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Abstract: This article discusses the motives for wearing a face veil in eatly
Islam. With the lens of prophetic historical reflection, it focuses on two
natratives of the hadith on veil: the Arab women who sold in the market of
Bani Qaynuqa‘ and ‘Aishah on jadith al-ifk. This article argues that the
motives of covering their faces has close related to the situation and
conditions occurred at the time. Historically, the two stoties explained that
weating a face veil as a protection of dignity and self-esteem from an
uncomfortable milieu. Sociologically, the face veil was cultural habits in
guarding women from any social disorders and negative treatment. While
psychologically, wearing a face veil symbolized the purity of an honor and
the high value of personality embedded in the dignity of women so as not to
invite a slander.
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Abstrak: Artikel ini membahas motif-motif pemakaian cadar dengan
merefleksikan pada narasi awal Islam. Dengan lensa refleksi historis
kenabian, tulisan ini memfokuskan pada dua narasi hadis tentang jilbab,
yaitu: perempuan Arab yang betjualan di pasar Bani Qaynuqa‘ dan kisah
‘Aishah dalam jadith al-ifk. Artikel ini berpendapat bahwa motif menutupi
wajah sangat erat kaitannya dengan situasi dan kondisi yang terjadi saat itu.
Secara histotis, kedua cerita menjelaskan bahwa memakai cadar merupakan
upaya petlindungan atas martabat dan harga diri dari lingkungan yang tidak
nyaman. Secara sosiologis, cadar merupakan budaya dalam menjaga
perempuan dari gangguan sosial dan perlakuan negatif. Sedangkan secara
psikologis, pemakaian cadar melambangkan kemurnian suatu kehormatan
dan nilai kepribadian yang tinggi yang tertanam dalam harkat dan martabat
perempuan agar tidak mengundang suatu fitnah.

Keywords: Sirah Nabawiyah, motif dan cadar.
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The Motive of Wearing A Face Veil

Introduction

The reality of Moslem women who draw their body parts to be
covered by wearing a veil (J7ab) is in the position of majority that can
be divided into groups' ie. hjab in the fashionable form of “not
shar7?*and shar%. On the shar7level, the Jiab is formulated in the Jyab
without face veil and Jjab with face veil. The Jyjab without face veil is
much more adapted and used than Jzjab with face veil, and it can be
seen in the development of understanding the function of face veil
and its motive.

The issue of wearing a face veil seems to be an ongoing
controversial issue among Moslems, and rises some critical debated
with various arguments among both proponents. The debate on the
face veil has existed since the time of the companions. It surely can be
traced from the tradition narrated in the major book of prophet
tradition (hadith). However, this difference of opinion arises because

392
7

of vatious interpretations on the )zjab verse.

In social reality, the construction of understanding on the use of
face veil has come into two points of culmination: those who
considers that the face veil is obligatory which must be wore by every
Moslem woman who have come to the phase of puberty (balgh) and
those who argues that face veil is permissible (wuba)), which thus did
not entail any transgression if someone takes off the veil. In
Indonesian context, wearing a face veil become a widely discussed
issue, both by scholars and academics. This issue increasingly sticking
to the surface after the prohibition of wearing a face veil for female

1 Jilbab (héjab) in terms of language, detived from the rooted word of jalaba, means
to gather and bring, its plural is jalabib means something (cloth) or loose clothing
used to cover the whole body of woman. According to Quraish Shihab, the j7jab is a
loose curtly dress equipped with a veil [as] a head covering (outer garments or
mantle and cloak) that can cover the whole body. See, Fathonah K. Daud, “Jilbab,
Hijab dan awrat Perempuan (Antara Tafsir Klasik, Tafsir Kontemporer dan
Pandangan Muslim Feminis),” AL-HIKMAH Jurnal Studi Keislaman 3, no. 1 (2013),
5-6.

2 Sharf is returned to the term shati‘ah, that is, everything that is given by God for
His servants which covers issues of faith, wotship, morals, msu'amalah and all forms
of life rules for the happiness of the world and hereafter. See, Manna‘ al-Qattan,
Tarikh al-Tashri‘ al-Islans (Kairo: Maktabah Wahbah, 1989), 13. The context of shar
in fashion is returned to all the rules of God for the benefit of mankind.
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students issued by the rector of UIN Sunan Kalijaga Yogyakarta in
2018.°

The Jyab dress that is associated with the face veil is always
questionable in context, whether the face veil is an expression of
Arabic culture or as an application of Islamic teachings. In addition,
there are very sensitive questions, whether the face veil is a symbol of
piety and obedience of Moslem woman who have come to the phase
of puberty (baligh) ot the face veil as part of a symbol of resistance
and confirmation of Moslem identity. Thus, the face veil is an Islamic
teaching that its legal obligation is still debated.*

The stigma of face velil is always associated with Arabian culture
as a socio-cultural identity and it is not related to Islamic teachings.
For those who argue that the face veil is not a culture and states that
the face veil is obliged is based on the Qur’an’, hadith®, and giyas
which are generally giving instruction in such details; (1) Keep the
genitals is obligate and cover the face is including to keep the ‘awrar
(body parts that should be covered), then the law is obligatory; (2)
The commands of Allah and His messenger to women to weart jzjab

3 The face veil in Arabic is called #igab, which means the cover of a woman’s face.
Terminologically, nigab is the act of women covering their faces, either by sticking
out patts of the Jjab or khimar cloth where the only ones open ate eyes to see.
Detvish Mustafa Hasan, Fas/ al-Khitab fi Mas alat al-Hijab wa al-Nigab (Bairut: Dar al-
Itisam, t.t.), 10-11.

4 Lisa Aisiyah Rasyid and Rosdalina Bukido, “Problematika Hukum Cadar dalam
Islam: Sebuah Tinjauan Normatif-Historis,” Jurnal Llmiah Al-Syir'ab, Vol. 16, No. 1
(2018), 75.

> Muhammad Kudhori, “Kontroversi Hukum Cadar dalam Perspektif Dialektika
Syariat dan Adat,” Ijtibad Jurnal Wacana Hukum Isiam dan Kemanusiaan, Vol. 18, No. 1
(2018), 33-56.

¢ QS. al-Ahzab [33]: 59 and QS. al-Nur [24]: 31.

7 Among the hadiths that setve as the foundation are:

bfslul.wJ;jm,i«(\ '&Ugwwowj#jwm'wﬂLJ}M)MJJUgW(\u&
?uf; NG J;a\ ;ﬂj\ A qUb s Uity :\;L.U e u’l‘p Cs"j Jus “fbé-lf

et G T o ety o e S 20 J
“From Umm Salamah said: Me and the Prophet Muhammad and his side were
Maimunah, then accepted Ibn Ummi Maktum and after we were told to wear hijab,
the prophet Muhammad said: “You two should be wearing hijab from him”, then
we said: Ya Rasulullah, isn’t he blind see us and don't know us. Then the Prophet
said: “Are you not blind, have you not seen it”.”

See, Sulayman b. Abi Dawud, Sunan Abu Dawnd, hadith no. 4112, vol. VI (Bairut: al-
Maktabah al-Asriyah, t.t.), 63.
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from men other than their mapram (relatives) and to hide their jewelry,
including covering their faces, mean that it is obligatory; (3) the gspas
of women whom are obliged to cover their legs, neck and others
because they are worry to wave temptation, then, cover the face is
more compulsory; (4) The habits of companions women, especially
the ummabat al-mu’minin (the mother of the believers), in covering their
faces mean that it is a required wearing. While the opinion of scholars
who are requiring a face veil is based on the contextualization of the
Qur’an and Hadith, which is common with the provisions that the
hijab is a command but the face veil form should be contextualized to
the motive’ behind the wearing.

The context of the motive for wearing a face veil is returned to
the prophetic history (s7ah Nabawiyah) as a mitror of the socio-culture
at the time of the Prophet Muhammad lived, either in Mecca or in
Medina. The historical approach based on the prophetic history is an
aim of this article. It is used as a methodology related to the method
of law-determination which can be least classified into three models,
namely linguistic interpretation methods, causation methods, and
alighment methods. This study is a literature review, that is by
conducting a search on sirah Nabawiyah related to wearing a face veil
during the Prophet’s life.

There are several articles written related to this study: those who
are discussing the face veil from the legal aspects,” those who are
considering the jjab with focus on the discussion of normative
reviews, and those who are examining it with regards to its fashion.”

8 Motives in an Indonesian dictionary means patterns; style, one of the dominant
ideas in literature, and the reason (why) someone does something. See,
http://kbbi.co.id/arti-kata/motif. Ngalim Puranto explained that motives are an
impulse of a conscious effort to influence a person’s behavior so that he is moved
to act something so as to achieve certain results or goals. See, Ngalim Puranto,
Psikologi Pendidikan (Bandung: PT RemajaRosdakarya, 2014 Rosdakarya, 2014), 71.
In this paper, the meaning of the motive in question is the reason or cause to do
something.

® Munawir Haris, “Metodologi Penemuan Hukum Islam,” Ulwmuna Jurnal Studi
Keistaman, Vol. 16, No. 1 (2012), 1-20.

10Rasyid and Bukido, “Problematika Hukum Cadar;” Kudhorti, “Kontroversi hukum
Cadar;” Haidir Rahman, “Cadar Perspektif Mufasir: Interpretasi Mufasir Salaf
Hingga Muta’akhirin Terhadap Ayat 59 Surah al-Ahzab,” Diyd al-Afkdr, Vol. 5, No.
1 (2017), 1-45.

° Lina Meilinawati Rahayu, “Jilbab: Budaya Pop dan Identitas Muslim Di
Indonesia,” 1bda’ Jurnal Kebudayaan Isiam, Vol. 14, No. 1 (2016), 139-55; Muhamad
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Further, this article analyzes the motive of wearing a face veil based
on the prophetic history.

This article does not only address the facts and historical datas,
but includes the causes, backgrounds and motives summarized in the
understanding of historical text that will eventually reveal the
principles, conventions, and laws."” The study of prophetic history on
veil with linguistic interpretation'', causation'? and alignment” are
related to the religiosity of women who live at the time of the Prophet
Muhammad which escorted by the revelation to form an identity of
Moslem women who are awake from slander, immorality and
competed to do good. In the context of face veil in the form of
linguistic interpretation, if it is obligatory for Moslem women, of
course there are verses or hadith that specifically relied much on it,
but at the level of causation and alignment in term of face veil is only
a general guidance. Thus, this article aims to explain the wearing a
face veil in the perspective of prophetic history (szrah nabawiyah) that
will reveal the root of covering the face issue for Moslem women
based on the motives related to the historical and cultural memories
in the age of the prophet.

Wearing A Face Veil in the Light of Prophet History
1. Moslem Women’s Story who Disturbed by Jews of Bani

Qaynuqa‘

Saprudin, Muslihin Amali, and Sari Narulita, “Motivasi Pemakaian Jilbab Mahasiswi
Islam Universitas Negeri Jakarta,” Jurnal Studi Al-Quran, Vol. 12, No. 2 (2016), 182—
93; Rofiul Mula Hela, Moh Yasir Alimi, and M S Mustofa, “Pemakaian Jilbab Kreasi
Barudi Kalangan Mahasiswi (Studi Kasus Terhadap Mahasiswi Universitas Negeri
Semarang),” Solidarity: Journal of Education, Society and Culture, Vol. 2, No. 2 (2013),
95-104; Dadi Ahmadi and Nova Yohana, “Konstruksi Jilbab sebagai Simbol
Keislaman,” MediaTor, Vol. 8, No. 2 (2007), 235-48.

10 Muhammad Ramadan al-Bufi, Figh al-Sirah al-Nabawiyah ma‘a mawjaz, li Tarikb al-
Kbhilafah al-Rashidah (Bairut: Dar al-Fikr al-Mu‘asir, 1991), 21.

11 Linguistic interpretation method is a method that operates by interpreting the
texts of the Koran and hadith, used in cases that already have the text but are still
vague. See, Haris, “Metodologi Penemuan.”

12'The method of causation is a method that attempts to construct cases that have
no text by referting to its “tat (causes) and magasid shari‘ah. Ibid., 13.

13 The synchronization method is a method that secks to harmonize various legal
propositions which may be contradictory to one another. Ibid., 14.
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“An Arab woman wore a hijab (to sell in the market), then she
sold at Bani Qaynuqa‘ market, and sat toward a goldsmith, then
people (in the market) wanted to open her face but she refused. A
goldsmith held her edge of cloth, then tied it to her back, so when
an Arab woman stood up and opened her ‘awrat (body parts to be
covered), and they were laughing at her, so she shouted. Then, a
Moslem man struck a goldsmith and then killed him and he (a
goldsmith) was a Jew. And the Jews invaded a Moslem man until
they killed him, so a Moslem man’s family asked for the Moslems

to help over Jews and the Moslems were angry so that there was
hostility between them and Bani Qaynuqa‘.”

The war of Bani Qaynuqa‘ basically started from the Jewish
betrayal to the Moslems in an agreement made at the beginning of the
Prophet’s migration to Medina.”” Among their betrayal was disturbing
Moslem women who sold at Arab markets. In the story, they were
dressing up the whole body until the face. One of the Jews of Bani
Qaynuqa‘ opened a Moslem woman’s ‘@wrat until she shouted, and

14 The story of a Muslim woman who sells in the market and is disturbed by the
Jews of Bani Qaynuqa‘ is one of the causes of the Qaynuqa‘ war found in the
narration of Ibn Hisham from ‘Abdullah b. Ja‘far b. al-Mansur b. Mukhramah from
Abu ‘Awn. See: al-Buthy, Figh al-Sirah, 247; Safi al-Rahman al-Mubarakfuri, 4/
Rapiq al-Makhtum (Saudi: Multaqa Ahl al-Hadith, t.t.), 200. Wheteas Ibn Ishaq in the
sirah (history) does not tell the story of “a face veil of an Arab women who sell in the Bani
Qaynuga* market,” so is al-Tabati in the book of the Chronicle and Ibn Sa‘ad in his
Tabagat. In this story, thete is no explanation of Arab women names, names of
murdered Jewish goldsmiths and also the names of Moslem men who killed.
Because Ibn Ishaq did not narrate it so that it would be authentic, therefore it could
not be traced. See, Muhammad Ridho, Mupammad Rasulullah Sallallah ‘Alayh wa
Sallam (Cairo: tp., t.t.), 264.

15 In the history of al-Tabari and al-Waqidi that the events of Bani Qaynuqa‘
occurred in the middle of the Shawwal in the second year of the hijrah. Ibid., 480.
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came a Moslem man who helped then a fight broke out and a Jew was
killed. In this story, there was a sentence that an Arab Moslem
woman wore a pijab & % a5 (dressed Jyjab) and covered her whole
body until the face; i.e. wearing a face veil in selling at the market
Geds axs L @3@2 (They want her to open her face). Their desire to
open the face of an Arab Moslem woman was to accomplish their
treatment of humiliation. This veiled face can even be interpreted in
its connotation that the Arab women were traditionally wearing a face
veil when they go off the house. The reality of this story did not
provide any contextualization of covering the face as an obligation or
just to maintain attitudes and behavior.

a. Historical view

The war of Bani Qaynuqa® which occutred in the mid of
Shawwal in the second year of migration (bzrah) with reference to the
story above was a war taken place a month after the Battle of Badr.
The obligation of Moslem women to wearing /7ab in the age of tashr
(shariatization) began with the descent of surah al-Nur [24]: 31.
‘Aishah further expressed her admiration of the Ansar (Medinan
Muslims) women when they got the instruction to covering the ‘awrat,
they were spontaneously looking for the cloth, immediately covered
their body, and the men directly turned away their faces from seeing
the women.'®

b. Sociological view

The culture of Arab women was ignorance before Islam, they
opened their ‘@wrat and displayed their elegance, while some of them
covered their bodies until they were visible with only two eyes to
maintain their personality. The sociological context of the above story
infers that covering the face was patterned on self-care and dignity. It
can be seen from the common atmosphere of the market that many
were men. Then, using face veil was aimed at protecting women from
slander

c. Psychological view

One of the highest respect for women in Islam was wearting Jijab.
The context that occurred in the Arab women at the market was
related to the market conditions that are mostly men. Then, covering
their face will be able to discourage from the annoyances of the nosy

16 ‘Ali ‘Abd al-Halim Mahmus, A/-Tarbiyah) al-Islamiyah fi Surat al-Nur (Kairo: Dar al-
Tawzi‘ wa al-Nashr al-Islamiyah, 1994), 152-153.
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people, guarding them from the behavior of the Jewish people. The
market belongs to Jews who mentally every woman entered and sold
to be subject to the Jewish rule. Therefore, using Jjab by covering the
face was part of the efforts to create a solid protection.

2. ‘Aishah’s Stoty in Hadith al-Itk
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17 'This stoty is narrated by Muhammad b. Ishaq from al-Zuhti from ‘Alqamah b.
Waqqgas and from Sa‘d b. Jabir from Urwah b. al-Zubayr and from ‘Ubaydillah b.
‘Utbah. See, ‘Abd al-Malik b. Hisham b. Ayyub al-Humayti, A~S7rah al-Nabawiyab,
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“When the Prophet Muhammad wanted to travel, he voted by
lottery among his wives, whoever left the lottery, she will go with
the Prophet Muhammad. ‘Aishah said: Then he voted by lottery
among us in a war and came out my turned, so that I went with
the Prophet Muhammad. The incident was revealed after a verse
about the jzab. Then I was taken on my saddle. In the midst of
my journey down until the Prophet Muhammad had finished from
a war and he returned to Medina. One night I was with a group of
Moslems. When they slept, I woke up and walked until I preceded
them. After I had finished fulfilling my business, 1 rejoined the
Moslem group. When I felt my chest, it turned out that my
necklace from Zhafar Yemen had broken up. So I came back and
looked for my necklace, the search made me late. And a group of
people who brought my saddle had departed and they were
walking by putting my saddle on my camel. They thought I was
already in it. ‘Aishah said: At that time, the wives were thin and
light, they never ate meat, but they only ate snacks. So that no one
is suspicious on the weight of the saddle when they walked and
lifted it. Moreover, 1 was a child. Eventually, they brought their
camels and walked. I got my necklace when the army had passed,
so that when I went to their seat, no one was calling and no one
was answering. Then, I went back to my seat where I sat. I hope
there will be a people (from the army of Moslems) who find me
and return to pick me up. When I sat in my seat, I felt sleepy and
asleep. Safwan b al-Mu‘agtal al-Sulami and the Dhakwan people
lived behind the troops (checking if there were missed). They
walked early in the night and in the morning they arrived at my

vol. 4 (Beirut: Dar al-Jayl, 1411 H), 261-262; Abu al-Qasim b. ‘Asakir, Fad/ Umm al-
Mu’minin ‘Aishah (Lebanon: Dar al-Basha’ir al-Islamiyah, 2005), 32. In addition, this
story is found in Moslem history, hadith no. 56 (2770) of Hibban b. Musa told us
‘Abdullah b. al-Mubarak told us, Yunus b. Yazid al-Ayli told us also Ishaq b.
Ibrahim and Muhammad b. Rafi‘ told us, and ‘Abd b. Humayd said Ibn Rafi* told
us and said ‘Abd al-Razaq told us Ma‘mar from al-Zuhti from Safd b. al-Musayyab,
‘Urwah b. al-Zubayr, ‘Alqamah b. Waqqas and ‘Ubaidillah b. ‘Abdullah b. ‘Utbah b.
Mas‘ud from ‘A’isha. See: Muslim b. al-Hajjaj Abu al-Hasan al-Qushayri al-Nisaburi,
AlMusnad al-Sahih) al-Mukbtasar bi Nagl al-‘Adl ‘an al-‘Adl ila Rasulillah, Vol. 4
(Beirut: Dar Thya’ al-Turath al-‘Arabi, t.t.), 2129. The history of Imam Ahmad b.
Hanbal, hadith no. 25623 from ‘Abd al-Razaq told us that Ma‘mar told us from al-
Zuhti that Sa%d b. al-Musayyab told me and ‘Urwah b. al-Zubayr and ‘Algamah b.
Waqqas and ‘Ubaydillah b. ‘Abdullah b. Mas‘ud of ‘Nisha, sce: Ahmad b.
Muhammad b. Hanbal, Musnad al-Imam Apmad, Vol. 42 (Beitut: Mu’assasat al-
Risalah, 2001), 404.
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seat. Safwan b. al-Mu‘attal al-Sulami saw someone who was still
asleep, so he came to me and he had known me when he saw me.
Because he had looked at me before being obliged to wear the
bijab on me. When I woke up and I heard him is#irja’ when he
wanted me, I immediately covered my face with my Jzab. For the
sake of Allah, he did not speak a word, and I did not hear a single
word except his words istiga’ (inna lillah wa inna ilayh raji‘nn).
Finally, he bowed his camel and I ride it. Then he went to guide
the camel until we succeeded to follow the troops of the Moslems
after they had rested at al-Zhariah beach. Woe to the one who has
made a bad thought at my business. Then the most visible man in
his pride was ‘Abdullah b. Ubay b. Salul. Finally, I arrived in
Medina. Upon our arrival, I suddenly got sick for almost a month,
while people continued to talk about the accusations (addressed to
me), even though I did not feel the slightest bit of doing that ...”

The stoty of padith al-ifk revealed about the accusation of ‘Aishah
committing a disgraceful act that was spread by hypocrites as
propaganda dropped the dignity of Muhammad and implanted the
Moslems until Allah revealed His words in surah al-Nur [24]: 11-17,
as an explanation that ‘Aishah did not do it. In this story, there was a
deed that ‘Aishah covered her face as a form of face veil to protect
her from slander. The statement of ‘Aishah dué w55 SRR (1

immediately covered my face with my /zjab) explained about wearing a
face veil with the motive to avoid slander. In that case, it can be seen
from the meaning gUlg ¢35 £5255 is"up wie (I covered it with my

cloth). It also explained :)5‘1- L@wb ;\,«J| 4 &;lmj wl{ C»Ll:uj g a.jao
Jadt 5 2255l 19 (1 covered it with my cloth and Jgjab like a piece of
cloth used by women to cover my head who wider than khimars) its
connotations with the term &himar and Jjab in the application

meaning of the phrase ‘Aishah about covering the face, without
seeing from the context of the motive.

18 Tbn al-Mulqan Sitajuddin, A-Tawdih li Sharh al-Jami‘ al-Sahip, vol. 21 (Damaskus:
Dar al-Nawadir, 2008), 277.

19 Abu al-Fadal Zaynuddin ‘Abdurrabhim, Tar) al-Tathrib fi Sharh al-Tagqrib, Vol. 8
(Cairo: Dar al-Fikr al-‘Arabi, t.t.), 53.
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If sorted from the phrase, then there was a term &7~ derived
from the word ;* which implemented the term judi is? 5Ty « T
e (something that the women used to cover or a hood that covered
their heads). It was found in the Qurian;® % Lo &aik J}@Jj (and
they should cover the cloth on their chest) is a cloth used by women
to cover the top to the bottom. In the social reality, it is very closely
related to the head, chest and face. The head is the place of &bimars in
the context of the #mamabh (turban) for men, as can be seen in the
hadith al-Mughirah, Thawban, Bilal, Salman, and even Umm Salamah
wiped her &bimar during taking ablution.”” Chest is the meaning of
zahir from %553 & (on the chest) related to the cloth covering from
the head breaking down to cover the woman’s chest.”” The face is a
part that is traversed by &himar that extends from the top to the
bottom so that it can cover part of it.”* The relationship between
kbimar and nigab is that kbimar is cover for the women’s head, while
nigab is cover for the face starting from the nose or from under the
bend of the eye to the bottom.

The word _¢*5 derived from <« is the face or face whose
construction starts from the place of the hair to the bottom of the
chin and from one ear to another”® The context of ‘Aishah laid the
cover over her face to concealed her face and keep her dignity with a
man who was not her relatives (wahram).

The word dtb derived from ol is a cloth formed like a hallway
or tunnel loose and not thin but it can cover from the woman’s head
to her chest, so the jjab model is wider than &himar and its use above

khimars”® 1t is found in the Qurian “fedls 3o e X% (let them

20 Muhammad b. Makram b. ‘Ali Jamaluddin b. Manzur, Lian al-‘Arab, vol. 6
(Beirut: Dar sadir, 1414 H), 257.

21 Q. al-Nar [24]: 31.

22 ‘Abd al-‘Aziz b. Marzuq al-Tatifi, A+Hijab f7 al-Shar‘ wa al-Fitrah bayn al-Dalil wa al-
Qawl al-Dakhir (Riyad: Maktabah Dar al-Minhaj, 1436H), 47.

2 Thid., 48.

24 Thid., 49.

25 Tbn Manzur, Lisan al-‘Arab, vol. 13, 556.

26 Muhammad b. Ahmad b. al-Azhati al-Harawi, Tabdbib al-Lughah, vol. 11 (Beirut:
Dar Thya’ al-Turath al-‘Arabi, 2001), 64.

27 QQS. al-Ahzab [33]: 59.
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extend their Jjab to their whole body) means that the jzjab is a sack
shirt that cover from the upper and the middle body position.**

The meaning of ‘Aishah’s act in covering her face during her
journey to catch up the Moslem forced and the respected act of
Safwan b. al-Mu‘attal al-Sulami to the wife of Muhammad and rode
‘Aishah on the camel, while Safwan b. al-Mu‘attal al-Sulami guided
her in front of the camel, was a copyrighted condition that can be
kept away from slander. The existence of the word ‘Aishah with e

dué 55 (I immediately covered my face with my Jjab) correlated

with Jgjab, where there is a combination of Ahimar, hijab and not
tabarruj. The khimar is to cover the veil cloth to her chest, and it does
not reveal her jewelry, while the /jab is extending the cloth which is
not transparent in the whole body until it cover her face. The context
of not tabarrw is the copyrighted condition that related to not
exposing her beauty

a. Historical view

The tragedy of ‘Aishah’s falling behind the troops when
returning to Medina was a major event with the associated hypocrites
propaganda to drop the authority of the Prophet Muhammad. The
incident occutred after the war of Bani al-Mustaliq in the month of
Sha‘ban in 6 H.” Muhammad on the way home from Bani al-
Mustaliq, he stayed overnight in the middle of a trip near Medina.
‘Aishah went out to have an urge. Upon her return, she lost her
necklace and quickly returned to the place to look for it. At that time,
there was a command departing and the troops that guarding ‘Aishah
came and lifted the saddle on her camel. They thought it was already
inside. After she returned, the troops were gone and she panicked
without any idea on what to do. Then, she decided to lie down in the
place covered in a long veil that she wore. Shortly after Safwan b. al-
Mu‘attal al-Sulami who was late from the group. Once he saw the
wife of the Prophet Muhammad then he took down the camel and
invited ‘Aishah to ride, then led the camel with his control and walked
quickly until they can follow the group.” In this case, ‘Aishah covered

28 Al-Tarifi, AFHijab f7 al-Shar', 52.

29 ‘Abd al-Salam Harun, Tahdhib Sirah Ibn Hisham (Beirut: Mu’assasat al-Risalah,
1992), 168.

30 Ibid. Nizar Abazhah, Bilik-Bilik Cinta Mubammad: Kisah Sehari-hari Rumalh Tangga
Nabi, tetj. Asy’ati Khatib (Jakarta: Penerbit Zaman, 2009), 117.
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her face with a long veil that she wore as a form of self-care on a
night trip with people who were not her relatives. For hypocrites, they
spread the news that ‘Aishah was doing the despicable with Safwan
without any evidence and did not see the fact that ‘Aishah covered
her face while Shafwan led the camel on a quick run to chase the
group.

b. Sociological view

The culture of Arabian women before Islam is used to show their
‘awrat and displayed their elegance to men. So that when ‘Aishah was
separated from the group and walked with a man who was not her
malpram, then it was accused of being perverted. Their accusations
were based on the pre-Islamic Arabian society and it served as
sociological propaganda to the Prophet Muhammad.” However, what
was done by ‘Aishah starting from finding Safwan to riding on a
camel is spontaneously covering her face until she met the group. The
assumption of the Arab society before Islam with the deeds of
‘Aishah is out of sync, because she created a condition far from
tabarryj by covering her face. Tabarruj is a woman’s deed that reveals
her jewelry or beauty and beautiful things from herself to a man who
is not her mapram, so tabarryj for women is to reveal her very
prominent beauty, i.e the face. Then, if any woman reveals or shows
her facial beauty and neck, then it is said that she is doing tabarruj.”

c. Psychological view

‘Aishah was the only wife of the Prophet Muhammad who was
married at the age childhood before /Airah (migration) and he touched
her after staying in Medina. When she was with the Prophet
Muhammad on the Battle of Bani al-Mustaliq, ‘Aishah was less than
fifteen years old.” The physical and the level of the face was very
beautiful, until the Prophet Muhammad called her jumayra. The
existence of ‘Aishah’s left behind the group and followed by a man
who was not her mapram contained a potential danger assumption.
Potential that opened the opportunity for the enemy of the Prophet
Muhammad to spread the negative news, such as the act of cheating
as ‘Aishah was still a young girl. Given the condition that committed
with Islamic teachings; maintaining attitude and behavior in the form

31 Abazhah, Bilik-Bilik Cinta, 118.
32 Tbn Manzur, Lisan al-‘Arab, Vol. 3, 33.
33 Abazhah, Bilik-Bilik Cinta, 117.
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of covering the face and not conversing the word with Safwan, as well
as the behavior of Safwan b. al-Mu‘attal al-Sulami who said #stira’
reflects a psychological touch that he got a calamity or test so that he
did not speak with ‘Aishah unless giving only a sign language to ride,
then the camel guided quickly to catch up the group. Covering the
face was then a psychological mirror of ‘Aishah’s effort of distancing
herself from the danger of slander.

The Motive of Face Veil for Women

The existence of covering the ‘awrat for women is called jiab,
both in the form of natural jjab in the house is a curtain used as a
barrier to speech between men who are not the relatives, and the
form of Jjab in the clothing form that covers the whole body of
women. Hzjab is more common than veil, while the veil is patt of the
hijab which covers the face of the Moslem woman with a separate
cloth, or take part from the veil and it can also be derived from the
kbimar so that the men cannot see their faces when they leave the
house.”

Hijab with the veil and Jpjab with &bimar modified patts to cover
the face. The realization of this second form relates to the boundary
of a woman’s whole body besides the face and palm. However, when
associated with perfectly covered including the face and palm, there
are differences in the phenomenon analysis related to three factors,
namely objectives, motives, and rules.

The objective factor is all objects related to the action or events
that can be seen from the above, namely the action of an Arab
women who selling by covering the face in Bani Qaynuqa‘ market and
the deed of ‘Aishah when she was left behind from a group of
Moslem troops by covering her face. The object seen from this case is
the purpose of covering the face by reference as a means of
maintaining the dignity and closing all the opportunites that lead to
the acts that are not justified by Islam, the context of sadd al-dbari‘ah.”

34 Hasan, Fas/ al-Khitab, 15.

35 Sadd al-Dhari‘ah is a terminology that consist from two wotds, idafab is closing
everything that forbidden, including damage or danget. Generally, sadd al-Dhbari‘ab is
a method of prohibition on doing something that is forbidden. See, M. Ridwan
Hasbi, Hamil Duluan, Nikah Kemudian?: Analysis of MBA Wedding on Hadith Perspective,
Saddnz Zariah Approachand fathuzg Zariah (Pekanbaru: Daulat Riau, 2014), 77-78.
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The paradigm of motives related to the motivation and/or
psychological encouragement of actors in doing to create a principle
of Shariah and realization of their interests. The manifestation of this
motives are seen from the first actors; an Arab women who sold in
Bani Qaynuqa‘ market, she wore Jjab & Jz tas (dressed fijab) so
that Gty 8 e Gyl (they wanted her to open her face), second;
hadith al-ifk is ‘Aishah’s performance in reacting herself upon other
people whom are not her relatives, ¢L1.4 s#5 &ss (immediately
covered my face with my Jjab). The motivation to cover the face of
the actors “an Arab women in the market of Bani Qaynuqa‘ and
‘Aishah” can meaningfully protect them from the slander that comes
from the face. With veil, it will be able to protect the dignity as
honorable Moslem women. The consequences in what the actors do
by covering the face will lead them to things to maintain their attitude
and behavior. Moslem women cover the face get an extra protectot,
for them it will be more careful especially guarding their association
with the Moslem men who are not relatives. It is also able to provide
comfort in attitude and behavior.

The implementation of motives in the face veil with reference to
the motivation and psychological encouragement of actors “an Arab
women in the Bani Qaynuqa‘ market and ‘Aishah” is the realization of
an attempt to keep themselves from slander other than basing the veil
as clothing used by the wives of the Prophet Muhammad and the
companions. Apart from the obligatory or the sunnah of the face veil,
that covering the face has existed since the time of the Prophet
Muhammad and its issue is very related to the motive.

The motive of wearing the face veil for Moslem women
identified with three motives; Firs#, historical reason motive is a face
veil used to bury the past history, as a promise after marriage, the
form of devotion to the husband and religion, and to guard against
the disorder of men who are not the relatives. The context makes the
face veil as a ‘brake’ in acting and behavior, as the symbol of honor
and marriage. Second, religious reason motive is a face veil used as a
synthesis result of the religious dialectics understanding that continues
to evolve. The face veil is believed to be good deeds that are
recommended until the sunnah stage must be done. Third, the motive
for leaving worldly pleasures is to use the face veil to become a means
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of manifesting love for Allah. The belief of the world is a temporary
life and there is still eternal afterlife.*

The rule factor is a technical procedure that must be followed by
the actor to achieve the goal of their actions. The actions of an Arab

women who sold in the Bani Qaynuqa‘ market, she wore fjab &5
(dressed Jijab) and ‘Aishah &322 i dL.Lé (I immediately covered my

face with my Jzjab) bound by a belief in how to dress them and it is a
commitment to what they believe it. Their commitment to the values
of the Jyab they wore, it make them think of the rules they were
charged for. This is evidenced by their way of achieving the noble
goals they have believed. So here, there is a perspective or pattern of
thinking in following the rules.

The rule of being a factor for Jzjab used by covering the face is
the only way to achieve their life goals in order to achieve peace both
in the wotld and in the hereafter. The paradigms of the rules of
wearing a face veil for Moslem women are identical with wearing
loose pgjab shar7 which is equipped with a face veil cloth from the
bottom of the eyes on the nose, and only reveals the two eyes. The
principle of every Moslem should cover the face with regard to the
belief that the face is a part of jewelry and it can invite slander.

The phenomenon of the social-historical walk on the discovery
of the law of the face veil and the face is not ‘awrat for woman, so the
face veil is very related to the purpose and motives. This context is a
difference; among them there are those who consider the face veil an
obligation for every Moslem woman, but there are also those who
consider it as a sunnah, not an obligation, some even consider the face
veil to have nothing to do with religion, but only Arabic culture in the
past.

When viewed from the deeds of an Arab women in the Bani
Qaynuqa‘ market and ‘Aishah covered their faces as the context of
the face is not a woman’s ‘awrat, but the face is a part of the women’s
jewelry that can invite immorality to implement motives. Among the
motives of urgent is to avoid slander and reveal the appearance of
women in front of men, it is feared to be slander. This opinion can be
used as a reference that the face veil for women related to five
commandments; face veil can be obligatory, face veil can be sunnah,

3 Mira Rizki Wijayani, Gambaran Resiliensi Pada Muslimah Dewasa Munda yang
menggunakan cadar (Jakarta: FPSI Ul, 2008), 33-34.
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face veil can be muba) (permissible), face veil can be makrub and it can
be haram (prohibited).

The context of the face veil in a decree is obligatory by referring
to the issue of slander, which is not an absolute decree. It can be seen
from several arguments among the deeds of Arab women in the Bani
Qaynuqa® market and ‘Aishah whose construction is related to
motives. In addition, it can be reviewed from various aspects:

1. The woman’s face can invite slander is a manifestation of
magqasid al-shari‘ah based on the Qut’an, hadith, 7ma‘ ot giyas,
but still related to each paradigms in the motive of conditions,
situations and consequences.

2. The order of face veil for Moslem woman with make a fear of
inviting slander as ‘Z//at in the prohibition of exposing the face
is an opinion that is not based on nayy, either sarth ot dilalah.
The connotation of fears in inviting slander cannot be used as
a benchmark in the process of determining the prohibition to
reveal the face as well as the determination of obligate the face
veil.

3. Wearing the face veil is the realization of sadd al-dhari‘ah
(prevention) that covers all means that lead to something
forbidden, including things that are destructive or dangerous.
The connotation of fears in inviting slander over the woman
who opened her face with the foundation of sadd al-dhari‘ah is
not in accordance with the context of nass. Because the
meaning of sadd al-dbari‘ab includes general and specific
meaning, the general meaning is an implementation of the
etymological meanings that are all means or paths that lead to
something benefit or damage. Whereas the general meaning is
an action that appears to be invisible into the category of
mubap (permissible) but can lead to mafsadah ot madarrab
(danger), then the correlation is obligatory, sunnab, mubal,
makrub and haram.

4. The rules of all means that deliver to something that is
forbidden are jaram, irrelevant to the prohibition on opening
faces and the necessity to wear the face veil with the reason of
the slander. The construction of the rule correlates with that
every means of being able to deliver on something that is
forbidden, must fall into the category of strong guesses that
can produce something that is jaram. Likewise, the provisions
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of haram must be declared by nass shar?, not based on the
reason.

Covering the ‘@wrat is a primary necessity as well as an obligation
that must not be abandoned by every Moslem woman, while jzab is
the supporting means to keep the boundaries between men and
women. But opening the face or covering it is a provision laid out by
the teachings of Islam over women with constant guidance and
etiquette in the matter of urgent need. Because, as for the women's
care for herself, it is also what they have to get the care of the
environment on herself.

The essence of the face veil in fact in the field connotation with
the motive that affect the legal provisions on wearing it. So the legal
construction is related to obligatory, sunnah, mubah, makrub and haram
which cannot be separated from orders and prohibitions; The order
of covering the ‘@wrat and the prohibition of revealing and contrasting
it. The connotations of the motive within the prophetic history
approach lead to the determination that the face veil is formulated
with the situation and conditions.

Theologically to wear a face veil in the perspective of the
prophetic history is adjusted to the standards of sharia which reflect
the moral quality of Moslem woman, a symbol of awareness and
synonymous with being intelligent in religion. Psychologically,
wearing a face veil in a perspective the prophetic history is adjusted to
its context and function, so as to reflect the personality, image value
and aesthetic of the wearer.

The ‘sharia’ dressing with /jab without face veil and/or jgjab with
face veil does not create a Moslem, but the clothes can encourage the
wearer to behave as good Moslem, or vice versa. Honorable clothing,
inviting a person to behave and approach honorable places, while
preventing them from bad places.

Conclusion

The approach of prophetic history in discussing the issue of face
veil related to two stories, an Arab women who sold in the Bani
Qaynuqa® market and ‘Aishah in the case of jadith al-iff, was
historically related to the situation and the right conditions to cover
the face. Both events were the consciousness of a Moslem woman in
maintaining the dignity, keeping the honor and keeping away from
slander.
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The reality of Jjab with face veil and Jzab without face veil in
two stories related to the situation and condition where a Moslem was
located, because the obligatory provision for a Moslem woman was
hijab, while the face veil covered the face that was not legally part of
the woman’s ‘awrat, but the face is a part that can invited slander to
certain conditions and situations. Thus, the connotations of the Arab
culture and application of Islamic doctrinal decree on the face veil
were no construction, so wearing the face veil was returned to the
“non-cultural and also obligatory totality” but formulated in five laws.

Covering the face with a face veil was not the primary necessity
of every Moslem woman, while covering the ‘@wrat was an obligation
and two stories in the prophetic history to be a reference to opening
the face or covering it was a provision that was placed Islamic
teachings on women while staying on the guidance and etiquette that
existed in the matter of urgent needed. Because, as for the women’s
care for herself, it was also what they have to get the care of the
environment on herself.
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