposedly] petform jthid—though
in fact, they are blind followers—by adding a condition which
states: ‘On condition that there is safety from fitnah, meaning
thereby the fitnah caused by women to men. Then one of the ig-
norant modern blind followers exceeded all bounds by attributing
this to the Imams themselves! This resulted in some of those who
have no knowledge except blind following and random, haphaz-
ard collection of information claiming there is no contradiction
between the Imams and rejecters!

It is obvious to the true jurist (fagzh) that the aforementioned
condition is clearly invalid (bafi)), because it implies that it is
possible to amend that which the Lord of the wortlds has brought.
This is because the idea of the fitnah of women did not ex-
ist until we created a special ruling for it, which did not exist
previously. Indeed, it did not exist during the time when legislation
was being revealed—and the story of the fitnah caused to Al-Fadl
Ibn ‘Abbas (radiy.Allabu ‘anbuma) by the Khath‘ami woman and his
repeated glances towards her will be remembered by the noble
readers. '

It is well known that when Allah, the Most High commanded
men and women to avert their gaze, and He commanded women
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to wear the pzab and to cover themselves in front of men, He
only made this as a means to repel and ward off fitnab, but in spite
of that, He, the Almighty, the All-Powerful did not command
them to veil their faces and hands befote men—and the Prophet
(#) confirmed this in the aforementioned story, by not command-
ing the woman to cover her face; Allih spoke the truth when He
said:
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“and your Lord is never forgetful.”
[Maryam (19): 64]

And the truth is that the aforementioned condition [i.e. the ab-
sence of fitnah] was only mentioned by scholars—including the
author of ‘AlFigh ‘ala al-Madhihib Al-Arba‘ah’ [page 12]—with
regard to a man looking at a woman’s face; they said: “That [i.e.
the uncovering of a woman’s face] is permissible only if there is
safety from fitnah.” And this is correct, but it is contrary to what the
blind followets do; they take from it that it is an essential obligation
for a woman to cover her face, when in fact, she is not required
to do so. They know that in truth, the aforementioned condition
is also incumbent upon women, for it is not allowed for them to
stare at men’s faces unless they are safe from fitnah. Does this then
imply that it is also necessary for men to cover their faces from
women in order to protect them from fitnah, as some of the
Tuareg tribes do?!

And if they said: ‘It is obligatory for a woman covering her face
with the jilbab that is required of her, if she fears that she may
be harmed by some corrupt people, to veil her face, in order to
protect herself from harm and fi#nah,” there would be some basis
in the jurisprudence of the Qur’an and Sunnah. Indeed, it might
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be said that it was obligatory for her not to go out of her house,
if she feared that the ji/bib might be removed from her head by
some evil persons who had power over her and were supported
by a leader who did not rule in accordance with what Allzh has
revealed, as has happened sadly, in some of the lands of the Arabs
for some years.

But as for turning this obligation into a compulsory law which
all women in every era and every place must obey, even when
there are none who would harm those wearing the i/bab, then no,
absolutely not! And Allah spoke the truth when He said:
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“Or have they other deities who have ordained for them
a religion to which Allzh has not consented?”
[ab-Shurd (42): 21]

These are the most important errors of the extremist rejecters
that I have seen and which it is essential to mention here in brief,
to the best of my ability, due to their strong connection with the
book, which is clear (zahir).

1 then closed ‘A/Radd Al-Mufhin’ with a reminder that extremism
in religious matters—when one remembers that the Wise Law-
giver (al-Shari al-Hakim) prohibited it—never results in good and
it is not possible for it to produce for us a generation of Muslim
women who will carry Islam in knowledge and implement itin a
moderate and fair manner, without excess or deficiency—unlike

what I have been informed concerning some observant women
in Arab lands, which is that when they heard the words of the
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Prophet (#): “A woman in the state of ihram should wear neither

a veil nor gloves.”"®

They did not accept it; instead, they said: “We will wear the nigab
and gloves!” This is the result, no doubt, of the extremist views
that they heard regarding their faces!

I cannot imagine that such extremism—and this is one example
among many which I have—can produce for women who adhere
to the beliefs and practices of the Sa/sf, women who are able to
do everything their religiously mandated social life requires, in a
manner similar to that of the women of the rightly guided Sa/sf.
And there is no objection to us quoting some righteous examples
from among them, including brief narrations that are mentioned
in the book on:

The wife of Abu Usayd (radiyAllahu ‘anbumd), who prepared
food for the Prophet (#) and those in his company on the day
of her marriage to Aba Usayd, when her husband invited them
to a celebration and she served them, though she was the bride.

And Asm?’ Bint Abi Bakrt (radiyAllabn ‘anbuma), who served
her husband, Al-Zubayr (radiyAllahn ‘anks), feeding his horse and
leading it, thereby saving him the trouble of doing so and carry-
ing date pits on her head from the land of Al-Zubayr (radiyAllahu
‘anbu)—which lay at a distance of two-thirds of more than three
kilometres (farsakh) and then grinding the date stones.

And the Ansari woman (radjAllabu ‘ankd), who greeted the
Prophet (#), made a place for him under a date palm, splashed

water around it and then slaughtered a sheep and then prepared

18 It is narrated by Malik, Aba Dawiid, al-Nasa‘T and al-Tirmidhi.
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food for him, which he and his Companions (rédM//d/m anbum)
then ate.

And ‘A’ishah and Umm Sulaym (radiy.Allabu ‘anhuma), who car-
ried waterskins to give water the people.

And Al-Rubayyi‘ Bint Mu‘awwidh (radsy.Allahu ‘anba), who used
to go out with the women of the Ansar and they would give water

to the people, serve them, treat the injured and carry the bodies
of the dead to Al-Madinah.

And in another hadith similar to it, it was stated that they were
given from the spoils.

And Umm ‘Atiyyah (radip.Allihu ‘anka), who fought with seven
battles with the Prophet (#); she would take cate of their riding

beasts, prepare food for them, treat the injured and take care of
the sick. ‘

And Umm Sulaym (radip.Allahn ‘anba) also, who took a dag-
ger with her on the day of the Battle of Hunayn; Aba Talhah
(radiyAllabu ‘anbu) said: ‘O Messenger of Allah! This woman, Umm
Sulaym has a dagger with her.” So when the Prophet () asked her
about it, she (radiyAllahu ‘anha) said: ‘I brought it so that, if one of
the pagans comes near to me, I will slit his belly open.” On heating
this, the Prophet () laughed.’

And matters continued thus after the time of the Prophet ().
On the day of the Battle of Al-Yarmik, this woman, Asma’

Bint Yazid Al-Ansariyyah (radipAllabn ‘anka) killed seven of the
Romans with her tent pole.
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And similar to her were the wives of Khalid Ibn Al-Walid
(radiyAllabn ‘anbu), who were seen by ‘Abdullah Ibn Qurt
(radiyAllabu ‘anbs) duting the battle against Rome and they were
busily engaged in carrying water for the Mubdjirin.

And this female Companion, Samra’ Bint Nahik (radiy.Alahu
‘anha) was seen by Abu Balj wearing a coarse dir™ and khimarand
in her hand was a whip, with which she chastised the people and
ordered to do good and forbade them from doing evil.

And there are other confirmed examples in the books of Sirah
and [Islamic] history, but I have adhered only the authentic narra-
tions in what I have mentioned—and all of them are clear proofs
that services and acts of bravery would not have been performed
by these virtuous women if they had been narrow-minded and
believed that the face and hands are ‘@wrab, like these [modern-day]
women! That is something self-evident, in my opinion, because
the Prophet () educated them in accordance with the true and
simple Religion.

That is what we desire from our brother Shaikhs and every caller
to Islam: that they be true to the statement of Allah, the Most
High:
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“And thus we have made you a just community.”
[al-Bagarah (2): 143)]
And His saying:

 Dir' A dir‘hete, as I understand it, means a jilbab, for in the books of Arabic language,
it is stated that: ‘A woman’s ir means her gamis (gown).” They also stated that among
the meanings of ‘qamis’ is the jilbab. See the subject of the jilbab, the dir‘ and the gamis
in ‘ALNibayah’. ‘Al-Qamns’ and ‘Al-Mujam Al-Wasit'.
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“You are the best nation produced [as an example]
for mankind.”
[AL-Tmrin (3):110]

Be wary of falling into extremism, which has been prohibited by
the words of the Prophet (#£): “Beware of going to extremes in
religious matters, for those who came before you were destroyed

because of going to extremes in religious matters.” It is narrated
by al-Nasa’1 and Ibn Majah®

And his (#) saying: “Do not be harsh on yourselves, for those
who came before you were destroyed due to the harshness they
imposed on themselves and you will find what remains of them
in cells and monasteries.” It is narrated by Hakim, Aba Dawad
and Imam Ahmad in his Musnad”

Reminding—and reminding benefits the Believers—that such
cannot possibly be attained except by rejecting fanatical adherence
to the schools of Islamic Jurisprudence, and instead studying the
authentic Sunnah and Si7ab of the Prophet (#) in word, deed and
affirmation, while remaining true to the beliefs and practices that
have been authentically reported from the Sa/af. In that way, we
will be both guiders and guided. And we hope that the following
saying of the Lord of the wotlds may be justly applied to us, as
they were to them:

X See its takhrij in Silsilah Al-Abadith Al-Sahihah’ (#1283).
2 1 finally arrived at the conclusion that it is authentic, and its zz&br7j is given in Silsilab
ALApidith Al-Sabibal’ (#3694).
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“And the first forerunners [in the faith] among the
Mubajirin and the Ansarand those who followed them
with good conduct—Allih is pleased with them and
they are pleased with Him, and He has prepared for
them gardens beneath which rivers flow, wherein they
will abide forever. That is the great attainment.”

[a-Tawbah (9): 100]

Moreovet, it seemed like a good idea to me while I was engaged
in preparing the subject matter for ‘A/-Radd Al-Mufhim’ that 1
might change the title of the book ‘Hjjab Al-Mar'ah Al-Muslimah’
(the Muslim Woman’s Hijab) to ‘Jilbab Al-Mar ah Al-Muslimah’ (the
Muslim Woman’s Jilbab), due to the difference in meaning between
them. I also showed this in the book,—and because the subject
matter is connected to this name, rather than that; for between the
two there is something general and something particular. So every
Jilbab is a byab? but not every hijab is a jilbab. 1 was encouraged
in that by having observed that the rejecters mixed them up, as
I made clear in the second thesis of ‘“4/Radd Al-Mufhim’—and 1

cited as support for that the words of Ibn Taymiyyah (may Allah,
the Most High have mercy on him): “The verse of the jalabib [al-

Abzab (33): 59] refers to going outside the house, while the verse

of the hijab [al-Ahzab (33): 53] refers to speaking in the house

ZThis was a permissible intetpretation of the j#/bib used sometimes, but then I desisted
from using it due to the possible confusion it might cause—and the author of ‘““Awdah
Al-Hjzjab’ fell into that! : )
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[from behind a screen].”

Thus my heart was made at ease by the distribution of the book
under the title: Jilbab Al-Mar'ah Al-Muslimah Fi'l-Kitabi Wa'l-Sunnal’
(The Dress Code for the Muslim Woman) '

We ask Allah, Most Blessed, Most High to grant us success in
attaining that which He loves and which pleases Him.

My dear son-in-law, Nizam Sakkijha, the owner of Al-Maktabah
Al-Islamiyyah, undertook the publishing—may Allah reward
him—and for the record, may I say that he is the sole owner of
the publishing and distribution rights, in this beautiful form in
which it appears for the first time.

Previously, I had given the publishing rights for the second edi-
tion to the owner of Al-Maktab Al-Islami, Zuhayr Al-Shawish,
and he continued to print it using offset printing for a number of
editions, but I stopped it after the sixth edition, for the first line
. on [page 49] was missing from it—and I do not know if this con-
tinued throughout its printing—but I did warn him not to repeat
the printing of any of my books—either as a new typesetting
or a copy—due to the breach of trust that I had observed from
him after migrating to ‘Amman—in terms of the obligations of
academic and material matters and those of friendship—and I do
not say the obligations of a scholar, which he claims to me—and
there is no place to discuss it in this foreword. May one example
of this suffice to confirm that to the dear read;rs, which is that
he linked his name with my name in the rights of the book ‘Al-
Tankeel’ and he has no rights in it, not even to a single letter! Then
he printed this forgery—naturally, without my knowledge—and
he distributed it among the people! And one of the persons well
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known in Egypt for printing books by theft [i.e. without right]
stole the book and fotged the name of another person who is a
contemporary scholar, but who has died, to share the rights with
me! Then our old friend weighed in and added his own name to
his and mines, all of this being a change in the form of something
in order to [unlawfully] devour [its price]! So let the dear reader
decide which of them is worse? '

I have described these actions of theirs in detail in the foreword
of the new edition of the book ‘A/-Tankil’, which is distributed
by Maktabah Al-Ma'arif in Riyadh. In addition, he has done many,
many other similar things, which I have mentioned in the forewords
of the following books: ‘Sabih Al-Kalim Al-Tayyib’ (new edition/
Maktabah Al-Ma'‘arif): “Sifab Al-Salah’ (new edition/Maktabah Al-
Ma'arif): ‘Mukbtasar Sabib Muslin’ by Al-Mundhiri (new edition/
Al-Maktabah Al-Islamiyyah): ‘Mukbtasar Sahib Al-Bukhari® (second
volume), which has been newly distributed by Dar Ibn Al-Qayyim
in Al-Dammam.

Conclusion:

When I resolved to write this foreword, the brothers who did
the typesetting in ‘Markag Dar Al-Husn li-Saff Al-Kumbyitar’ Dar
Al-Husn for Computer Typesetting) presented an edition to us
and they were waiting for us to provide a foreword for it in order
that they might typeset it also and add it to the book. However,
due to the exigencies I mentioned in the beginning of the fore-
word, it became clear to me that the distribution of the book
would be delayed and for this reason, I found myself appending
to the newly typeset edition new benefits—aside from those that
had been added previously—which I came upon while I was pre-
pating the book ‘A/-Radd AlF-Mufhim’ and 1 could not but permit
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myself to draw the readers’ attention to them. And when I did
this, I thought to myself that the typesetters would not approve
of such an appendix as this when the book had already been set
out. Due to this, I offer my apologies to the virtuous brothers
working in the Centre twice: firstly, for this appendix, especially
since they had been put to trial by us for something similat in the
past and they bore patiently with us—may Allah reward them with
goodness—and secondly, for this delay, the like of which neither
they nor we had experienced previously. Howevet, it was the Will
(mashiya) of Allah and His Divine Decree (qadr); so we apologise
to them—and apologies are accepted by the noblest people.

And may our last supplication be:

O dalios S
“All praise and thanks be to Allzh, the Lord of the

worlds.”
[Yinus (10): 10]

Abi ‘Abdu’l-Rahman

Muhammad Nasiruddin Al-Albani
‘Amman, Jordan

5th of Muharram 1412 AH

[17th July 1991 CE]
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INTRODUCTION TO THE SECOND EDITION

With the Name of Allah, the
All-Metciful, the Most Merciful

All praise and thanks be to Allah, the Lord of the worlds and
may the Blessings of Allah and His Peace be upon the best of
His Messengers, the Seal of His Prophets, and upon his fam-
ily and his Companions, his brothers® who hold fast to his
Sunnah and those who adhere to his guidance until the Day of
Recompense.

To proceed: This is the second edition of our book ‘Hzjab
Al-Mar'ah Al-Muslimah’ (The Muslim Woman’s Hjjab), distrib-
uted by Al-Maktab Al-Islami—may Allah reward its owner with
goodness—having formetly produced the first edition for ten
years,during which time our belief increased in the necessity for

#The Prophet () said: “I wish we could see my brothers.” The Companions (radiyAlibnu
‘anbum) said: ‘O Messenger of Allah! Are not we your brothers?’ He (#&) said: “You are
my Companions, but my brothers are those who have not yet come [into the world].”
It is narrated by Muslim, on the authority of Aba Hutayrah (radinAlabu ‘anks) and by
others, with the wording: “My brothers are those who believed in me without having
seen me.” And it is given with its zekbrij in Silsilah Al-Abadith Al-Sahibah’ (#2927).
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publishing it and distributing among the Muslims, especially the
women who have been deceived by sputious European civilisation
and carried along with its dazzling adornments and its temptations,
causing them to display themselves in the manner of the first
Jahiliyyah and uncover their bodies in front of unrelated men, in
such a man as no woman would formetly have done before her
father and her maharim [those whom she cannot marry due to

kinshipl]!

I have come to know that this book of ours has had a good
influence—all praise and thanks be to Allah—on believing
women and chaste wives; and many of them have complied with
the conditions that must be fulfilled regarding the jibab of the
Muslim woman-—and among them are those who have hastened
to cover their faces also, when they came to know that this is a
good deed and a part of nobility of character. This they did in
order to emulate the example of the virtuous women among the
righteous Sa/af—whose number included the Mothers of the Be-
lievets (radiyAllahn ‘anbuna).

In spite of this, some of the scholars and seekers of knowledge,
especially the blind followers among them—though they were
impressed by the book and its scholatly style, strong arguments
and clear proofs—were not pleased by the clear and unambiguous
statement that the face of a woman is not ‘@wrah. And one of the
teachers in a high school wrote about it to me, while others spoke
to me orally here in Syria and also in Al-Hijaz. Such people fell
into two categories:

The first: Those who continued to believe that the face is

‘awrah, though this was not based on a study of the legal proofs
and implementation of their original sources, but rather on blind
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following of the schools of Islamic Jurisprudence on which they
wete brought up ot the environment in which they live. Among
them were those who were fanatical about it, though with a good
intention, Islamic sentiment and religious zeal; and I sat with one
of these virtuous people for several hours, during which time,
- at my request, he discussed the matter with me. I did this in the
hope that I might find with him some proof for his view, but I
did not find any such thing. All that I heard from him wete spe-
cious arguments which he had regarding some of the evidences
in the book, which had prevented him from being convinced by
them and acting upon them. So I answered his arguments that
night in the manner that Allih made easy for me, then after that,
I thought about the matter once more and focussed my atten-
tion on its proofs and the doubts that have reached me regarding
them.

As a result, I became more convinced of the correctness of
my opinion and the error of the view that is contrary to it. How
could it not be so, when our opinion is that held by the majority
of the scholars, the mufassirin and the jurists, as explained in the
book—and we have brought up these doubts, along with the re-
sponses that Allah has inspired me to produce in this version of it.

The second: Those who agtree with us that the face is not ‘@wrah,
yet believe that it is not permissible to divulge this view, due to the
corruption of our times and to a desire to prevent people using it
as an excuse [to commit sin]. To them I say: Itis not permissible to
conceal a confirmed legal ruling found in the Qur’an and Sunnah
because of the corruption of our times or any other reason, due
to the general nature of the compelling evidences regarding the
unlawfulness of concealing knowledge, as in the saying of Allah,
the Most High:

231



THE DRESS CODE FOR THE MUSLIM WOMEN

P
SR
- &

~

A 45t ST 28
6/':,‘- ()}{/’l‘/ 3,:&‘) b_‘/!: 3 :3_3‘ § "S S‘Qa;\ﬁ}
“Indeed, those who conceal what We sent down of
clear proofs and guidance after We made it clear for
the people in the Scnpture—those are cursed by Allah

and cursed by those who curse.”
[a/-Baqarab (2):159]

And the words of the Prophet (§): “Whoever conceals knowl-
- edge; Allah will bridle him with reins of fire on the Day of

Resurrection.”?

And there are other texts which forbid the concealment of
knowledge.

So if the view that a woman’s face is not ‘@awrab is a confirmed
ruling in Islamic Law, as we believe, then how can it be permissible
to claim that it should be concealed and that people should not be
informed of it?! O Allah! We beg pardon.

Yes, whoever holds that it spite of that, it is not permissible to
teach it because it might be used an excuse to commit sin, it is
incumbent upon him to make this clear to the people, and not to
hide it; instead, he should bring forth the proofs that support his
opinion. But how wrong is this! When the Messenger of Allah
(%) saw Al-Fadl Ibn Al-‘Abbas (radipAllahu ‘anbuma) tarning to
look at the Khath‘ami woman—who was beautiful and not in a

2 1t is narrated by Ibn Hibban in his ‘S#pih’ and by Al-Hakim in his Mustadrak, who
declared it to be authentic, as did Al-Dhahabi
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state of Zbram, as I shall make clear—was also looking at him, he
did nothing more than turn Al-Fadl’s face away from her. He did
not order her to cover her face from him. So what pretext could
be clearer than this, when it was he (#) who said on this occasion:
“I saw a young man and a young woman, and they were not safe
from Satan.”®

This authentic hadith confirms that a woman uncovering her
face—even if she is beautiful (jamila) —should she choose to act
upon it, it is her right to do so; and it is not permissible for any-
one to forbid her from doing that, based on the claim that they

~are doing so due to fear (khashiya) of it becoming a fitnah. And

evidences such as this hadith forbid us from holding the opinion
of the aforementioned group; rather, they oblige us to spread the
correct view in the matter.

And though it is right that we inform believing women that it is
permissible for them to uncover their faces, we should point out
that covering the face is preferred—and we have added a special
section in the book regarding this on.

Thus we have completely fulfilled the academic obligation upon
us, by making clear what is incumbent upon a woman and what is
good for her. So if she adheres to what is obligatory (w4jib) that
is alright, while if she does what is preferable, then that is better

(afial).

This is the academic opinion that I have adhered to with regard
to my wife, and I hope to Allah, the Most High that He will grant
me success in achieving the same thing with my daughters when
they reach the age of puberty, or thereabouts.

51t is narrated by Al-Tirmidhi
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And what has been written in the book of the aforementioned
professor is amazing: ‘One of them might obsetve ot hear of your
fine desire for your wife to be coveted in the required manner,
without allowing her to uncover her face, and we seek protection
with Allah from that! And when he reads what you have written,
he says: ‘His fatwa contradicts his fear of Allah.” Then he might
accuse you of something that is not pleasant.’

I'sent the reply to his book to him dated 23/09/1374 AH.?* 'The
reply to this paragraph included the following words of mine: ‘If
one of them accuses me of wrongdoing (3#/7) in a manner that
is ‘not pleasant’, I have a good role model (#swa al-hasana) in the
Prophets (anbiya’) and the righteous (sa/hin)—may Allah shower
them all with blessings—who were not only accused by their en-
emies of that which was o pleasant’, but of that which was ugly
and I have no doubt that the accuser indicated by the author of
the book is a sinful transgressor, or an ignoramus who needs to
be educated.

This is for two reasons:

The first: That the aim of my conclusion in the book was that
the face is not ‘@wrah and that it is permissible (ja'73) to show it, in
accordance with the condition mentioned therein; the meaning is
not that it obliges the one who holds this opinion to force his wife
to uncover her face. This is because that has nothing to do with
a permissible matter; rather it is required in obligatory mattets,
since everyone knows that the jz’ig is that which it is allowed to
do and which it is allowed not to do. So if I choose to act upon it
or not to act upon it, in either case, I have not departed from my

% He sent the abovementioned teply to the magazine ‘4/-Mutamaddin Al-Iskimi’ on that
date, in order that it be published therein, but the person replied to rejected this and
was only content to examine it himself!
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Jatwa of permissibility; and it is clear from this that whoever said
regarding me: ‘His fear of Allah has contradicted his famwa...” is ex-
tremely far from correct understanding (fahm al-salim) and fairness

(4d).

The second: Besides my determination that the face is not
‘awrab... 1 also determined that coveting it is better and I replied
to those who claim that covering it is an innovation and obstinacy
in religious matters, using ahadith and numerous traditions, then
I closed them with the following words: ‘It may be inferred from
what we have stated that covering a woman’s face with a burqa’ or
other things that are used by chaste women today is something that
is legislated and praiseworthy, even though that is not an obligation

" upon her; rather, if a woman does so, she has done that which is

better, while if she does not do so, there is no harm.’

This is a clear evidence from me regarding the preferability of
covering the face and a reply to the two extremist groups: those
of them who say that it is obligatory and those who say that it is
an innovation—and “the best of affairs are the middle ones.””

The truth of the matter in my view is, though my heart is sad-
dened by this uncovering of women’s faces and displaying of their
charms which have become commonplace in our time, I do not
consider that the solution to that is to declare unlawful the uncover-
ing (kashf) of the face which Allah has made permissible for them
and to force them to cover their faces, without a command (a7
from Allah and His Messenger (4). Indeed, the wisdom (pikma)
of the legislation (#ashrr) is shown in such basic principles (usz)

¥ The isnad of this hadith is weak, which is why I have not attributed it to the Prophet
(#), even though it was narrated by Abti Ya‘la from a similar saying of Wahb Ibn Mun-
abbih, whose chain of narratots is good.
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as the saying of the Prophet (): “Make things easy and do not
make them difficult.”?®

And the authentic principles of education (#s#! al-tarbiya al-
sapihah); all of this obliges the jurists, the educators and the guides
of the Ummah to behave moderately towards women and to treat
them gently and not harshly. And they should be easygoing with
them in matters which Allah has made easy, especially since we
live in a time when those who hold fast to the obligations—as
opposed to the preferred and voluntary things—have become
few in number!

Andif some of the scholars today hold that a woman uncovetring
her face and the other parts of her body that Allah has ordered to
be covered is a danger to them, then we consider that it does not
befit them to suffice themselves with showing stern rejection of
one who contradicts their opinion and taking measures to prevent
the entry of his book into their country; indeed, it is incumbent
upon them to do two things:

The first: is to make clear to the people Allah’s ruling on it, pro-
viding evidence from the Qut’an and Sunnah, not blind following
of a school of Islamic Jurisprudence or uncritical imitation [of
others] and from this, the correct will be distinct from error to the
people and truth from falsehood:
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“As for the foam, it vanishes, [being] cast off; but as for
that which benefits the people, it remains on the earth.”

2 Tt is narrated by both al-Bukhiri and Muslim
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[#/-Ra'd (13): 17)

If they did that, the believing women would respond positively
to them; so will they do so?!

The second: is that they should take cate to instilin their daugh-
ters a correct Islamic education, especially in the schools, the
masajid and the universities, by teaching and training them with
a beneficial instruction that accords with the Sharizh and by ban-
ning those dissolute magazines that are circulated among them
and which corrupt their morals, along with other vulgar forms
of media, through which it is possible to use for either good or
evil:
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“And We test you with evil and with good as a trial.”
[@l-Anbiya’ (21): 35]

By such things as this and that, in order that there be a genera-
tion from among the believing women who, if the words such as
those of Allah, the Most High:

“O Prophet, tell your wives and your daughters and the
women of the believers to bring down over themselves
[part] of their outer garments (jalabin).”

[al-Abzdb (33):59],

They hasten to obey His Command, as the wives of the Ansar
did—may Allah be pleased with them all—when these saying of
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Allah, the Almighty, the All-Powerful were revealed:
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“...and to wrap [a portion of] their headcovers (kbumur)
over their chests.”
[a-Nir (24): 31]

They hastened to cover themselves in a manner that was easy
for them, with their shawls, as is made clear in the relevant place
in the book.

Such women as these might be ordered to cover their faces, if it
were obligatory (wajib), but as for ordering the great majority of
women to do that, in lands such as our land of Syria, or Egypt,
ot other such lands, where it is common to see women display-
ing their charms and [other] immoralities of the most loathsome
kind, immoralities from which, even the land of fawhid—a land
that we had hoped would be a bastion for the Muslims against
such displays—is not free, ordering such women to cover their
faces—something that Allah has not ordered -when they are not
prepared to cover their necks and chests and even more than that,
is something that no one with even the slightest understanding of
the Qur’an and Sunnah would do.

So it would be wise then; for the scholats in our time to convince
women to respond positively to what Allah has commanded them
to do, which is cover all of their bodies, aside from the face and
hands; and those who cover them [i.e. the hands and face] are also
among them, for this is something that we prefer for them and to
which we call. As for forcing them to do that, this shows harshness
and obstinacy in religion, in my opinion—which Allah does not
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love—especially towards women, whom the Messenger of Allah
(%) advised us to treat kindly in numerous ahadith, including his

2929

saying: “Be gentle with glass drinking vessels.

And on the day that Muslim women respond positively to
Allah’s Command—aside from a few exceptions, who will be
despised strangers among the acquiescent majority—on that day,
the Muslims’ strength and honour will return to them, their state
will be established and Allah will help them against their enemies:

P ///

g0 .
SPSR0 RSN SE S
“And that day the believers will rejoice. In the victory

of Allah.”
[al-Rim (30): 4-5]

But this will not happen unless men respond positively to the
command of Allah regarding women—and I hope that will be
soon.
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“O you who have believed, respond to Allah and to the
Messenger when he calls you to that which gives you
life. And know that Allah intervenes between a man

#The meaning of this was narrated by Al-Bukhari: “O Anjashah! Woe to you! Drive
the camels slowly, as they are carrying glass vessels!” a metaphor, meaning: ‘Exercise the
same gentleness towards women that you would exercise if you were driving a camel

that was carrying glass drinking vessels.”
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and his heart and that to Him you will be gathered.”
[al-Anfal (8):24]

Abt ‘Abdu’l-Rahman,
Muhammad Nasiruddin Al-Albani
Damascus, Syria

25th Muharram 1385AH

[26th May 1965 CE]
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