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Abstract

One of the constant precepts of Islam that all Islamic sects agree on it is order of the observance of veiling for women. Since
the Sunnia constitute a significant part of Islamic world, this issue is posed in the entire Islamic world. The Sunni commentators
and jurisprudents’ view in the field of necessity of the coverage principle and its scope has been examined according to the
verses narrations and jurisprudents inferences, and its reasons and principles have been posed in this article. In continue, this
question has been answered from the perspective of Sunni jurisprudents whether the Islamic system and religious legitimate
government is responsible in the field of veil and unveiling phenomenon? Reasons and strategies that can be assumed in the
context of jurisprudence in this field have also been investigated. One of the important reasons that can be mentioned for this

» o«

issue is “guilty punishment”, “enjoining good and forbidding evil” and “preservation of Muslims rituals”.
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INTRODUCTION

Orders and instructions were revealed to mankind after
the advent of Islam. Most of these precepts based on the
narration of "aloa 4el_a 5 4l 4 (Tl Pla 2eae Pla
o Y 5o OV 4l o o0 " (Koleini, 1405 AH:
vol. 1, p. 58) are constant and eternal. Some of these
precepts are public and all people, both men and women
are obliged to follow them and a number of them are
related to specific social groups.

One of the public orders is precept of cover for men and
women. But what has excited sensitivities and has become
problematic in recent times is about veiling of women and
its scope. Veiling of women is universally challenged with
the arrival of modernity phenomenon and enlightenment
topics in the Islamic world, including Arab and non-Arab
world. Interestingly, some have opposed to conventional
and common method of veiling with modern defense from
religious law, and have interpreted verses and narrations
with a different look.
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The Aim of Choosing Subject

The sensitivity of this issue has been increased by the
realization of the Islamic Revolution and engaging of some
Islamic precepts with social relations. Particularly, now
veiling has become a symbol of identity of Muslim women
and has been specially attended in intellectual, cultural, and
press meetings in recent decades. In this paper, inference
of Quad Sunni religious scholars has been quoted after
explaining the Quranic words of cover and it has been
tried all the resources to be from books and writings of
Sunni scholars.

COVER BEFORE ISLAM

women did not much observe cover like men at the time
of ignorance and even after the migration of the Prophet
of Islam (PBUH) to Medina and the time of revelation
verses trelated to veiling, All commentators and historians
have affirmed this matter, and have interpreted this holy
verse as this meaning “lsY Al 2y o E Y7
(Ahzab, 33). Zemakhshari writes: “women clothes were
open at that time, so that the neck, chest and around it had
no cover” [1] (see Zemakhshari, 1407 AH: vol. 3, p. 231;
Qortobi, 1985, vol. 12, p. 230; Samarqandi, Bita: p. 508;
Qernati, 1416 AH: vol. 2, p. 67).

Another writes: “The women of that era neglected the
issue of cover and did not much care to it, they left their
scarves from behind and they even did not observe cover
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in the sight of the men during breastfeeding” [2]
(Molahvish, 2003: vol. 6, p. 129). Others have quoted, this
same degree of cover was not observe in the hot season,
Arab men and women were also used to naked
circumambulate and considered it virtue. Beihaqi quoted
from Ibn Abbas in this regard, the women circumambulated
without clothes in the time of ignorance until this verse
was revealed “d) 4% ) a s (30 I (Araf, 32) [3] (Beihagj, Bita:
vol. 2, p. 223).

So, how far from reality, the claim by some modernists
of Arab world who write: “The veil is Jewish doctrine
that has influenced Arab world and from there to Islam”
(Nihum, quoting women’s character and rights in Islam,
2003: vol. 3, p. 366). Or another person says, “C! @l
@AYl 5 aaallY asaSlu¥) Gile g phall e Lud ad yall 5 lEY)
odny 4Bl LOLY) e Agll) Agaall Glald) e La”
(Mohammad Ibn Abdeh quoted from Abu Zeid, 1995,
p. 240). (Mask and burqa are of the habits of women
before Islam that have been still remained and are not
derived from Islam).

Verses and teachings of the Holy Prophet of Islam (PBUH)
about the veiling of women were issued in such an
environment. Of course the word veiling although has
become known and popular among Muslims, but has not
been used for cover in the holy Quran: “Isil il L b
e o stada Lol o sl 131 5 28T 50 ) VI ) g ) laxsY
laa ¢l )s” (Ahzab, 53). This verse is famous as Hejab
(Nishabouri, Bita: vol. 4, p. 150).

But some commentators have considered this verse
dedicated to the wives of the Prophet of Islam (PBUH)
and believe that it is not generalized towards other women
(see Jesas, 1415 AH: C 5, p. 243; Zemakhshari, 1407 AH:
vol. 3, p. 556; Razi, 1420 AH: vol 25, p 180). Also they have
written that the extent of veiling is not determined in this
verse, but according to the cause of revelation, the verse
is an expression of direct contact with the wives of the
Prophet (PBUH) (Bokhari, 1981: vol. 6, p. 149).

VEILING VERSES

Two verses among verses that have expressed the need for
veiling are more explicit that are mentioned below:

Ahzab

God in Sura of Ahzab, after mentioning some points that
some of them are specific for wives of the Prophet (pbuh),
says: “Ogale 0 Oaieall el 5 Sy 5 Sl 55V J il Ll by
Las ) Tosse &l QS 5 03Bl i m o (B3 SIS eadla 07
(Ahzab, 59), (O Prophet! say your wives and daughters and
the believing women to wear their scarves. This is closer

than to be recognized and not to be harassed and God is
Forgiving, Merciful) [4] (Ansari, 1998, p. 4206).

Chador

There is a disagreement among Arab philologists about
the meaning of this term. Some have defined it “garment”
(Rageb Isfahani, 1412 AH, p. 93) and some have defined it
“a garment larger than the scarf” does have (Ibn Manzur,
1984: vol. 1, p. 273; Farahidi, 1409 AH: vol. 6, p. 132).
Another group has written: “Chador is a cover that is
up to the knees” (Ibn Athir, 1985, vol. 1, p. 283). Others
believe: “Chador is a coverall that covers whole the body”
(Abdolgader, 1415 AH, p. 64).

So the meaning of Chador is not so clear from the view
of the philologists. This disagreement has been spread to
the experts, including Andalosi, he writes: “Some believe
about the meaning of Chador: a garment that covers
from head to toe and Ibn Jubayr has defined it headdress.
Some others have said it coverall. Another group considers
Chador as clothing that women wear on their clothes. Some
also believe that Chador is any clothing by which cover is
achieved. Finally, some have defined Chador greater than
Khamar (veil) and scarf.

Akrameh believes one side of Chador is thrown to
the other side. When it was asked from Abu Obaideh
Salmani about Chador, he replied: Woman should put
her garment on her eyebrows and covers her nose after
wrapping it”(Andalosi, 1420 AH: vol. §, p. 504). Ibn Arabi
in summing up these opinions writes: the common thing
among all of them is that Chador is a cover that covers
the body, and covers at least the head, chest and neck to
half of the body (Ibn Arabi, Bita: vol 3; see Ibn Ashour,
Bita: vol. 21, p. 328; Khatib, Bita: vol. 11, p. 752; Sais,
Bita, p. 667).

Yadnin

The term “sBa)”” is from the material “52” means to make
close and proximity (Sayyah, 1999, vol. 1, p. 584). It has
been said in this verse that women make close Chadors to
themselves. Commentators disagree on the purpose of the
combination of this word. Qortobi writes: ‘.8 Gslill lisl
a3 pall g ol ) (S5 Slabiall 3aue 5 ulae (pl Jd 48R 18 ) g
S35 5 Ll Gulie 03l JB 5 Ly i Bas) 5 e Y) Leta el
lale el o 5 @) o ddlaad o5 025 5 Gaall (58 4258 ()
lega s il (chiai Guall B 5 4all sl 5 jedall iy s
(Qorttobi, 1985, vol. 14, p. 243).

(There is disagreement in quality of Chador cover. Ibn
Abbas and Obeideh Salmani believe woman should put
Chador on herself so that no more than one her eye can
be seen. Qatadeh and Ibn Abbas believe she wear it so that
the shoulder and most part of face to be covered, although
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her eyes can be seen. Hassan says that she should cover
half of her face).

Cover extent

The necessity of covering the head, chest and neck by
putting on coverall on her is proved for women by the
concept of the word “Chador” and “Yadnin”. Therefore,
jurisprudents and commentators believe the veiling is of
the requirements of Islam. many Sunnis commentators
clarify about face that the necessity of covering face is also
revealed from this verse [5] (See Haghi, Bita: vol. 7, p 240;
Hejazi, 1413 AH: vol. 3, p. 116; Zoheili, Tafsir Al-Monir,
1418 AH: vol. 22, p. 106; Sais, Bita: p. 667; Nishabouri,
1416 AH: vol.5, p. 475, Novi, 1417 AH: vol. 2, p. 261,
Alousi, 1415 AH: vol. 11, p. 264; Ibn Kathir, 1419 AH:
vol. 0, p. 425; Meibodi, 1992, vol. 8, p. 89; Sa’labi, 1422
AH: vol. 8, p. 64; Ghasemi, 1418 AH: vol. 8, p. 112; Jesas,
1415 AH: vol. 5, p. 245; Razi, 1420 AH: vol. 25, p. 183;
Samarqandi, Bita: vol. 3, p. 73; Nasqji, 1988: vol. 2, p. 802;
Andalosi, 1420 AH: vol. 4, p. 399).

Maudoodi also writes: “no one had hesitated on this issue
by the eighth century AD” (Maudoodi, Bita, p. 302). But
since nothing has been said about covering face in this
verse, it must be seen why and how they have perceived
such appearance.

Causes of the necessity of cover of face

One of the meanings that have been expressed for Chador
is covering the whole body. Hence some have also inferred
the necessity of cover of face. They believe the necessity
of cover of face is also confirmed by a combination of
verse and becoming transitive of word “08%” with the

word “ie”.

For example, Zemakhshari writes, “Ga Oede Oy e
51 J& ceddac) 5 e s s L Cnbai 5 gale Led i gl
Sens e Saghi Sl il jall a5 o S (Zemakhshard, 1407
AH:vol. 3, p. 559). (The verse orders the covers to be put on
themselves in a way that cover their faces and around their
bodies. This is because in term it is said put your cloth on
your face when the cloth is removed from the face of woman).

Some have also used the word “(8_23 that is the cause of
women’s cover that free women must cover their faces to
be recognized from bondswomen. This is because the
bondswomen heads and faces were unveiled at that time
and this order had been issued to identify free women, (see
Tabari, 1412 AH: vol.22, p. 34). In addition to what has
been said, some narrations have been also resorted to prove
this claim, which ate stated below:

- 0885 O0n oA 1 e all el ) alyy tabe i e ilae (00
Lae cpan 5 sl ey (58 (e Oed sy (ebiac) Aala (8

4 35533 (108 L 227 G418 ¢ yuiall yuudis ¢ lin 5) osals
YL S Sl ) Je Sl s A alBan aSea S el (5
MJ\ﬁjh\JﬁQMJmuﬁﬁ‘Jo‘)@‘JP)

- Ibn ‘Abbas said: “f Ogsm (o A 1) e sall el Ayl
saal s lhe (paw 5 udlall ey ) B8 (e e sa s bl Aala”
(Zohaili, Tafsir Al-Monir, 1418 AH: vol. 22, p.108). (God
commanded to the women that cover also their faces from
over their heads and unveil only one eye when leave home
to do work).

- An Mohammad ibn Ka’b Al-qarzi “Cadliadl (e s, S JI
O pald al Lgual i€ JUE 4l J8 10 (a3 1 (e sl oLl y2a jahy
Loy el Ogandla (e Ogale i 5 eleY) (5 Cllay o (e
e sl YP” (Soyuti, 1404 AH: vol.5, p. 221). It has been
said in the narration of Mohammad ibn Ka’b that God
commanded Muslim women to cover their faces to be
identified from the bondswomen.

It is found from these narrations that understanding of
the companions of the Prophet (PBUH) had been also
cover of face.

Criticism and review

The principle of necessity of cover of the head and the
body is definite purport of final the holy verse, but is not
a clear implication for the obligation of cover of face. The
mentioned aspects can be criticized from several aspects,
which are expressed as follows:

1.4.1.2. Due to disagreements within the meaning of the
word Chador, cover of face cannot be inferred from it,
unless as a possibility that is not useful for argument.

2.4.1.2.Ttis found from the combination of sentence s
& only to put on and to close, but throw on what is
not inferred from the verse. Zemakhshari also poses a
proverb that is not related to the subject and is irrelevant
analogy; because he clarifies in that example put on the
cloth on your “face”, but the word “face” is not in the
verse, and therefore is succinct. So the meaning close to
the verse purpose is such: O believing women! Close your
Chadors to yourselves and do not drop it.

3.4.1.2. The word “CA =3 implies that free women should
come out in such a way that to be recognized from
bondswomen. Because bondswomen were unveiling their
face, head and collar, thus cover of the head and chest was
enough to identity free women and no need to cover also
their faces.

4.4.1.2. Narrations were mentioned in the cause of the
revelation of the verse; firstly none of them are authentic
in terms of documents. This is because Sunni scholars also
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believe that the narrations that are statement act or written of
the holy Prophet (PBUH) are proof. For example, Sarakhsi
writes one of the sources is the tradition of the Prophet of
God (PBUH) that has been heard from him or been quoted
with Tavator (a narration that has been reported frequently
by different people and in different ways) and consensus.
The root of all these is hearing from the messenger of God
(PBUH) because he has recited the Qut’anic revelation for
us (see. Sarakhsi, AH 1414: vol. 2, p. 5).

Therefore, the understanding of Ibn Abbas, Obeideh
Salmani, and Mohammad ibn Ka’b although have been
known scholar people and as a reference in interpretation
of Quran cannot be documented unless their inference is
documented with the proper document of Holy Prophet
(PBUH) or at least they mention an evidence of word for
their understanding,

Secondly, other narrations have also been entered in the
cause of the revelation of the verse, which do not mention
cover of face, but somehow are in conflict with narrations,
such as Ayesheh quotes: “laall Lo dag0d s ia ja 8
L e Lol i e cha e 6335 g 51 el S 5 Lginlal
sAaal )l aa &8 Gl g lails Lide (a5 La ) 5 OG22 s
bl 5 i (5 e oy (g (Llxid adl 5 S (A (o) A dsm)
Al 3 1S 5 S e 1 8 inla () i A i ) )
GRS O oS A 8 A JE ey (B B all ) g ade ad ) oS
(Salal’(Soyuti, 1404 AH: vol. 5, p. 221).

Soudeh, wife of the Prophet (PBUH) who was big-boned
was recognized whenever walking out of the house.
Once Omar encountered with her and blamed her.
She complained to the Prophet (PBUH) and this verse
was revealed to defend the exclusion of women with
maintaining adequate cover.

It has been said in another narration: “(ua) 2l slwi IS
G238 O O sy Gl (g Gl OIS 5 Ogfinlad Il 0 A
AVl 338 LWy adeds Lol | a8l (KI5 J88” (See Tabari,
1412 AH: vol. 22, p. 34; Soyuti, 1404 AH: p. 221). Such
narrations that pose the story of the harassment of free
women by pesky youth as the cause of the revelation the
verse do not mention covering face, and cover to the extent
to preserve the respect of a free woman has been only
emphasized.

This narration has been also quoted from the other
narrators such as Abu Saleh, Saddi, and Jahed (ibid.). So it
is found that Mohammad ibn Ka’b who brought cover of
face in this narration added his inference to the narration
that is not compatible with other quotes.

It has been also quoted from Umm Salameh: “e3a <l 3 Ll
Ogale 54l e QLA ey e OIS Jlai¥) el = A 43

Leionly 3 g 40uSP” (Thn Kathir, 1419 AH: vol. 6, p. 425). (After
the revelation of this verse, Ansar women were leaving
house and walking so dignified and calm, so that they put
a pot over their heads and carried it and their coverall were
also black garment). It has been said from Umm Salameh
in another similar quote: Ansar women with black covers

that placed over their heads, it was as though a crow sitting
on their heads (Ibn Abi Hatam, 1419 AH: vol. 10, p. 3154).

Cover of face has not also been mentioned in these two
narrations, because the cover of head is a thing other
than covered of face. Ayesheh says: “ld iy A slwt &l as
A J gy Gl bl Ly ¢ pate ) 5 gda g e (R il L) Ly 33
LA e s e WilS (Ua)” (ibid.). Ansar women after the
revelation of this verse torn their garments and wrapping
them on their heads and were following the prophet.

5-4-1-2: What is surprising is that some consider the cover
of face obligatory. They clarify in the interpretation of the
verse of Noor surah that cover of the hands and face is not
necessary (Razi, 1420 AH: vol. 23, p. 361; Zemakhshari,
1407 AH: vol. 3, p. 231; Thalabi, 1423 AH: vol. 7, p. 87;
Novi, 1417 AH: vol. 2, p. 109). They consider unbearable
hardship and difficult situation as the cause for lack of
the necessity to cover the face and hands. Therefore, they
believe that God has not made obligatory covering it.

According to Ibn Kathir’s view, famous jurisprudents also
do not consider cover of face obligatory (Ibn Kathir, 1419
AH: vol. 6, p. 42). But considering that Noor Surah has
been revealed on the Prophet (PBUH) after Ahzab Surah,
it is meaningless the command that has been issued at
the beginning of the religious law is stricter than the next
command. However contrary of this is reasonable, such as
decree of prohibition of drinking alcohol that was gradually
stated (see Soyuti, Al-Alatqan Fi Olum Al-Quran, 1416 AH:
vol. 1, p. 194; Zarkeshl, 1997: vol. 1, p. 193).

Also no one has claimed the abrogating of Ahzab verse
by Noor verse. So commentators are saying true who
have left ambiguous the cover extent in terms of covering
face in interpretation of the verse, and have mentioned
only to put on and to make close coverall on head. if the
interpretation is also to the whole body, it is implied from
the verse of Noor Surah and a decree that has been said in
jurisprudence, and the purpose is other than the face and
wrists (Sayyed Qotb, 1412 AH: vol.5, p. 2280; Khatib, Bita:
vol. 11, p. 752; Ibn Ashour, Bita: vol. 21, p. 328; Tantawi,
Bita: vol. 11, p. 245).

Even Zobheili in the interpretation “bass s has changed his
view in the interpretation of “_#al” and explicitly states
that cover of face is not needed (Zoheili, 1422 AH: vol. 3,
p 2087). Akrameh one of the early Islamic commentators
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also believes: “lle 435 Lellag s 253 35 s (Tbn Kathir,
1419 AH: vol. 6, p. 425) the purpose of verse is cover of
neck.

Noor Surah

“Cea¥ 5 et Gl 5 (8 el (e (raiary Cliagall BB
Ot oY s G o 0 i (a5 e pela e W) gt
sh ol sl ogdlsd Y1 “(Noor, 31). (O Mohammad! Tell
women, who are follower to close their eyes from unfamiliar
men visiting, and keep their vulvas and do not expose the
make-up parts of their body to unfamiliar people, except
what is appearance, such as faces, palms, and soles, and
also put the ends of their scarves on their pockets.

This means not to expose their chest and bosom and
adornment parts of the body, and their inwardness unless
for their husbands or fathers or sons or brothers or their
bondswomen or eunuch servants that have no desire to
any women or kids who are not aware of the privy parts
of women and do not think about it; and not to hit their
feet on the ground that their anklets is not revealed; and
repent and return to Almighty God to prosper in both
worlds (Nasqi, 1988: vol. 2, p. 666). It is appropriate to
express at first the literal and technical meaning of some
words of the verse:

Adornment

“Adornment” literally means a tool by which embellishment
and beauty is achieved (Zabidi, 1414 AH: vol. 18, p. 267,
Joharo, 1989: vol. 4, p. 2132). Ibn Arabi believes,

“5 A5l daal (8 Lega 5 41N 4S5 4l (pand o 4y )l
O s pslall 3ok 5 adlall (e 4l L Al gaal) nae 5 48lal) Jles
el s gl il e JAT ae sl 5 Lgtaa s 5 ul 1) (8 Ledlae i 3
LS aiaills Leala Gauat 85 yal) 4l ot Le (o8 4pniSall 43y 3l
e S 2 oS0 51503 (ladal Baie g bl s dasdl 5 )
<Ll J=y (Tbn Arabi, Bita: vol. 3, p. 1368).

Adornment is divided into natural and acquired. Natural
adornment refers to the creation of man. Such as female
face that is the principle of adornment and beauty of the
creation. Acquired adornment is an adornment that women
acquire artificially for their beauty. Such as: clothing, jewelry,
kohl, color, and so on.

But the disagreement is what the purpose of adornment is?
Ibn Jozi has reported the disagreement of quotes in detail
and quotes seven opinions [6] (Ibn Jozi, 1422 AH: vol. 3,
p. 290). Ibn Arabi in a summation has summarized these
quotes in three quotes and writes:

el ing Al Ll oY1 1 g8l 250 e 5 jaldall Ay 5l 8 calia

o Al A g (Sl S 3 smane cpl A Aald L Leba el
QU 5 4 sl adl SA ) gl 5 (ubae”(ibid).

First, the purpose of apparent adornment is the same
clothing and this is the opinion of those who consider the
whole body as adornment (see Ibn Ashour, Bita: vol. 18,
p. 165). This is because in this case the woman body is her
inner adornment, and her clothing is apparent adornment.
Second, the purpose of apparent adornment is kohl and
ring, Third, the purpose of apparent adornment is wrists
and face that most Sunni scholars have adopted the same
view, although some have also added feet steps.

Instances of adornment

According to the first view, the meaning of this part of
the verse is that women should not show any part of their
body except the cloths that are appearance. Proponents of
this view have cited to the narrations, including narration

by Abdullah ibn Mas’ud:

ALl 5 ) gl 5 oS80 g 0V Lo el iy 56 (i 3 iy 3
Ll (Ibn Abi Hatam, 1419 AH: vol. 8, p. 2573).

He considers ring and bracelet as inner adornment and
clothing as apparent adornment. Another narration with
the same contents has been also quoted from Ibn Mas’ud
narrated, but he has used the term “s)3” instead of
clothing (ibid.). It has been also narrated from Ibn Abbas
that the purpose of the sentence “lie seh L Y is the
outerwear [7] (Samarqgandi, Bita: vol. 2, p. 508).

It has been said in another narration:

“llue i lgia jelale Y1 aial @ e Jiladl 3 gsa i) 0 59
aie s e ) s4gas TRl 52 smse (7 (ibid)).

(Ibn Mas’ud was asked about the apparent adornment; he
put a cloth over his head, and covered all his face except
one eye). It has been quoted in another narration from
Ibrahim Nakhaee: “<Will 44 )P (Tabari, 1412 AH: vol. 18,
p. 92). This interpretation has been also quoted from Hasan
Basri (ibid.).

Since these narrations in terms of document do not refer
to the Prophet (PBUH), they are not authentic proof.
Since no other reasons other than mentioned narrations
have been mentioned for this inference, and there are
also other possibilities, restricting allowable adornment in
outerwear will not be justifiable. This is because clothing
is itself apparent beauty and does not need to be clarified.
This is also incompatible with eloquence of Holy Quran,
because in this case the meaning of the verse is such “do
not appear unless what is apparent.”

In addition, outerwear clothe cannot be hidden and if
covering it is obligatory and does not require any other
cover, its cover should be covered and this requires
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concatenation. Surprisingly, contemporary writers such
as “Maudoodi” who insists on inferring the necessity of
cover of face from this verse (Maudoodi, Bita: p. 290). His
cause is that revealing face is source of intrigue and will
cause the youth sin. But this argument is not complete and
our imagination cannot be imposed on the Holy Quran.

Because if cover of face was obligatory, the Holy Quran
clearly expressed it, especially that many narrations against
this view have been quoted from the companions of
the Prophet (PBUH) and other commentators, such as
narrations that consider the hands and face as apparent
adornment and narrations that introduce bracelet, ring,
kohl, and even necklace as artificial adornments. Including:
Ibn Abi Hatam quoted from Ibn Abbas: “The purpose of
apparent adornment is roundness of the face and wrist”
(Soyuti, 1404 AH: vol. 5, p. 41).

Ring and bracelet has been also added to apparent
adornment in another narration (ibid.). It has been also
quoted from Ayesheh:

““LgaS (il Crann 5 idl) 5 il i 5 jalall Ay 1 e il L3l
(ibid.).

The same interpretation for apparent adornment has been
also narrated from Saeed ibn Jubayr, ‘Ata, Auzaee and
Zahhak (ibid.). Qatadeh writes also about the interpretation
of the verse and the word adornment:

“Ua¥ JU (U=) il o)) (sinly 5008 JB Jasd) 5 ailal) o LSl
Caal gy g Ua Y ey = 35 o) AY o gll 5 AL el Y
g1,A” (ibid.).

He quotes from the holy Prophet (PBUH) in this narration
after determining instances and cases of apparent
adornment that he told revealing hands over the former
half is not permissible for a woman who believes in God
and the Resurrection.

Ayesheh also quotes a similar narration, when one of her
relatives had come to her, and the holy Prophet (PBUH)
turned away of her. Ayesheh says: “I said him she is my
nephew, the holiness said: If a woman reaches the age
of puberty, she should cover her body, except the face
and wrists “(ibid.). This contents has been also quoted in
another narration from Ayesheh about Asma’ daughter of
Abu Bakr and her encounter with the Prophet (PBUH)
(ibid.).

Neck and throat have been also added in the narration of
“Akrameh” (ibid.). Ornaments have been also mentioned
in other narrations and they have been considered the
instances of apparent adornment (ibid.). Since the purpose

of ornaments is when they are used, it is determined
that revealing hands and face that are the place of using
ornaments is permissible, so majority of commentators
have interpreted face and hands as apparent adornment.
Tabari after summing up the quotes in this regard writes:

The best view is the exception of the face and hands.
Therefore kohl, ring, and bracelet are also excluded from
cover. The reason for choosing this view is the consensus
that has been expressed by the jurisprudents on allowing
revealing the face and hands and the necessity to cover
the rest of the body in prayer (Tabari, 1412 AH: vol. 18,
p. 94).

Some have interpreted apparent adornment to what
appears involuntary during walking and conventional
social relationships (Maudoodi, Bita, p. 296). But no field
remains for this undocumented possibility according to
the narrations and the evidences that were posed. In
addition, prohibition or permission does not belong to
what appears involuntary. So we can claim in the first
part of the holy verse that the definite amount of the
necessity of cover of women’s body is all parts other
than the face and hands, but feet have been also added
in some rare quotes.

Khamar

“Khamar” is root of Khamr meant to covet. in the so-
called and custom of the Arab ““a fabric that women cover
their head with them and in famous construction the scarf
or kerchief is known in Persian language”(R. K. Ragheb
Esfahani, 1412 AH, p. 160; fumee, Beata: Page 182; Ibn
Athir, 1985: vol. 2, p. 78; Zabidi, 1414 AH: vol. 6, p. 364).

Commentators have denoted also similarly meaning as
sample in Al-Ahkam verses has come: «4 bl Ll
M\ 9 ‘)l.d‘ ‘;uud‘)aaj\ (e 33‘951.4 L@.o.u\‘) 3‘)4”» (Sayes, Beata:
p. 587).

Jayb

“Jayb” means: « s Je x84 Ll (Fiumee, Beata,
p. 115) Face, neck and slit of garment in the collar section
is called Jayb.

Commentators have considered Jayb of irony of its
location is that the same neck and chest. Of course, such
irony has come in word, for example, they say: «zali N
Gl g 48 5 Haa o) g cually (Tbn Manzur, 1984: vol. 1,
p. 288). (If they said someone is clean collar the purpose
is that he has a pure heart and open chest).

In a Narration also has been mentioned:

«s ol o G 0a ) sva e ) Beases ey
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(Qurtubi, 1985, vol. 13, p. 230) And the Word of «» »=m
in the phrase ofcias Slo Or seda (p iy

Because with the letter of “Ali” becomes transitive is the
sense of putting (Haghi, Bita: vol. 6, p. 42; Ibn Ashour,
Bita: C 18, p. 167).The letter of “Bae” in word of «(» i
also is to emphasize and tightly close the Khamar (Veil)
(R. K, Soyuti, Mahalli, Tafsir-Aljiyuhanne, 1416 AH, p. 356;
Bayzawi, 1418 AH: vol. 4, p. 104). Therefore, due to the
combination of the verse literally it becomes clear that the
women should be put and close their scarves on the breast
and neck tightly.

Due to the clear meaning of the Materia of verse, this
part of the verse is not controversial for interpretations
and narratives also confirm this entry. Ibn Abbas has
narrated that:

il ginay LS (5l )5 a0 pedr 2w 4091 038 i oLl (S
);.J\ 9 ).L.aj\ ‘:Jr_ )A;]\ uhu 4,3‘}“ 0l C'_ﬂ).’ Lalay,

(Samarghandi, Bita: vol. 2, p. 508).Women cover neck and
chest with scarves after the revelation of this verse, while
the before it, tied from behind like Nabataean, Khamar
(veils).Saeed Bin Jubair also has quoted: «s suall 5 ,aill
b 43e 5 Yy (Suyuti, 1404 AH: C 5, p. 42).

he knows the purpose of this verse as covering the neck
and chest, in the such way that do not found anythigs of
it, so according to this verse it is clear that head, neck and
chests should be covered, but cannot be understood the
sentence of face from this verse, but since the verse in the
expression level of coverage, should be expressed if the
covering the face to be necessary, so can be concluded of
silence of verse that covering the face is not obligatory,
same as the first part of verse - however this understands
with disagreements

COVER IN SUNNISM JURISPRUDENCE

Discussion of cover and its limitation in jurisprudence has
no independent position and only has been raised in two
the cases, “cover in prayer.” that is one of the premises and
conditions of prayer and another “Book of Marriage” on
occasion of permit the look of man to a woman who has
gone to woo; Sarakhi is the only jurist that has stated this
issue independently, He has independently examined the
issue of covering men and woman and look to each other
issue in accordance with Hanafi jurisprudence (Sarakhsi,
1406 GH: vol 10, p 145).

Many of jurists have said in discussion of cover of prayer
the cover is not specific to prayer and includes none of
prayer. For example, Ibn Hazm writes:

«BM“;J‘)LN‘CP\A‘)LJ&)M\B)}:J\}»

(Ibn Hazm, Bita: vol. 3, p. 210) Also, most of them cite to
the verse of «0&in) (Y 9, it this issue turns out. In some
writings explicitly or by using the evidences turned out that
aim of writer is not only covering in prayer (R. K, Najafi,
1981:vol 8, p 163; Amoli 1410 AH: vol. 3, p. 188; Bohrani,
2000: vol. 7, p. 7).

Because many of Sunnism jurisprudents have raised
the issue of cover and its limitation generally, so at the
beginning their words are quoted and then are reviewed:

- Shafei:

e e 5 leens 5 S VB e 31 all S 5 (Shafei, 1403
GH: vol. 1, p. 109) Women have all the body except the
face, hands and feet covered, some other scholars of the
Shafei, except the face and have cleared hands and have
referred to feet (Mzny, Beata: p. 16; Shrbyny, 1377, vol. 1,
p. 185, Novi, Beata: vol. 3, p. 165). Of course Rafei Shafee
of religion in his commentary on “«_x>sh»” of Ghazali
said: «eed ) 5es (Y 5 (Rafee, Bita: vol. 4, p. 88). Means
the step covering is obligatory and have no face and wrists
sentence. But some also believe from the Shafei’s view,
women should cover their faces and their hands (Jaziri,
Bita: vol. 1, p. 290).

- Malek bin Anas Maliki believes the head of religion,

(Ibn Anas, Bita: vol. 1, p. 94) (If a woman during prayer
her head and chest to be found or the back of the her leg
to be not covered not, Prayer restore) lordships of the face
and wrists to cover excepted have (R, K, 1416 GH: vol. 2,
p. 181; Vol 2, P181, Abubarakat, Bita: Volume 1, p. 214;
Desoughi, 1414 GH: vol. 1, p. 214).

- Some of Hanafi Jurisprudents have accepted the same
opinion (R, Egypt, 1418 GH: vol. 1, p. 469; Kashani, 1409
AH: 5, pp. 121, Mardin, Bita: vol. 2, p. 225). But some
steps have accepted from cover (R, Haskfy, 1415 GH:
vol. 1, p. 437).

- Ibn Roshd Andalusi that is an independent jurist also
attributes to Abu Hanifa, cover of women’s steps do not
need (Andalusi, GH 1415: vol. 1, p. 95).

- Hanbalis also are two groups, some have excepted the
face and hand (Ibn qodameh, Bita: vol. 1, p. 15). But most
of them cover the entire body except for the obligatory
woman have considered;Some other the unfolding of
hands have doubted in it or at least have not allowed (Ibn
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qadameh, 1405 GH: vol. 1, p. 637; Biyuti, 1418 GH: vol. 1,
p. 316; Abdol Wahab, Bita: vol. 1, p. 5).

-Shokany difference of opinion of jurisprudents states in
such way:” There is difference in the free female genitals;
some believe all her body is genitals except the face
and the wrists and this is opinion of some independent
jurisprudents of the first era. Shafei, Abu Hanifa and Malek
also in one of their votes have accepted this view; others
have added footsteps that Abu Sofyan Thori and Abu
Hanifa in the second narrative of him have been based
on the same vote

The other group except the face, the whole body of woman
have considered as woman’s genitals, like Ahmad ibn
Hanbal and Davood; the fourth group known as genitals
all of woman’s body without any exception that the view
of some followers of Shafei, and of Ahmad also has been
narrated and reason of this all differences is discord among
commentators is located on the verse of «lge sgda Lo Yl
(Shokany, 1973: vol. 2, p. 55).

So quad Sunnism religions covering all women’s body
except the face, hands and steps know obligatory in prayer
and against non-mahram and jurists have ruled that the
being open of face is okay, though to be because of the
necessity and hardship on the cover. Scholars have cited
reasons for two reasons means necessary of cover and its
value; some of this citation states:

1-3: narrative «_se 3_yalby:

Holy Prophet (pbuh) said in a famous hadith: “Women
genitals” (Termezi, 1403 AH: vol. 2, p. 319). All Sunna
scholars have deemed this narrative to acceptence; Even
discussions in relation to the limitation of genitals in
women? How much of female body is not genitals and
its cover is not obligatory? Have raised, if these narratives
is correct of the text and the document, keep covering
women’s bodies are confirmed.

1-1-3: concept and meaning of genitals:

in Multi-meaning word books has been mentioned for
genitals, including:

«k_'q};ﬁ...\JBJSEJ}A\J&MQJS)QM}Y\E;}MBJ}A\
G )l 3l (8 4key (Johari, 1989: vol. 2, p. 759).
In this definition has come two meaning, the first parts

of the human body that is obscene and shame prevents
of its apparent,

Tbn Athir writes: « sga 13 4 nian L S, (Tbn Athir, 1364,
vol. 3, p. 319).In the upholstered has come: « JS . il

ha sl ailiac) Ge Pl o ey (Maalouf, 1973). (Whatever
that man to modesty covers it), others have expressed more
or less the same meaning (R.K. Zabidi, 1414 AH: vol. 7,
p. 276).

According to some definitions is not seen no negative point
and contemptuously in this term, Because it refers to the
female genitals as a vulnerable zone,Should be placed in
the enclosure and cover or physically her body is such that
modesty prevents the show it in front of strangers.

By this sense certainly the purpose of narrative, “Elmer
private parts”, is not defects.But the aim of the genitals,
parts of the body that must be covered.In another narration
has come: “Women Mstvrh private parts” (Merghinany,
Bita: vol. 1, p. 43).This narrative reflects this means and for
this reason jurists genitals divide to genitals of free woman
genitals of servant;

While the is not physically difference between them. Fakhr
Razi’s word that divides genitals into four parts also is in
the same direction

@5 5 dasll pa dasll s )se aludl day ) e &l ysall ) ple)
3 yall me Ja 1850 5 da M) aa 8l yall 3550 53 sall e 31yl

(Razi, 1420 AH: C 23, p. 261).Male genitals than other men,
women genitals compared to other women genitals, man
genitals to a non-mahram woman and vice versa, which is
expressed for each separate divisions.

So genitals is not means an obscene matter and in cases
where there is no evil, also be used, such as the borders of
a country or house without walls. If in the Quran, genitals
have been used in this sense: «oA 58 5 3 agia & 58 Ol
552 Wisn ). (Ahzab, 13)

A group of Prophet asked permission to return to their
homes under the pretext that our homes are unprotected.
Therefore, it seems that this term in Muslim literature
means part of the body that its coverage is necessary, as
the Maududi explains: «_is g le (oSl mhaias 35 ) 5all
8sal 5 das JS e avall (or (Mawdudi, Bita: Page 302).

Narrative «cs yo0 o Scsen:

Another tradition that some jurists (Harrani, 1413 AH:
vol. 2, p. 255; Beyhoty, 1418 AH: vol. 1, p. 313), to cover
the entire body have cited into it, is a narrative that
«aSa(n ¢w narrates of his grandfather that the Messenger
of Allah I asked about the ruling genitals, he said:

“keep your genitals apart from his wife and maidservant,
although that to be alone, because God is observer and
modesty of him is worthy “ (Bayhaqj, Bita: vol. 2, p. 255).
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This tradition has been narrated, in the case of men, but
because at first questions from base of genitals and second
the principle of genitals, according to the former version,
the whole body of female is genitals, necessity can be used
to cover the whole body.

Criticism and Review

Now given the fact that these two narrations imply the
necessity of cover of the entire body of woman, this
question remains why most jurisprudents have also
excluded face and most of them wrists, and some of them
steps from the issue of cover.

In this regard, some jurisprudents cite the verse of
adornment (see Andalosi, 1415 AH: vol. 1, p. 95; Mesti,
1418 AH: vol. 1, p. 469; Seyyed Sabeq, Bita: vol. 1, p. 127).
Because this verse refers to the principle of necessity
and amount of cover, but there are some disagreements
among jurisprudents in this debate. Its origin is the same
disagreements were posed about apparent adornment in
interpretation of the verse. As the Ibn Roshdi Andalosi
clarifies:

Oy ) Y s aial o3 SIS Jlaial (S 3 Cadall o
ek L Y (Andalosi, 1415 AH: vol. 1, p. 95)

Others, for the exception of the face, have cited to the
verse of adornment, as well as the narration quoted from
Islam Prophet (PBUH) “s Gl (o e (=) ) o6
<laill” (see Mesri, 1418 AH: vol. 1, p. 469; Ibn Qodameh,
1405 AH:vol. 1, p. 112). He forbade women to mask during
Thram (pilgrim’s garb). This narration, however, refers to
a state of pilgrim’s garb, butif cover of face was obligatory,
the Prophet would not allow revealing it in any case. so
many jurisprudents for non-obligatory of cover of face
have cited to the principle of “sin” and “the necessity of
hardship” on the cover and the need of woman to
conventional social behavior for unveiling of face,(see
Sharbini, Bita: vol. 1, p. 113; Harrani, 1413 AH, p. 255;
Sais, Bita: p. 584).

For the same argument many jurisprudents do not made
necessary the cover of wrists. However, Ibn Qodameh of
Hanbali jurisprudents believes hands are among private
parts and must be covered, because the necessity and need
is not enough to be added to face (Ibn Qodameh, 1405
AH:vol. 1, p. 15). The following results are achieved from
the mentioned cases:

Firstly, all Sunni jurisprudents have considered imperative
the necessity of cover of woman’s body and have made
consensus on that claim (Zoheili, Al-Fegh Al-Islami and
Adalteh, 1418 AH: vol. 1, p. 739; Harrani, 1413 AH,
p. 259). As far as the Hanbalis make also necessary cover

of woman even in solitude mode and absence of stranger
(Harrani, 1413 AH: vol. 2, p. 259; Ibn Qodameh, 1405
AH: vol. 1, p. 15).

Because some of the reasons are cover of general women
and include all states, such as narration of Behzeben Hakim
that was quoted. Other narration from Ibn Omar has said:
“ASEY (e pSae OB 23l 5 SUP” (Termezi, 1403 AH:
vol. 4, p. 199). Avoid being naked, because God is always
with you.

Secondly, Sunni quad religious scholars do not make
necessary cover of face. even Mohammad ibn Abd al-
Wahhab, Wahhabism religious founder, despite all the
severities and violence of his followers in the current
situation of Saudi Arabia and especially new excuses that
they have recently posed about bad-veiling of Iranian
pilgrims women, clarifies: cover of woman’s face is not
necessary, “leeas Y1350 IS5 ,all 7 (Abd al-Wahhab, Bita:
vol. 1, p. 5).

But on the cover of steps though has been posed as a
theory among Hanafis (see Shokani: 1973 AD, vol. 2, p. 55;
Ibn Hazm, Bita: vol. 3, p. 210; Raeini, 1416 AH: vol. 2,
p. 181; Zoheili, Al-fegh Al-Islami and Adlateh, 1418 AH:
vol. 1, p. 739), but some believe that hardship and sin about
a foot is higher than the wrist, especially in rural and poor
women who need to going back and forth outside the home
for subsistence (Sais, Bita, p. 586). But some have clarified
their purpose is only in prayer (Zoheili, Al-feqh Al-Islami
and Adlateh, 1418 AH: vol. 1, p. 739).

Quality of Clothing

Almost all Sunni jurisprudents have clarified that clothing
must not be transparent and thin (see Novi, 1417 AH:
vol. 3, p. 165; Ibn Qodameh, 1405 AH: vol. 1, p. 15; Shafei,
1403 AH: vol. 1, p. 109; Beihuti, 1418 AH: vol. 1, p. 316;
Andalosi, AH 1415: vol. 1, p. 95; Sharbini, Bita: vol. 1,
p. 185). It has been argued to some narrations in this field:

143, “leins Caly 5 ) Jlad lgle 5 lgale Claas) yal gl adile e
Ciedd il 5 e 3 O Le el ) CllB 5 4t aile 45344
oLl LS less LI (Soyuti, 1404 AH: vol. 5, p. 42).

(A woman came to Ayesheh that had a thin scarf. Ayesheh

said her, have not you red Noor. She took the scarf from
her and torn it up and put another scarf on her head).

2.4.3) An Abi Horairch:

k_ItJJLG”

(Nishabouri, Bita: vol. 6, p. 168).
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(Two groups are in hell. women who put apparently
clothing on their body, but in fact they have no cover). This
probably refers to thin and transparent cloths as some have
clarified it (Ibn Ashour, Bita: vol. 18, p. 166).

3.4.3. dgin Placli by (Ua) A J su ) () JE 48 18] s
a3 S el HAY) ae 5 Laaaal adadlé (e va e dual JU8 4)lad
Loy ¥ L s i Jaa ) S el el 5 JB ) Lalk 4, (Sajestani,
1410 AH: vol. 2, p. 273).

(Thin Egyptian clothes were brought as gifts for the
Prophet (PBUH). He took one of them and gave to
the narrator, and said to him: Give it to your wife, but
recommend her to wear clothing under it that her body
cannot be seen).

44.3. sl e Jleall Lail clléd jlead) e il ) alide e
il g il

(Beihaqi, Bita: vol. 2, p. 235). (Ayesheh was asked about
the appropriate scarf, she answered everything that covers
the skin and hair).

5.4.3. Narration quoted from Ayesheh that the Prophet
(PBUH) in encountering with Asma’ turned away of her
because she wore a thin clothing (Ibn Qodameh, Sharh
Al-Kabir, Bita: vol. 7, p. 355).

In any case, even if the document of these narrations is
not also correct, cover of the body and the clothing being
covered is an obvious matter, and in the interpretation of
Qortobi, it does not make sense without covering the body
(see, Qortobi, 1985, vol. 14, p. 244).

Body Size

Some Jurisprudents and experts believe covering body size
is not required and there is no problem if woman’s body
size is appeared (see, Seyyed Sabeq, Bita: vol. 1, p. 127;
Shafei Saghir, 1402 AH: vol. 2, p. 6; Sharbini, Bita: vol. 1,
p. 185; Zoheili, Al-Fegh Islami al-Adlateh, 1418 AH: vol. 1,
p- 739). In this regard, Ibn Ashour quotes a narration from
Malek:

“ Bl Gl e sl o8 QUadll o jee o (Ibn Ashour,
Bita: vol. 18, p 167)

Ibn Ashour, quoting Ibn Roshd writes in the description
of this narration: Egyptian clothes were tight that wearing
them is banned by the second caliph. They were revealing
eminences of the body because they were tight and thin.

Regardless of the document discussion of the narration,
it seems such interpretation for Egyptian clothing is the
inference of Ibn Roshd. Therefore it is not authentic proof.

But some have paid attention to this interpretation, and
have interpreted Egyptian clothing as transparent clothing,

Many jurisprudents and commentators consider taboo any
kind of behavior thatis a source of intrigue, as far as in the
case of women face believe if unveiling face cause concern
because of woman beauty or local conditions, cover of face
is also obligatory (see, Desouqi, 1414 AH: vol. 1, p. 214;
Sarakhsi, 1406 AH: vol. 10, p 145; Rea’ini, 1416 AH: vol. 2,
p. 181; Zoheili, Al-Feqh Al-Islami and Adalteh, 1418 AH:
vol. 1, p. 739; Haskafi, 1415 AH: vol. 1, p. 437; Andalosi,
1420 AH: vol. 8, p. 34; Zoheili, Tafsir Al-Monir, 1418 AH:
vol. 18, p. 218). Shokani writes:

“cl jila oa g o) sladll aie e cpaliall (Bla) amidll el die 138
éuﬂ\ﬁﬁﬁo@y::};}ﬂ”

(Shokani, 1973 AD: vol. 6, p. 244)

Cover of face is not required in the case of assuring about
lack of occurrence in the taboo.

But the consensus of Muslims is that women should not
go out with ostensible face, especially when exposed to
incompetent youths. Therefore, since the possibility of
stimulation and depravity in the woman’s body eminences
is more than his face, this criterion can be treated and
accordingly necessity of covering woman’s body size is not
required. As perhaps woman’s body size can be said as an
instance of adornment in the verse “Oein) (raw¥s” and
therefore cover of body size to be considered necessary.

Some in the interpretation of the verse “gsd Gao8Y s
Ss¥ sl (Ahzab, 33), believes: because women were
walking in the street and allies by displaying their beauties
in the time of ignorance, this verse was revealed and was
prohibited them from this behavior. Therefore some of
jurisprudents have inferred obligation of cover from this
verse (see Molahoysh, 2003: vol. 5, p. 476; Ibn Al-Arabi,
Bita: vol. 3, p. 1573; Jesas, 1415 AH: 5, pp. 229; Beyzawi,
1418 AH: vol. 4, p. 231; Ibn Ashour, Bita: 21, p. 244). It
has been said in a narration from Mojahed that this verse
refers to women who are going back and forth among men
(Ibn Kathir, 1419 AH: vol. 6, p. 363). Although this verse
is addressed to the wives of the Prophet (PBUH), but
perhaps this decree can be generalized due to the cause
that has been posed in the previous verse “4l8 (8 sl palasd
w2 " (Ahzab, 33).

As most commentators have inferred similatly. Therefore
the Lord who forbids women’s “anklet” because of
attracting attention “Ogii ) (e Opidgle aladd (ela )b (g iV 52
(Noor, 32), at least is not satisfied of revealing body size
as the secondary decree, especially if it is the source of
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intrigue. This can be posed about any other behavior or
cover that attracts attention. Because the use of anklets
was the popular adornment at that time, and the verse cites
cause for this decree, experts believe stating the cause in
precepts generalizes the decree from the mentioned case
to other cases.

Thus, anything that attracts the attention of men to women
and the probability of heartsick men covet is posed is
forbidden in Islam. Perhaps for this is for this reason that
unconventional clothes that make woman conspicuous
or the use of the clothes of the opposite gender have
been declared taboo and have been cursed by the Prophet
(PBUH). Ibn Abbas quotes from the Prophet (PBUH):
“God has cursed mannish women” (Sajestani, 1410 AH:
vol. 2, p. 269). Abu Horayreh also quotes the same. It has
been also quoted from Ayesheh that the Prophet (PBUH)
has cursed mannish women.

COVER AND RESPONSIBILITY OF THE
GOVERNMENT

This question is posed according to the above: whether
from the Sunni jurisprudence’s perspective, the government
can intervene in unveiling phenomenon, in other words,
is there jurisprudential strategy about the government
treatment with this phenomenon?

First, it is appropriate to investigate defaults of veiling
issue obligation. On the issue of covering what has specific
importance for holy legislator is the issue of women dignity
and their own position. Therefore, some experts have put
the same subject as the criterion for this type of precepts,
and have considered veiling as a private matter. One of
the documentations that have been posed for this default
is the verse of Jalbab (Chador).

Most jurisprudents have not considered veiling obligatory
for bondswomen according to this verse, because they had
not social dignity. But it has been quoted from the second
caliph in a narration: bondswomen were not allowed
to use headdress and scarf at the time of his caliphate
(Soyuti, 1404 AH, vol. 5, p. 221). But some jurisprudents
put sedition, and libido as the criterion for the obligation
of cover. The following reasons can be cited in this case:

- Cpae Al 8 )l aadad” (Ahzab, 32) Requisiteness of
veiling is to prevent intrigue and is a protective order.

SO O odn e el Gela )b o e 7 (Noor, 31)
Necessity of veiling has been posed for precautionary
look and paying attention to the mental health of
community.

- “Omang) gl Ogale Guld WSO (s Y (Al elall (e 20 Gl
O#d o i) 5 Gl e e 0 (Noor, 60),

(It is a sin for postmenopausal women who have no hope
of marriage to put their clothes on while not revealing any
adornment). Because their less cover does not lead to intrigue,
thus they are allowed for less cover. However He says in the
end of the verse, it is better for them to practice modesty.

- Some Jurisprudents have inferred from all Hadiths have
been narrated about the less presence of women in society,
even religious rituals such as: Congregational Prayer Friday
Prayer that the holy legislator decree is for preventing
intrigue and depravity (see Termezi, 1403 AH: vol. 2, p. 259;
Bokhari, 1981: chapter: & sl Lo caaluddl ) slaill = 554
Cpaedl G elaill = 5 5a celuall )58 3,1 5 4l )S; Al-Sajestani,
1410 AH: vol. 1, p. 197; Malek ibn Anas, 1406 AH: vol. 1,
p. 197). According to this base, if unveiling exits from the
personal sphere of the people and enters the society, it
cannot be considered personal any more.

Reasons of Government Authorities

Some of jurisprudential reasons of government
responsibility about the issue of veiling are mentioned
below:

Consensus on punishment of sinner

According to the prohibition of unveiling and being vice,
jurisprudents believe governor can prevent from every sin
whether rights of God or rights of people, and punish the
guilty. Ibn Najim writes:

<o Al A Hde an Lgd el s QS el Cisa g e Ll
S, Jile S ) e aell Ga ) (S ) 3 e Aliad) S o g
Wle G 8 o) 2 La 5 L IS (Mesri, 1418 AH: vol. 5,
p. 67)

“Mavrodi”, “Fara”, and “Ibn Akhveh” have mentioned the
cases that the legislator has issued order of punishment
(see Fara, Bita: pp. 279-281; Mavrodi, Bita: pp. 237 -238
site, Qoreshi, 1408 AH: pp. 78-91).

All Sunni jurisprudents agree on this decree (Jaziri, Bita:
vol. 5, p. 592). So a consensus of scholars that is one of the
resources of Sunni to express precepts is the first reason
for government right in the issue of cover, even if veiling
is a personal matter.

Instances of punishment according to some Jurisprudents’
claim are:

sl sl o) A g Al o) Gually o) o peally Lob S a3l
sl gungua&iﬂlcﬁ\)esbj\ ol o laa S s 4l Ll HJ‘:‘S‘
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Al Jall S il &Y (Zoheeili, Al-Fegh Al-Islami and
Adalteh, 1418 AH: vol. 4, p. 387)

Punishment is not exclusive to whiplash or arrest and
something like these, but includes any punitive action
to prevent or avoid a repeat of the action. admonishing,
taking commitment, and chastening even killing the
guilty if needed have been considered some instances
of punishment. Kashani of Hanbalism states suitable
punishments for different social groups in detail [8]
(Kashani, 1409 AH: vol. 7, p. 64).

Enjoining good and forbidding evil

There is an organization called “Hesbeh” in Sunni
jurisprudence and for which rules have been set. They
believe Muslims governor appoints a competent person for
enjoining good and forbidding evil and put an organization
at his disposal to prevent vices. Ibn Khaldun writes:
“Hesbeh is a religious obligation caused by enjoining good
and forbidding evil. Muslims governor is responsible to
choose a person for this and put some employees at his
disposal to follow up the status of vices in society and to
punish offenders “(Ibn Khaldun, 1424 AH, p. 239).

They believe that one of the duties of Mohtasab (Governor
Functionary whose duty is to enjoin the good and forbid
the evil) is punishment of sinner (see, Mavrodi, Bita: p. 23;
Fara, Bita, p. 284; ghoreshi, 1408 AH, p. 56). Therefore
governor is free to perform the right. It has been said in
the introduction of the book “Ma’lem Al-qorbeh” which is
a report of the history of the formation and development
of Hesbeh office after the advent of Islam and Islamic
governments in different areas of the world: enjoining good
and forbidding evil at the beginning of the formation of
Islamic government was being performed by the Prophet
(PBUH) and Rashedin caliphs. Then it was organizationally
developed at the time of Islamic governments in Egypt.
Some examples of their works have been said in this book
that some of them are mentioned below:

- The second caliph prohibited men from
circumambulation with women. He punished a man
with lashing who prayed among women (Qoreshi, 1408
AH, p. 4).

- A person named “Jor ibn Aola’,” had been appointed
as the police chief of Egyptin 253 AH. He was very
strict and prevented women from going back and forth
to public baths and visiting graves and performing
ceremony of tearing and mourning for the dead. He
severely punished the offender (ibid., P. 39).

- Caliph of Egypt in 395 AH. In one of his decrees
and orders issued and implemented the order of
prohibition of unveiled women going back and forth
and prevent them from going back and forth (ibid.,
P. 17).

So Sunnis scholars believe that government based on the
perspective of Hesbeh task should follow up the decree of
veiling as one of the eminent instances and prevent from
unveiling or bad-veiling. This is different from the issue
of forbidding evil that is obligatory upon every Muslim,
because Jurisprudents do not allow the person who
forbidding evil to deal with the offender. The responsibility
of these people does not exceed the stage of word.

Provision of social security and community mental
health

There is no doubt that the establishment of order in society
and social legislation in order to provide the rights of
people has high priority to the extent that in some cases,
individual precepts are sacrificed against social precepts.
This point is obvious in Islam, whether in religious texts
or in the writings of Muslim scholars. Government has
a special place especially in Sunni jurisprudence. Public
precepts have priority in congestion of individual and
public precepts, and people are not allowed to upset the
social order. Since promotion of unveiling and bad-veiling
is a serious threat to religious and moral health of society
and the families and on contrary observance of veiling
and preventing sexual stimulation underlying growth and
sublimity of individuals in society, the government is
obliged to legislate against this phenomenon to guarantee
social security and community mental health.

Maintain muslim rituals

Another task of the Islamic governor is to try to setup
affairs that are considered Muslim rituals. The government
should plan to revive it and deal with obstacles. There are
cases in jurisprudence in which the governor is allowed to
punish people for not implementing them. This is because
they are of public rituals of Muslims and people’s lassitude
will cause them to be forgotten and their marginalization,
such as Eid prayer, Congregational Prayer, call to prayer,
and so on (see. Novi, Bita: vol. 5, pp. 2, Rafei, Bita: vol. 5,
p. 4; Sharbini, 1998, vol. 1, p. 310; Mavrodi, Bita: p. 244;
Re2’ini, 1416 AH: vol. 2, p. 296; Samarqandi, 1414 AH:
vol. 1, p. 109).

Veiling of women is considered one of rituals of Muslims
around the world and is the sign of being Muslim. This
is why there is sensitivity in some countries to this issue,
and is their current problem to the extent that in Turkey
country that Laic principles governing its rules, there is
no obstacle for Muslim people setting up congregational
prayer in the mosques. But veiled women entering schools,
universities and governmental centers are prohibited.
This is because veiling as one of ritual of religion is
incompatible with Laic principles. So government with
this criterion can resist against the obstacles of veiling,
and prevent unveiling,
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In this regard perhaps verse 59 of Ahzab Surah can be
used in the verification, because some commentators,
contrary to popular opinion believe the pronoun in “u=_2”
refers to Muslim women (see, Ibn Zemnin, 1422 AH: vol. 3,
p. 412). As a result, one of the objectives of the verse is
identification of Muslim women from non-Muslim women.
This goal is realized by proper veiling.

Of course it is noteworthy that some of the mentioned
strategies are compatible with both defaults and some
only with the second default. The two recent strategies are
secondary titles that are used in specific conditions. Sunni
jurisprudence makes legitimate government responsible
for this right but the duty to make decision on veiling, and
punish offenders, if coercion is needed.

CONCLUSION

Veiling is meant cover. Veiling can be limitation, but any
limitation is not considered restriction because a lot of
limitations can be inviolability.

Since each valuable gem should be preserved, and woman’s
chastity and modesty is a precious object, therefore, it is
necessary to preserve it.

Considering that after the creation, a force guides the first
humans to cover them, it seems that this is an innate factor
that human unconsciously prefers being covered on nudity.

Since promotion of bad-veiling and unveiling is considered
a serious threat for religion, it is necessary for Shia and
Sunni to be active in enjoining good and forbidding evil
in this field.

SOURCES AND REFERENCES

1. Holy Quran

2. Alousi, Mahmoud: “,sz \Jeg \us”, Beirut, with books Allmyh, 1415 AH

3. Ibn Abi Hatam Abdul Rahman: “a=ll (J &) 52, Saudi Arabia, Find your
Nizar, 1419 AH

4. Tbn Athir, Mobarak: “_ 5 dnasll ey e (A 4ledl?” Qom, Ismailian, 1985

5. Ibn Anas, Malek “s s 4352 Beirut, Dar Al--Tarath Al-Arabi, Bita

6.  Ibn Jozi, Abdul Rahman: “ il ole & yuudl 3 3, Beirut, Dar Al-Ketab Al-
Arabi, 1422 AH

7. Ibn Hazm, Ali in Ahmad: “A_A—MJ"’, Damascus, Dar Al-fkr, Bita.

Ibn Khaldun, Abdul Rahman: “0sals ¢ 4e38e” Beirut, Dar Al-fkr, 1424 AH

9. Ibn Zamnin, Mohammad ibn Abdullah: “Gie’) (3l ,ads”, Cairo, Al-Farouq,
1422 AH

10.  Ibn Ashour, Mohammed ibn Taher: “_: 53 5 5 ~3”, Bija, Bina, Bita

11.  Ibn Arabi, Mohammad: “¢J_ill J\SaI”, Bija, Bina, Bita.

12.  Ibn Qodameh, Abdul Rahman: “_uSdl =, Beirut, Dar Al-kotob Al-Arabi,
Bita

13.  Ibn Qodameh, Abdollah: “”, Beirut, Dar Al-fkr, 1405 AH.

14.  Ibn Qodameh, Abdollah, “48ll 52ec””, Taif, Maktabat Al-Tarafein, Bita

15.  Ibn Kathir, Ismail ibn Amro, “adall ol 3l i, Beirut, Dar Al-kotob Al-
Elmieh, 1419 AH

16.  Ibn Manzur, Mohammad: “<_~ll obd”, Qom, Adab Al-Hozeh, 1984

*®

17.

18.

19.

20.

21.

22.
23.

24.
25.

26.
27.
28.
29.

30.
31

32.
33.

34.
3s.
36.
37.
38.
39.
40.
41.
4.
43,
44,
45.
46.
47.
48.

49.
50.

51

52.
53.

54.
55.
56.
57.
58.
59.
60.
61.

62.

Abu Al-barkat, Ahmad ibn Mohammad: “_:5J\ 7,4 Beirut, Dar Ehya’
Al-kotob Al-Arabiyeh, Bita

Abuzayd, Nasr Hamed: “<i 53l o il 527, Beirut, Markaz Al-Thaqafi Al-Arabi,
1995 AD

Al-Andalosi, Ibn Attiyeh: “ sl QU it 3 Sl ) sddl”) Beirut, Dar
Al-kotob Al-Elmiyeh, 1422 AH

Al-Andalosi, Mohammad ibn Ahmad ibn Roshd: “saiiall 43g 5 sgiaall 4300y,
Beirut, Dar Al-fkr, 1415 AH

Al-Andalosi, Mohammed ibn Youssef: “kwsall =il Beirut, Dar Al-fkr,
1420 AH

Ansari, Masoud: “0/_&)) 4ea 7, Tehran, Farzan Rouz, 1998 AD

Bohrani, Sheikh Youssef: “s_kUll 53aa1 Najaf, Dar Al-kotob Al-Islamiyeh,
2000

Bokhari, Mohammad: “s_\5: zesaa”, Beirut, Dar Al-fkr, 1981 AD
Beyzawi, Abdollah “dssill 5 ) 5 da il ) 0, Beirut, Dar Ehya’ Al-Terath
Al-Arabi, 1418 AH

Beihaqi, Ahmad: “c_s3) oid” Damascus, Dar Al-fkr, Bita-

Beihuti, Mansoor: ‘gl sLiS” Beirut, Dar Al-kotob Al-Elmiyeh, 1418 AH
Termezi, Mohammad: “s3 il i, Beirut, Dar Al-fkr, 1403 AH

Thalabi Neishabouri, Ahmad ibn Ibrahim: “Ol&ll Jwsdi oo olad) 5 CaisIP,
Beirut, Dar Ehya’ Al-Terath Al-Arabi, 1422 AH

Al-Jaziri: “4x,¥) )il e 43P Bija, Bina, Bita

Al-Jesas, Ahmed ibn Ali: “0l_dl) 2Sa)”, Beirut, Dar Ehya’ Al-Terath Al-
Arabi, 1415 AH

Al-Johari, Ismail: “zlsal” Tehran, Amiri, 1989

Al-Hijazi, Mohammad Mahmoud: “zeal sl ,xsil” Beirut, Dar Al-hil, 1413
AH

Al-Harani, Ahmad ibn Taymiyeh: “4sll sxc ~ 47 Riyadh, Maktabat Al-
Qablkan, 1413 AH

Al-Haskafi, Mohammad Amin: “_33all ;a1 Beirut, Dar Al-fkr, 1415 AH
Hagqi, Ismail: “cld) z 5”, Beirut, Dar Al-fkr, Bita

Al-Khatib, Abdul Karim: “¢/_all S8 uéili”, Bija, Bina, Bita.

Al-Desugi, Mohammad: . sl 424> Beirut, Dar Al-Kotob Al-Elmiyeh,
1414 AH

Razi, Fakhruddin: “cwil mili” Beirut, Dar Ehya’ Al-Terath, Al-Arabi,
1420 AH

Ragheb Isfahani: “0l_all < (& <lajid” Damascus, Dar Al-Elm, 1412 AH
Al-Rafei, Abdul Karim: “_u 2l =, Beirut, Dar Al-fkr, Bita

Al-Raeini, Mohammad Al-Hetab: “Jdall ) 507, Beirut, Dar Al-Kotob Al-
Elmiyeh, 1416 AH

Al-Zobeidi, Mohammad Morteza: “0s 2@l Jalsa (1o (a5l 1) Beirut, Dar
Al-fkr, 1414 AH

Al-Zoheili Wahbeh: “_sdl sl Damascus, with Alfkr, 1418 AH
Alzhyly, Wahbeh: “a3la) 5 oS! 45 Damascus, with Al-fkr, 1418 AH
Al-Zoheili, Wehbe: “Alvsyt interpret,” Damascus, with Al-fkr, 1422 AH
Al-Zarkeshii, Mohammad ibn Abdullah: “cts 4" Beirut, Dar Ehya’ Al-
Kotob Al-Arabi, 1987

Al-Zemakhshari, Mahmoud: “Jdaj8ll (asl e ge LWSW” Beirut, Dar Al-
Kotob Al-Arabi, 1407 AH

Sias, Mohammad Ali: “a\Sa¥) &l 5ué”, Bija, Bina, Bita.

Al-Sejstani, Soleiman ibn Al-Ashth: “a5ls 3l Gy, Beirut, Dar Al-fkr, 1410
AH

Al-Sarakhsi, Abu Bakr: “a il J al”, Beirut, Dar Al-Kotob Al-Elmiyeh,
1414 AH

Al-Sarakhsi, Shams al-Din: “la sl Beirut, Dar Al-Maerefeh, 1406 AH
Al-Samargndi, Mohammad: “sl&ll 43> Beirut, Dar Al-Kotob Al-
Elmiyeh, 1414 AH

Al-Samargndi, Nasr ibn Mohammad: “ss!=)l )~”, Bija, Bina, Bita

Sayyah, Ahmed: “Cr s gala £, 3 Ka %, Tehran, Islam Publications, 1999
Seyed Sabeq “4idl 438” Beirut, Dar al-Kitab al-Arabi, Beata.

Seyed Qotb: “0I_all S &, Beirut, Dar al-Shorouk, 1412 AH.

Al-Soyuti, Jalaluddin: “0l_ &) asle & Q&Y Beirut, Dar Al-Shoruq, 1416
AH.

Al-Soyuti, Jalaluddin: “, %)l ,a” Qom, Ayatollah Marashi Library, 1404
AH.

Al-Soyuti, Jalaluddin, Al-Mahali, Jalaluddin: “cMall 5w Beirut, Noor
Institute, 1416 AH.

Al-Shafei Al-Saghir, Mohammed Abu Al-Abbas: “zlsall 4¢3, Beirut, Dar
Al-fkr, 1402 AH.

Al-Shafei, Mohammad ibn Edris: “»¥) <US”, Beirut, Dar Al-fkr, 1403 AH.

K International Journal of Scientific Study | July 2017 | Vol 5 | Issue 4 J 590




63.

64.

65.
66.

67.

68.

69.

70.

71.

72.

73.
74.

75.

76.

Koopaee, et al.:

Al-Sherbini, Mohammad ibn Ahmad: “glad ) LUl Ja & gl@Y)”) Beirut,
Dar Al-Maerefeh, Bita.

Al-Sherbini, Mohammad ibn Ahmad: “zlssll asj”, Beirut, Dar Ehya’ Al-
Terath Al-Arabi, 1377 AH

Al-Shokani, Mohammad ibn Ali: “ s s¥) Js”, Beirut, Dar Al-Jil, 1973 AD
Al-Tabari, Mohammad ibn Jarir: “0Jall s & Ol asls”, Beirut, Dar Al-
Maerefeh, 1412 AH.

Al-Tantavi, Seyyed Mohammad: “ax S8 ol 3l Jaw )l audilly Bija, Bina,
Bita.

Al-Ameli, Seyyed Mohammad: “sSa¥) S ,lae” Qom, Al Al-Beyt Institute,
1410 AH.

Abdul Qader, Mohammad: “rsall Jiis” Beirut, Dar Al-Kotob Al-
Elmiyeh, 1415 AH.

Abdul Wahhab, Mohammad: “libals 5 WS, 5 oSlall b8, Riyadh,
MAtale’ Riyadh, Beata.

Ghernati, Mohammad ibn Ahmad: “Jdij8ll aslal Jueusl” Beirut, Dar Al-
Raqam, 1416 AH.

Al-Fara, Mohammad ibn Abi Ya’li: “asllalull JSa¥1” Qom, Advertising
Bureau, Bita.

Al-Farahidi, Khalil: “c)”, Qom, Dar Al-Hojreh, 1409 AH.

Al-Fayyumi, Ahmad: “ ia)l lusadl” Beirut, Al-Maktabeh Al-Elmiyeh,
Bita.

Al-Qasemi, Mohammed Jamaludin: “Jdisall oulse”, Beirut, with books
Allmyh, 1418 AH

Al-Qorashi (Ibn Akhuh), Muhammad: “4,dl e, Qom, Islamic
Propagation Office 1408 AH.

77.

78.

79.
80.
81.
82.
83.
84.
85.

86.
87.

88.
89.
90.

91.
92.

93.
94.
95.

Al-Qortobi, Mohammad ibn Ahmad: “0l_3 oSaY aslal”, Tehran, Naser
Khosrow, 1985

Al-Kashani, Abu Bakr: “gliall «ila Pakistan, Al-Maktabeh Al-Habibeh,
1409 AH.

Al-Koleini, Muhammad: “#53” Beirut, Dar Al-Azva’, 1405 AH.
Al-Mardini, Alaeddin: “&)) s 52!’ Damascus, Dar Al-fkr, Bita.

Malek ibn Anas: “Uas<l”, Beirut, Dar Ehya’ Al-Terath Al-Arabi, 1406 AH.
Al-Maverdi, Ali: “aslaladl JSsY1” Qom, Advertising Bureau, Bita.
Al-Merqinani, Ali: “42)”, Bija, Al-Maktabeh Al-Islamiyeh, Bita.
Al-Mezni, Ismail: 3l »aids” Beirut, Dar Al-Maerefeh, Bita.
Al-Mesri, Ibn Najim “@I_) =l Beirut, Dar Ehya’ Al-Kotob Al-Elmiyeh,
1418 AH.

Ma’louf, Lewis: “siall”, Beirut, Dar Al-Mashreq, 1973 AD

Mola Havish Al Ghazi, Abdul Qader, “ =<l 0, Damascus, Mtbh Altvfy,
2003

AL-Maudoodi, Abdu 1Ali: “lssl? Bija, Dar Al-fkr, Bita.

Meybodi, Rashidudin: “,) ¥ sae 5 ) ju¥) CaiS” Tehran, Amir Kabir, 1992
Najafi, Mohammad Hassan: “s3%dI sl Beirut, Dar al-Arabi revival
Altras, 1981.

Nasqi, Najmedin: “&i 55 Tehran, Soroush, 1367.

Al-Novi, Mohamed Ben Omar, “xd #)”, Beirut, Dar Al-Kotob Al-
Elmiyeh, 1417 AH.

Al-Novi, Yahya ibn Sharaf “¢ s«a<l”, Beirut, Dar Al-fkr, Bita.
Al-Neishabouri, Moslem “alus mssaat”, Beirut, Dar Alf-kr, Bita.
Al-Neishabouri, Nezamuddin Hassan ibn Mohammed: “c) &) <l 2> Dar
Al-Kotob Al-Elmiyeh, 1416 AH.

How to cite this article: Koopaee HI, Hosseini SMB, Hosseinjanzadeh F. Veiling From Viewpoint of Shia and Sunni. Int J Sci Stud

2017;5(4):578-591.

Source of Support: Nil, Conflict of Interest: None declared.

591

L International Journal of Scientific Study | July 2017 | Vol 5 | Issue 4 J




