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W
hy this book?

•

A few years ago, the British Channel 4 Dispatches program
m

e aired 
an interesting episode about M

uslim
 wom

en in the U
K. !

ey in-
vestigated the role of M

uslim
 wom

en in London m
osques and their 

contribution to their com
m

unities. To their shock, and m
y em

bar-
rassm

ent as a viewer, it concluded that wom
en have no role in m

ost 
of the m

osques they surveyed. !
is was due to the sim

ple fact that 
wom

en were not even “allowed” to enter them
 in the #rst place. 

!
e fem

ale reporter, dressed in a conservative M
uslim

 garm
ent, 

attem
pted to enter dozens of m

osques in London, on cam
era. She 

was told at the door, som
etim

es politely but o$entim
es rudely that, 

“N
o wom

en are allowed here,” or found som
eone at the m

osque’s 
door pointing to a sign that read: “Brothers O

nly”.
!

e docum
entary reported that about 800 London m

osques 
are not open to wom

en. M
osque leaders, who agreed to be inter-

viewed, cited “lim
ited space” as the m

ain reason for this. W
hen the 

reporter questioned, “But why aren’t wom
en allowed in the available 

space at any tim
e? W

hat is the role of the m
osque anyway?” she re-

ceived no reply.
!

is docum
entary undoubtedly caused dam

age to Islam
’s im

-
age in the U

K and around the world. To m
e, it was a scandal, in 

all senses of the word. I rem
em

bered our late Sheikh M
oham

m
ed 

Al-G
hazali’s words: “Islam

 has a very good case to m
ake, but it has 
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very bad lawyers!” H
is book, M

uslim
 W

om
en Between Stagnant 

Traditions and M
odern Innovations, 1 includes dozens of exam

ples 
of baseless cultural traditions that have negatively im

pacted M
us-

lim
 wom

en and their social role. In the introduction of the book, 
Sheikh Al-G

hazali cited the hadith of the fem
ale com

panion, Um
m

 
W

araqah, who used to lead m
en and wom

en in congregational 
prayers in the m

osque adjoined to her hom
e. 2 H

e also cited other 
stories of the Prophet’s fem

ale com
panions praying in the Prophet’s 

M
osque, trading in their local and regional m

arkets, teaching Q
uran 

and the prophetic traditions, giving charity, and even #ghting in the 
battle#eld alongside the Prophet (s) and his m

ale com
panions. W

hat 
a great di%erence between the status of wom

en in the early days of 
Islam

 and today, I thought.
O

ver the past few years, m
any research articles, social m

edia 
reports and television program

m
es have em

erged, all with sim
-

ilar them
es and #ndings, to speak out against the m

arginalisation 
of wom

en in m
osques around the world. O

ne of the m
ost well re-

searched docum
entations on the topic was the Am

erican m
ovie, Un-

M
osqued. 3 !

e #lm
 was m

ade based on research that involved hun-
dreds of m

osques and thousands of individuals in the United States. 
!

e two m
ost alarm

ing conclusions were: (1) m
osque attendance in 

the U
S is signi#cantly declining, despite the increase of num

bers of 
M

uslim
s; and (2) wom

en in Am
erican m

osques, where and when 
they are allowed to attend, are treated as “second class citizens”.

In term
s of statistics, UnM

osqued reported very low num
bers of 

attendance from
 wom

en and children in Am
erican m

osques, versus 
m

en. In term
s of wom

en’s spaces, it was reported that two thirds 
of the m

osques that allowed wom
en in, used dividers or walls to 

partition their spaces, and that the num
ber of dividers was actual-

ly increasing over the years. It was also noted that wom
en’s spac-

es were always of lower quality than m
en’s spaces. “African Am

er-

ican m
osques” proved to be m

ore inclusive to wom
en than “Arab 

m
osques”, they said, and alm

ost all m
osques did not think that wom

-
en’s activities or program

m
es were a “top priority”. Finally, research-

ers found out that the m
ore wom

en-friendly the m
osque is, the m

ore 
likely it is to provide com

m
unity services, interfaith sessions, and 

involve children and youth. 
Considering these developm

ents, I was asked by som
e Am

er-
ican sisters whether it is possible, from

 an Islam
ic jurisprudential 

point of view, to have their own all-wom
en m

osque and to hold con-
gregational prayers including Friday prayers. M

y answer was that 
it is “perm

issible” to build such a m
osque from

 a pure “schools of 
Islam

ic law” perspective. !
ere are undisputed precedents from

 the 
Prophet’s (s) tim

e when wom
en led other wom

en in the #ve daily 
prayers, except for the Friday prayer that includes a pre-prayer ser-
m

on. !
erefore, I suggested that one of our sisters o%er a serm

on, 
but then to be on the safe side, pray four rak’as (units) for dhuhr 
(noon prayers) rather than the two usual rak’as for Friday prayer. 
!

at said, I added that just as the all-m
ale m

osques go against the 
general principles and m

aqasid (intents) of Islam
ic jurisprudence, 

including unity and cooperation of the com
m

unity of believers, 
all-fem

ale m
osques would as well. 

To m
e, wom

en’s m
osques are a tem

porary solution and a way 
to protest wom

en’s m
arginalisation in today’s m

osques, but in the 
longer term

 they would serve to divide our com
m

unities even fur-
ther. Unfortunately, m

any m
osques are already divided along racial 

lines, such as Arab, Turkish, Indian and Afro-Am
erican m

osques, 
and along jurisprudential schools, such as Sunni, Shia, H

ana#, 
and Ibadhi m

osques, and along political ideologies, such as Sala#, 
Ikhwan, H

izbul-Tahrir, and Su# m
osques. All of these divisions are 

forbidden innovations (bid’ah) in the faith. And here is yet a new 
division: m

en’s m
osques and wom

en’s m
osques. 

W
hy this book?
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W
e will see, from

 am
ple evidence throughout this book, that 

the Prophet’s M
osque was for everyone: for the Arab, the African, 

the Persian, the Rom
an, for m

en, wom
en, and children, and for 

M
uslim

s and non-M
uslim

s who wished to visit. !
is dem

onstrated 
the strength of the early M

uslim
 com

m
unity’s “state of the union”. 

Today it is likewise a m
easure of how weak this union has becom

e. 
!

e place and role of wom
en in the m

osques is in real crisis 
worldwide, not just in the U

K and Am
erica. !

e status quo m
ust 

change. !
is very central Islam

ic social and spiritual institution is 
m

issing half of the um
m

ah where light; guidance, knowledge and 
true bonds of faith and kinship are nurtured. Further, we are giving 
the worst im

pression to non-M
uslim

s, who are not to be blam
ed 

when they develop (m
is)conceptions about Islam

 as a religion that 
does not welcom

e wom
en and does not treat them

 with full dignity, 
justice, m

ercy and rights. 
!

erefore, I decided to research and write about the place and 
role of wom

en in the m
osque according to Islam

ic jurisprudence, as 
understood based on the original sources of Islam

. !
e story of this 

book started with a research paper that I wrote for the 2015 Annual 
Regular M

eeting of the European Council for Fatwa and Research 
(ECFR), of which I am

 a m
em

ber. !
e m

eeting was held under the 
them

e: “European M
uslim

 W
om

en and their N
eeds”. Based on the 

paper, the Council m
ade the following declaration: 

 –
It is forbidden to prevent wom

en from
 their right to 

visit the m
osque.

 –
M

uslim
 wom

en m
ust be encouraged to attend the m

osque.

 –
!

e tradition of the Prophet (s), did not include barriers 
between m

en and wom
en in the m

osque.

 –
It is an obligation to protect wom

en in the m
osque from

 
any m

istreatm
ent or harassm

ent.

 –
A non-M

uslim
 wom

an should be allowed to visit the 
m

osque, with or without a headscarf, as long as she is 
dressed decently.

 –
A wom

an is allowed to stay in seclusion (i’tikaf) in the 
m

osque and to visit others who are staying there.

 –
A

 wom
an can and m

ay lecture to m
en and wom

en in 
the m

osque. 

 –
A wom

an can and m
ay participate in the m

osque’s m
an-

agem
ent and all social activities.

G
iven the positive reactions that this declaration elicited, I de-

cided to expand on the paper and publish it in the form
 of essays 

in Arabic and English, 4 on social m
edia and in various newspapers, 

and to present its content in m
y Friday serm

ons and public lectures 
around the world. 

!
ese essays, serm

ons and lectures turned out to be quite popu-
lar, and have been translated in a num

ber of languages and published 
in m

any form
s. 5  !

e feedback that I have received ranges from
 ex-

pressions of relief in knowing that wom
en do have an im

portant role 
in the m

osque, to expressions of concern at the “fem
inist tone” of the 

essays and the risk of encouraging “im
m

orality”, “m
odernism

” and 
posing a “challenge to m

ale leadership” in our m
osques. W

e need, 
however, to go beyond em

otional and uninform
ed reactions toward 

m
ore concrete steps to im

prove the current predicam
ent.

!
en, I re-structured the m

aterial in the essays and lectures in 
the form

 of 20 questions, which com
prise the 20 chapters of this 

book. I hope that the answers provided here address the unfounded 
concerns m

entioned above, while em
bracing an authentic, rational, 

m
oral and m

oderate path in dealing with issues of wom
en in the 

m
osque and in Islam

ic jurisprudence in general. 
Finally, wrong interpretations and distasteful opinions on the 

W
hy this book?
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status of wom
en in Islam

 contribute in a direct way to the plight of 
wom

en everywhere today, and this is a serious problem
 that requires 

im
m

ediate attention and deep change. I am
 hoping that this book 

will be a part of that change, and will encourage others, m
en and 

wom
en, to have the courage to speak up and m

ake a di%erence. 
A genuine revival and tangible contribution of the M

uslim
 um

-
m

ah to hum
anity will never m

aterialise without the full participation 
and active engagem

ent of M
uslim

 wom
en, not only in the m

osque, 
but also in Islam

ic scholarship and M
uslim

 a%airs m
ore broadly. 

All praise is due to Allah, the Lord of the W
orlds. 

JA
SSER AU

D
A

O
ttawa, Canada

Rabi’ Al-Akhir 1438, January 2017

C
H

A
PTER 2

H
ow do we judge what is “Islam

ic”?

•

I was in Southeast Asia a couple of years ago, when a group of young 
M

uslim
s enthusiastically invited m

e to watch the “#rst Islam
ic m

ov-
ie in history.” I asked: W

hat is “Islam
ic” about the m

ovie? !
ey said 

that they had a “Sharia Com
m

ittee” which decided that the m
ovie 

should have no wom
en and no m

usic. Instead, they explained that 
m

en, who wore headscarves with their backs to the cam
era, played 

wom
en’s roles. !

e m
usic, they said, was created without any m

usi-
cal instrum

ents. I asked: W
hat about the storyline? !

ey said: !
e 

sayings are all from
 the Com

panions’ dialogues – all authentic nar-
rations, and the story is not im

portant. I asked, “D
o you have an 

audience?” !
ey said that tickets had been sold out for the third run 

with each showing lasting a m
onth. In the end, they could not even 

get m
e tickets to watch the m

ovie.
Another tim

e, I was in the Caribbean when I was invited to 
stay in a popular “Islam

ic hotel” on the beach. W
hen I checked into 

m
y room

, I found no windows – only four walls and a door! Later, 
the receptionist inform

ed m
e that the M

uslim
 owners of the hotel 

decided to design the whole hotel without windows in any room
, 

despite its beachfront location, to provide full privacy to its guests. 
I was also assured that breakfast is “halal”. It was interesting to see 
that breakfast was only fruits, eggs, bread, m

ilk, and tea. W
hen I 

saw that everything, to m
y surprise, was labelled “halal,” I won-
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dered how could eggs, m
ilk or tea not be halal? And yet the hotel 

was fully occupied!
!

e above are two exam
ples of successful “Islam

ic” and “ha-
lal” projects that have gained wide popularity. Unfortunately, they 
are quite representative of m

any things identi#ed as “Islam
ic” and 

“halal” today. W
hat m

ade that m
ovie “Islam

ic” in the m
inds of the 

“Sharia Com
m

ittee” m
em

bers was the absence of wom
en and m

u-
sical instrum

ents, while the content of the story was irrelevant. !
e 

hotel was considered “Islam
ic” because of the “halal” labels on eggs 

and m
ilk, and the absence of windows!

W
ithout sounding too cynical, I believe that m

any “Islam
ic” la-

bels today are given without justi#cation. M
any “Islam

ic banks” are 
part and parcel of the world’s capitalistic, m

onopolistic and unfair 
econom

ic system
, yet they are “Islam

ic” because a “Sharia Com
m

it-
tee” has labelled them

 as such. !
ese com

m
ittees, which by the way 

never have fem
ale m

em
bers, o$en give “halal” stam

ps to #nancial 
transactions that do not qualify just because they m

eet certain su-
per#cial criteria of resem

blance to historical #nancial dealings. !
e 

bigger picture, i.e. the Islam
ic m

oral values and philosophy at the 
m

acro-econom
ic level, is irrelevant to them

.
M

any “Islam
ic slaughterhouses” are typical slaughterhouses, yet 

they are “Islam
ic” because they hire a M

uslim
 to recite bism

illah (in 
the nam

e of Allah) every tim
e an anim

al is slaughtered. In som
e cases, 

it is only a bism
illah “sound bite” that is pre-recorded and repeated 

autom
atically on a com

puter in the room
. !

ere are no Islam
ic ethical 

standards for the treatm
ent of the anim

als or birds, including water-
ing, feeding and sheltering conditions. Last year, I refused to join one 
of those “H

alal Com
m

ittees” and I told them
 that a com

puter-generat-
ed sound does not m

ake slaughtering “halal” or “Islam
ic”. 

Sim
ilarly, m

any “Islam
ic political parties” undertake politics as 

usual, in the sam
e M

achiavellian, divisive and corrupt ways. Yet, the 

labels “Islam
ic” and “Sharia-com

pliant” allow them
 to appeal un-

conditionally to som
e uninform

ed voters, or to play identity politics 
to win m

ore power in elections. If the priorities of the “Islam
ic par-

ty” do not include the welfare of the people who are subject to their 
governance, and if they change nothing in the plight of the insecure, 
the hungry, the hom

eless, the econom
ically vulnerable and the un-

educated, then what does “Islam
ic” m

ean?
It is very im

portant before dealing with any topic from
 an “Is-

lam
ic” perspective, to de#ne what we m

ean by the very term
. !

e 
true reference to what is Islam

ic is nothing other than the W
ord of 

G
od, the original source and the founding docum

ent of Islam
, the 

Q
uran, and the exam

ple or Sunnah of H
is Prophet (s), who was a 

living illustration of the Q
uran. 

!
e question here, however, is how do we read the Q

uran 
and Sunnah? !

is is the essential question of m
ethodology, and 

failing to address it adequately results in m
isguided opinions and 

incorrect decisions, like the ones m
entioned above. M

ethodology, 
however, requires a separate and long discussion that is beyond the 
scope of this book. 6 

N
evertheless, for the purpose of this book, the following is a 

quick classi#cation of three popular readings that do not ful#l the 
standards set by the Q

uran itself as to how it should be read and how 
we should deal with the Sunnah of the Prophet (s). 

1. 
Partial readings: Allah warns us from

 “partitioning” 
the Q

uran and “believing in som
e of it while reject-

ing som
e of it.” 7 W

e will discuss in the following chap-
ters exam

ples of how som
e verses or hadith narra-

tions are m
isread or m

isunderstood, because of the 
partial or narrow view with which they were approached.  
Som

e verses or narrations are read in isolation from
 

other related and relevant verses and narrations, or 

H
ow do we judge what is “Islam

ic”?
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without giving due consideration to the context of 
tim

e 
or 

related 
circum

stances. 
H

ence, 
the 

outcom
e 

is interpretations that contradict the principles of Is-
lam

, even though they could still be called “Islam
ic.”  

Another partial reading is to read the Q
uran in isolation 

from
 the Sunnah. !

is reading wrongly considers the Sun-
nah to be a parallel or an alternative source of knowledge 
that could possibly be at odds with the Q

uranic com
-

m
ands. !

e Q
uran, however, con#rm

s that the Sunnah is 
a bayan or illustration of the Q

uran. “And W
e revealed to 

you [M
uham

m
ad] the Rem

em
brance so that you m

ay illus-
trate to the people what was sent down to them

 and that they 
m

ight give thought.” (16:44) 

2. 
H

istorical readings: In which a historical interpretation 
of the original sources is taken from

 a textbook from
 the 

schools of law and considered to be the only possible in-
terpretation. W

e will see exam
ples of how som

e contem
-

porary voices reject the renewal or re-interpretation of 
the original sources, the Q

uran and Sunnah, and insist 
on the superiority and rigidity of old opinions. H

owever, 
the Q

uran and Sunnah contain num
erous com

m
ands that 

prohibit “blind following” of others without proof and in-
dependent judgem

ent. M
oreover, “renewal of the religion” 

is not a new term
, but rather a term

 that was coined by 
the Prophet (s), when he stated: “Verily Allah sends to this 
um

m
ah at the turn of every one hundred years people who 

will renew its religion.” 8 

3. 
H

istoricist readings: In the nam
e of rejecting stagnation 

and blind im
itation of history, som

e people take the oth-
er extrem

e of “historicising” all interpretations and even 

the original sources them
selves. H

istoricisation m
eans 

the rejection of any everlasting “authority” or reference 
in the W

ord of Allah or the com
m

ands of H
is M

essenger 
(s). !

ey m
iss, however, that the Q

uran and the Prophetic 
exam

ple are not “cultural products” as is hum
an speech or 

literature. !
e Q

uran and Sunnah are revealed knowledge 
suitable for every place and tim

e. 

A purpose-based and integrative reading of the Q
uran and the 

Sunnah is the m
ethodology that we follow in this book. W

e m
ove 

beyond partial readings to integrating all related views, contexts and 
sources into a purpose-based holistic reading. Purposes or the an-
swers to the questions of ‘why’, represent the higher level of reasoning 
that resolves the contradicted and integrates the detached. W

e also 
m

ove beyond the historical readings and interpretations by re-reading 
them

 in the current context and com
paring them

 to contem
porary 

opinions. Finally, we di%erentiate between the im
m

utable articles of 
Islam

, which cannot be “historicised” or altered, and the &exible arti-
cles, which can and should change with tim

e and circum
stances. 

H
ow do we judge what is “Islam

ic”?
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W
hat does the Q

uran say about 
wom

en and m
osques? 

•

!
ere are dozens of Q

uranic verses related to m
osques, all of which 

urge all believers who seek guidance, light and knowledge, m
ales and 

fem
ales alike, to frequent m

osques. !
e following are a few exam

ples:

“Say, O M
uham

m
ad, ‘M

y Lord has ordered justice and 
that you all m

aintain yourselves in worship of Him
 at every 

m
osque, and invoke Him

, sincere to Him
 in religion.’” (7:29)

“O
 children of Adam

, take your adornm
ent at every 

m
osque.” (7:31)

“!
e m

osques of Allah are populated m
erely by those who 

believe in Allah and the Last D
ay and establish prayers and 

give charity and fear nothing except Allah, for it is expected 
that those are of the rightly guided.” (9:18)

“And the m
osques are for Allah, so do not invoke with Allah 

anyone.” (72:18)

In addition, there are m
any verses in which Allah is speci#-

cally m
entioning the Sacred M

osque in M
ecca, referring to it as the 

“H
ouse of Allah” and the “Sacred H

ouse,” and inviting all, m
en and 

wom
en, to visit. Allah also m

entioned by nam
e the sacred m

osque in 
Jerusalem

, !
e Farthest M

osque. !
e following are a few exam

ples:
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“Behold! W
e gave to Abraham

 the site of the Sacred House, 
saying: ‘Associate nothing in worship with M

e; and sanctify 
M

y House for those who com
pass it round, or stand up, or 

bow, or prostrate them
selves therein in prayer.’” (22:26)

“Glory to Allah W
ho did take His servant for a journey by 

night from
 the Sacred M

osque to the Farthest M
osque.” (17:1)

“Allah m
ade the Kaba, the Sacred House, an asylum

 of se-
curity for people [al-nas], as also the Sacred M

onths.” (5:97) 

“Indeed, the "rst House of worship established for people 
[al-nas] was that at M

ecca - blessed and a guidance for the 
worlds.” (3:96)

It is interesting to note that m
ost of the English translators of 

these verses m
entioned above, wrongly translate the Arabic words 

referring to the dwellers and visitors of the m
osque to the English 

words “m
en” or “m

ankind.” Take for exam
ple verse 3:96 m

entioned 
above, which refers to the visitors of the m

osque with the Arabic 
word “al-nas.” !

is word m
eans “the people” in every convention-

al and colloquial sense of the Arabic language. H
owever, “al-nas” 

is rendered “m
en” or “m

ankind” by every m
ajor translator of the 

Q
uran, including: M

uham
m

ad Asad, Sahih International, Pick-
thall, Yusuf Ali, Shakir, M

uham
m

ad Sarwar, and M
ohsin Khan. 9 I 

am
 aware of one exception, Arberry, who translated “al-nas” in 3:96 

as “the people.” It is interesting that in verse 5:97 m
entioned above, 

even Arberry translated “al-nas” to “m
en.” !

is shows how the trans-
lators/interpreters of the Q

uran are in&uenced by their pre-assum
p-

tions and biases when it com
es to the issue of wom

en in the m
osque.

H
ow

ever, there are tw
o verses that urged believers to at-

tend the m
osque in w

hich the w
ord “rijal” w

as used to refer to 
m

osque attendees:

“Such light is in m
osques which Allah has ordered to be 

raised and that His nam
e be m

entioned therein; exalting 
Him

 within them
 in the m

orning and the evenings. [Are] 
persons [rijal] whom

 neither com
m

erce nor sale distracts 
from

 the rem
em

brance of Allah and perform
ance of prayer 

and giving of charity.” (24:36–37) 

“A m
osque founded on righteousness from

 the "rst day is 
m

ore worthy for you to stand in. W
ithin it are persons [rijal] 

who love to purify them
selves; and Allah loves those who 

purify them
selves.” (9:108)

Som
e exegetes m

isunderstood the Arabic word “rijal” (which 
I translated above as “persons” in these two verses), and interpreted 
it to m

ean “m
en”, to the exclusion of wom

en. It is to be noted that 
every English translation of the Q

uran I am
 aware of translated this 

word as “m
en” except for M

uham
m

ad Sarwar who chose the word 
“people”. !

e com
m

only used but wrong interpretation/translation 
had a negative im

pact on the collective perception of M
uslim

s, who 
thought that there was no room

 for wom
en in the m

osque, accord-
ing to the Q

uran. 
The fam

ous exegete Ibn Kathir (d. 774H
/1373CE), for in-

stance, com
m

ented on the word “rijal” in the verse quoted above 
from

 Surat A
l-N

ur, by saying:

“As for wom
en, their praying at hom

e is better for them
 …

 
But it is perm

issible for them
 to attend the congregational 

prayer o#ered by m
en, on condition that she does not harm

 
any m

an by m
anifesting adornm

ents or wearing perfum
e.” 10 

It is true that the word “rijal” in colloquial Arabic is used for 
m

ales rather than fem
ales. H

owever, in high Arabic, which is the 
language of the Q

uran, the word im
plies both m

ales and fem
ales. 

W
hat does the Q

uran say about wom
en and m

osques? 



28
29

R
E

C
L

A
IM

IN
G

 T
H

E
 M

O
SQ

U
E

!
is is evident in a num

ber of verses in the Q
uran itself. For in-

stance, Allah says, “and on its elevations are rijal who recognise all by 
their m

ark” (7:48), and “Am
ong the believers are rijal true to what they 

prom
ised Allah.” (33:23)
In these tw

o verses, and others, the w
ord “rijal” is clearly 

referring to both m
ales and fem

ales, and no scholar has ever 
disputed that. 

In addition, linguistically speaking, when the Q
uranic address 

is speci#c to m
ales only, the word “rijal” is coupled with the word 

“nisaa” within the sam
e sentence. In this case only, rijal m

eans 
m

en and nisaa m
eans wom

en. An exam
ple is verse 48:25: “And if 

not for believing m
en (rijal) and believing wom

en (nisaa) whom
 you 

did not know…
” It is not possible to understand the Q

uran correct-
ly without a good com

m
and of the Arabic language, and the best 

reference for the Arabic language is the Q
uran itself, which should 

override the colloquial usages of Arabic term
s.  

In addition to the Q
uranic evidence, Arabic-Arabic dictionaries 

unanim
ously agree that wom

en could correctly be addressed by the 
word ‘rijal‘. For instance, am

ong the usages m
entioned in M

ukhtar 
As-Sihah, 11 a classic Arabic-Arabic dictionary under the entry “R J L 
(the root of the word rijal in Arabic)” is the following: 

Niswatun rijal (here, the word rijal is used as an adjective 
for fem

ales) …
 and a wom

an can be called rajulah (singu-
lar fem

ale form
 of rijal) …

 It is also reported that Aisha, 
m

ay Allah be pleased with her, was known to be a rajulah 
in term

s of her opinions.

In Lisan Al-Arab, another classic A
rabic-A

rabic dictionary, 
it is stated that: “In a reported conversation between Abu Zayd 
al-Killabi and his w

ife, the two “rijal” fiercely argued, referring to 
him

 and his w
ife.”

12

Finally, the Q
uran clearly forbids preventing people from

 
frequenting the m

osques, w
ith A

llah’s saying, 

“And who are m
ore unjust than those who prevent people 

from
 m

entioning the nam
e of Allah in His m

osques and 
strive toward their destruction. It is not for them

 to enter 
them

 except in fear. For them
 in this world is disgrace, and 

they will have in the Herea$er a great punishm
ent.” (2:114).

H
owever, today, half of the “people”, i.e. wom

en, are being 
prevented from

 m
entioning the nam

e of Allah in m
any of H

is 
m

osques. !
e following chapters deal with other sides of the issue.

W
hat does the Q

uran say about wom
en and m

osques? 
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W
hat does the Sunnah say about 

wom
en and m

osques? 

•

!
e Sunnah of the Prophet (s) includes hundreds of authentic narra-

tions indicating wom
en’s norm

al presence in the m
osque at all tim

es 
and on all occasions at the tim

e of the Prophet (s). !
e following are 

a few exam
ples:

I will start with a story that Im
am

 Bukhari narrated a$er Aisha 
(r). It is the story of an African fem

ale slave who was freed by the 
Arab tribe that enslaved her, and eventually decided to “live” in a 
tent in the m

osque of the Prophet (s). I am
 quoting the whole narra-

tion here because its details are worth re&ecting upon. According to 
Aisha, the young African narrates,: 13   

“A baby girl from
 the tribe that had enslaved m

e cam
e out 

wearing a red leather scarf decorated with precious stones. !
e 

scarf fell from
 her or she placed it som

ewhere. A bird passed 
by that place, saw the scarf on the ground and m

istook it for 
a piece of m

eat. !
e bird took the scarf and &ew away with it. 

!
e baby’s fam

ily searched for the scarf and when they could 
not #nd it, they accused m

e of stealing it and started search-
ing m

e aggressively. !
ey even searched m

y private parts. By 
Allah, while I was being searched, the sam

e bird returned and 
dropped the red scarf on them

. So I told them
, ‘!

is is what 
you accused m

e of and I was innocent. H
ere is your scarf.’”
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Aisha added: “!
e fam

ily then freed that young lady, and she 
im

m
ediately cam

e to Allah’s M
essenger (s) and em

braced Islam
. She 

then set up for herself a tent with a low roof in the m
osque and lived 

in it. She used to visit m
e occasionally and chat with m

e. Every tim
e 

she sat down with m
e, she would start by reciting the following poem

: 
!

e D
ay of the Scarf was one of m

y Lord’s m
iracles.

W
ith H

is G
race, H

e rescued m
e from

 the disbelievers.” 
Aisha added, “W

hen I asked her once about the story of that 
poem

, she told m
e the whole story.” 

In the above story, you can see how “norm
al” it was for the 

young lady to com
e and talk with the Prophet (s) in the m

osque, and 
how she even lived in the m

osque when she could not #nd shelter. 
By the way, Ibn H

azm
, the Andalusian scholar, concluded based on 

this hadith that a wom
an’s m

enses does not prevent her from
 staying 

in the m
osque. M

ore on that issue later. 
H

ere are a few other narrations to re&ect upon in the context of 
wom

en in the m
osque of the Prophet (s):

Aisha (r) said: “Sa`d Ibn M
uaz was wounded on the Battle of 

the Al-Khandaq (!
e D

itch) …
 !

en, the Prophet(s) set up a tent in 
the m

osque for Sa`d to be able to visit frequently.” 14

Com
m

enting on this particular narration, Ibn H
ajar stated 

that: “!
e M

essenger of Allah (s) actually let Sa`d stay in Rufayd-
ah’s tent in the m

osque. She was known for her skills in treating the 
wounded. !

e Prophet said, ‘let Sa`d stay in her tent so that I can 
visit him

 from
 a close distance.’” 15 

Rufaydah was a fem
ale com

panion and a physician who set up 
a tent in the Prophet’s m

osque. !
is tent is known to be the #rst 

em
ergency clinic in Islam

’s history. 
Im

am
 M

uslim
 m

entions that Al-Sha`bi narrated: “W
e entered 

upon Fatim
ah bint Q

ays, and she said, ‘It was announced that the peo-
ple should gather for prayer, and then I was am

ong those heading for 

the Prophet’s M
osque. I was in the front row of wom

en, which was 
right behind the last row of m

en, when I heard the Prophet (s) saying 
while he was on the pulpit: ‘!

e cousins of Al-D
ary sailed the sea …

’“ 16

Bukhari narrated that Asm
a’ bint Abu Bakr said: “I cam

e to Ai-
sha, m

ay Allah be pleased with her, the wife of the Prophet (s) when 
the sun had eclipsed, and found out that all people were standing in 
prayer…

when the Prophet (s) #nished the prayer, he thanked and 
praised Alm

ighty Allah.” 17 
Asm

a bint Abu Bakr narrates the sam
e story as follows: “!

e 
sun eclipsed during the lifetim

e of the Prophet, peace be upon 
him

…
then, I cam

e and entered the m
osque, and saw the M

essenger 
of Allah (s) standing up in prayer. I joined him

 in prayer, but he 
kept standing up so long that I felt I needed to sit down. Yet, I would 
notice a weak wom

an standing next to m
e, and then I would say to 

m
yself, “She is even weaker than m

e” and I would keep standing...
!

en he (s) bowed down in ruku and kept bowing for a long tim
e, 

and then he raised his head from
 ruku and kept standing up for a 

very long tim
e. A m

an approached then and, because of the delay, 
thought that the Prophet (s) had not yet o%ered the ruku.” 18

Bukhari and others narrated that Aisha (r) said: “!
e believing 

wom
en, covered with their veiling sheets, used to attend the dawn 

prayer with Allah’s M
essenger, and a$er #nishing the prayer they 

would return to their hom
es.“ 19

Um
m

 Salam
ah, the wife of the Prophet (s), narrates that during 

the lifetim
e of the Prophet, when wom

en had concluded the or-
dained prayer, they would rise and leave, and the Prophet (s) would 
som

etim
es stay along with the m

en. 20 
M

oreover, it was narrated from
 Asm

a: “I heard the Prophet (s) 
saying, ‘W

hoever of you wom
en believes in Allah and in the Last 

D
ay should not raise her head until we m

en raise our heads a$er 
prostration, lest they should see the private parts of m

en.’” Asm
a 

W
hat does the Sunnah say about wom

en and m
osques? 
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added: “!
is was because their lower garm

ents were short, knowing 
that m

ost of them
 at the tim

e could only a%ord to wear a nam
irah (a 

sm
all lower garm

ent).” 21 
Asm

a also narrated: “!
e M

essenger of Allah (s) stood up 
am

ongst us and preached to us, m
entioning the questions that a 

dead person would be asked in the grave, and thereupon the people 
clam

oured in a m
anner that prevented m

e from
 perceiving the con-

cluding words of the M
essenger of Allah. W

hen they calm
ed down, 

I asked a m
an sitting in front of m

e, ‘M
ay Allah bless you, what did 

the M
essenger say concluding his serm

on?’ H
e answered, ‘It was re-

vealed to m
e that you would be tested in your graves in a m

anner 
alm

ost sim
ilar to that of Al-D

ajjal trial.’“ 22

Abu H
urairah narrated that a black wom

an who used to clean 
the m

osque, died. W
hen the M

essenger (s) asked about her, they 
inform

ed him
 that she had died. H

e then said, “W
hy did you not in-

form
 m

e when she died? Guide m
e to her grave.” So, he approached 

her grave and o%ered the funeral prayer for her there. 23 
M

oreover, it was narrated from
 Aisha (r) that when Sa`d Ibn Abu 

W
aqqas died, the wives of the Prophet (s) sent a m

essage to bring his 
bier into the m

osque so that they should o%er prayer for him
. 24

Atikah bint Zayd, Um
ar Ibn Al-Khattab’s wife, used to o%er 

the fajr (dawn) and the isha (night) prayers in congregation in the 
m

osque. Som
e attendees of the m

osque asked her, “W
hy do you 

com
e out for the prayer even though you know that Um

ar dislikes it? 
It m

akes him
 jealous.” She replied, “!

en, why does not he forbid m
e 

from
 doing that?” !

ey answered, “W
hat prevents him

 is the state-
m

ent of Allah’s M
essenger (s) ‘D

o not prevent wom
en from

 going to 
Allah’s m

osques‘.” 25 Ibn H
ajar com

m
ented: “Indeed, when Um

ar was 
stabbed, Atikah was in the m

osque praying behind him
.” 26  

Finally, Bukhari and M
uslim

 narrated a$er Aisha (r), the 
Prophet’s wife: 

“Allah’s Apostle invited m
e on a day of Eid to watch the 

Abyssinians who were playing in the m
osque, displaying 

their skill with spears. H
e asked: W

ould you like to watch? 
I answered: ‘Yes.’ So I stood behind him

 and he lowered his 
shoulder so I can put m

y chin on it. I did and leaned with 
m

y face on his cheek and watched. Eventually, he asked 
m

e several tim
es if I wanted to leave and I replied every 

tim
e: ‘Please wait.’ I was not interested in watching, really, 

but on that day I wanted wom
en especially to know m

y 
status with him

. !
erefore, appreciate a young lady’s keen-

ness to be playful.” 27 

I m
ust add here the following note: in this hadith, which took 

place shortly a$er Aisha’s m
arriage to the Prophet (s), she was not a 

“young girl” as som
e com

m
entators claim

ed. M
y estim

ate of Aisha’s 
age when she m

arried the Prophet(s) in the #rst year of the H
ijri 

Calendar, is 19, not nine as som
e scholars claim

ed. !
is is based on 

a long investigation of di%erent historical narrations related to her 
age, the details of which are beyond the scope of this book. H

owever, 
I decided to give a brief outline of m

y argum
ent below. !

is discus-
sion is relevant to this book about wom

en in the m
osque, especially 

from
 a m

ethodological point of view.
A non-authentic narration, which was unfortunately includ-

ed in the authentic collections (Bukhari N
o. 3894 and M

uslim
 N

o. 
1422), indicated that the Prophet (s) consum

m
ated his m

arriage to 
Aisha when she was “nine years old”. !

ere is no di%erence of opin-
ion over the fact that this m

arriage took place in M
edina in the #rst 

year a$er H
ijra. H

owever, there are other authentic narrations, also 
in the sam

e Bukhari and M
uslim

 authentic collections, which logi-

W
hat does the Sunnah say about wom

en and m
osques? 
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cally contradict the “nine years old” narration. 
For exam

ple, Bukhari’s narration (N
o. 2724) that Aisha partic-

ipated with the M
uslim

 arm
y in the Battle of U

hud (in Year 2 H
ijri) 

m
eans that she was supposedly 10 years old during that battle. 

This is logically im
possible, given her role in battle that was nar-

rated in the hadith. This narration also contradicts w
ith num

er-
ous other narrations in w

hich the Prophet never allowed children 
under 15 to w

itness battles. 
Bukhari him

self also narrates (N
o. 2176) that Aisha witnessed 

her father’s attem
pt to m

igrate to Abyssinia, which was during the 
Year 4 of the M

essage (Year 9 Before H
ijra) according to all accounts. 

!
is witnessing could not have happened before Aisha herself was 

born, as the “nine years old” hadith im
plies! 

Bukhari him
self also narrates (N

o. 4595) that Aisha witnessed 
the revelation of Surat Al-Q

am
ar (Chapter 54) while she was a “jari-

yah” (an Arabic term
 for a girl between 6 and 13) “playing in M

ecca”. 
Chapter 54 was revealed som

ewhere between the Years 2 and 4 of 
the M

essage (i.e., between Years 11 and 9 Before H
ijra), according to 

all other accounts. !
is m

eans that in the #rst year a$er H
ijra, her 

age m
ust have been som

ewhere between 15 and 24, according to the 
sim

ple m
athem

atical logic of these Bukhari narrations them
selves. 

O
ther narrations, by Ibn Ishaq this tim

e, show that Aisha was the 
“19th person to em

brace Islam
” in the #rst year of the m

essage (i.e. 13 
Before H

ijra), and that she was a “young girl” at that tim
e (Ibn H

ish-
am

, 271). Ibn Ishaaq was rendered “trustworthy” by m
any, including 

Im
am

s Su#an Al-!
awri, Al-Zuhri, Shu’ba, Al-Sha#e, Ali Ibn Al-M

a-
dini, and other prom

inent scholars. It is true that Im
am

 M
alik and 

H
isham

 Ibn Urwa accused Ibn Ishaq of lying, but m
any other scholars 

disagreed, especially as M
alik never m

et Ibn Ishaq him
self. 

In fact, it is H
isham

 Ibn Urwa, whom
 I think is the source 

of the error in the “nine years old” narrations. H
e was accused of 

lying (tadlees) by a num
ber of scholars, including M

alik Ibn Anas 
and Ibn H

ajar, and of having developed am
nesia later in his life by 

other scholars, including Yahya Ibn Saeed and Ibn Khirash. H
is 

conduct with the Um
ayyad kings of his tim

e also shows lack of 
integrity and honesty. 28

To m
e, H

isham
 Ibn Urwa’s serious problem

 is his narration 
about the Prophet (s) being a victim

 of som
e m

agic spell (hadith sihr 
al-rasul). H

isham
 is the source of the claim

 that the Prophet (s) fell 
under som

e m
agic spell that was m

ade by an unknown Jewish young 
m

an from
 M

edina by the nam
e Labid Ibn A’sam

 (Bukhari N
o. 4530). 

H
isham

 claim
ed that to the Prophet (s) spent som

e tim
e, “im

agining 
that he did things that he never did,” etc. !

is narration by H
isham

 
contradicts m

any Q
uranic principles, including Allah’s prom

ise to 
“protect the Prophet from

 people” (5:67), and the Q
uran’s repeated re-

jection of claim
s from

 the pagans of M
ecca that the Prophet (s) was 

under a m
agical spell (refer to: 17:47, 17:101, and 25:8). For m

e, this 
narration alone m

akes H
isham

 non-trustworthy, despite the great-
ness of his father Urwah Ibn Al-Zubair, who was one of the seven 
m

ost prom
inent jurists of M

edina, and his grandfather Al-Zubair 
Ibn Al-Awwam

, a prom
inent com

panion of the Prophet (s). 
W

e also have the other authentic narrations that Aisha was 
brie&y “engaged” to Jubair Ibn M

ut’am
 Ibn ‘Adiyy (Ahm

ad’s Collec-
tion, N

o. 25810), before she m
arried the Prophet (s) – an engage-

m
ent that could not have happened logically before the age of 6 or 

7, as H
isham

’s narration im
plies! And there is another historical fact 

that Aisha was ten years younger than her sister Asm
a Bint Abu 

Bakr, and Asm
a was 17 (or otherwise 27 according to other narra-

tions) in the #rst year of the m
essage when she em

braced Islam
. !

is 
puts Aisha’s age around seven in the #rst year of the M

essage (13 
Before H

ijra). !
erefore Aisha was at least 19 when she m

arried the 
Prophet, peace be upon him

. 

W
hat does the Sunnah say about wom

en and m
osques? 
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Finally, when we have such contradictions in narrations trans-
ferred by “trustworthy” narrators, we m

ust apply the m
ethod of cri-

tiquing the content (naqd al-m
atn). !

is m
eans that the Prophet’s 

m
arrying Aisha at the age of 19 is m

ore likely to have happened than 
m

arrying a girl literally in her childhood (at the age of six, seven or 
nine, narrations di%er). !

is critique has a speci#c signi#cance be-
cause the narrations related to this m

arriage have been cited in fatwa 
(legal ruling) about m

arriage age in Islam
. !

e fatwa that allowed 
the m

arriage of children at the age of nine has caused the dem
ise of 

num
erous poor girls in our tim

e and before. I m
ust add that m

y view 
is not based on a bias to any particular western or eastern “culture,” 
legal or social, but is purely based on the understanding (dirayah) 
of the narrations and the rules of "qh (jurisprudence) of m

arriage 
in Islam

 and its higher objectives (m
aqasid). If m

arriage is about 
achieving the objectives of “m

utual love and m
ercy,” as the Q

uran 
asserts (30:21), how can m

arrying a six or nine year old girl achieve 
m

utual love and m
ercy?

!
e sam

e higher objectives of the Sharia and holistic under-
standing of the Sunnah narrations are essential for us to be able to 
answer the rem

aining questions in this book, prim
e of which is the 

next question: if this is the status of wom
en in the Prophet’s M

osque, 
on what basis do som

e M
uslim

s prevent wom
en from

 the m
osque? 

C
H

A
PTER 5

O
n what basis do som

e M
uslim

s prevent 
wom

en from
 entering the m

osques? 

•

Al-Tabarani narrates: 

“Bilal Ibn Abdullah Ibn O
m

ar Ibn Al-Khattab narrated 
to m

e that one day his father Abdullah Ibn O
m

ar said: 
‘Indeed, I heard the M

essenger of Allah (s) say, “D
o not 

deprive the fem
ale slaves of Allah of their share in the 

m
osques.”’ Bilal said, “As for m

e, I shall forbid m
y house-

hold fem
ales, but whosoever wishes to let his wom

en go 
out, let him

 do so.” !
us, m

y father Abdullah turned to Bi-
lal and said, “M

ay Allah curse you! M
ay Allah curse you! 

M
ay Allah curse you! You hear m

e say that the M
essenger 

of Allah ordered that wom
en are not to be deprived, and 

you say otherwise.” Abdullah wept and angrily departed.” 

Another narration stated that Abdullah, “stretched his hand 
and slapped Bilal.” 29 

A sim
ilar report was narrated by Al-Tirm

idhi:

“W
e were at Ibn O

m
ar’s, when he said, the M

essenger of Allah 
said, ‘Perm

it wom
en to go to m

osques at night.‘ H
is son said, 

‘By Allah, we would not perm
it them

 to do so as they would 
do m

ischief.’ Ibn O
m

ar replied, ‘I say that the M
essenger said 

such and such, and you say, ‘we would not allow them
?’”. 30 
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H
ere, the reaction of Abdullah Ibn O

m
ar (r), who narrated 

the quoted hadith, indicates clearly the prohibition of preventing 
wom

en from
 visiting the m

osque, a prevention that is contrary to 
the Prophet’s com

m
and. But Bilal, his son, wanted to avoid what he 

called “m
ischief” (daghal, "tnah), and applied the m

ethod that was 
later known as “blocking the m

eans” or “cutting the roots” (sadd 
al-dhara’i’). !

is is consequentialist logic in prohibiting som
ething 

lawful in order to prevent som
ething unlawful from

 happening. 
I m

ade an extensive survey on various schools of Islam
ic juris-

prudence, and concluded that scholars who prevented or discouraged 
wom

en from
 going to the m

osques generally ignored the clarity of 
Abdullah Ibn O

m
ar’s narration and reaction, and relied instead on 

one or both of the following two narrations in support of their view
: 

1. 
Aisha (r) said, “If the M

essenger of Allah (s) had seen the 
unlawful innovations that wom

en have introduced, he 
would have de#nitely prevented them

 from
 going to the 

m
osque, as the wom

en of the Children of Israel were pre-
vented from

 their tem
ples.“ 31 

2. 
Um

m
 H

um
aid, a com

panion, narrated that the Prophet (s) 
told her: “Your prayer in your house is better for you than 
your prayer in the congregation.” 32 So, her nephew nar-
rates, Um

m
 H

um
aid ordered that a prayer place be pre-

pared for her in the furthest and darkest part of her house, 
and she used to pray there until she died.” 33 

As for Aisha’s (r) opinion, it is obvious that her statem
ent was 

m
ade in a particular context, the context of som

e wom
en who were 

com
m

itting som
e unlawful acts in the m

osque. She did not m
ean 

to change the default recom
m

endation or “abrogate” it, in the sense 
that was understood by som

e jurists. N
o jurist in M

edina during 
her tim

e judged that her statem
ent indicated a change in the default 

ruling of perm
issibility. Soon a$er her tim

e, when Im
am

 M
alik of 

M
edina was asked his opinion about preventing wom

en from
 visit-

ing the m
osque, he said, “W

om
en should never be prevented from

 
going out to the m

osques.” 34 

Ibn H
ajar com

m
ented:

“Som
e scholars held on to Aisha’s prevention of wom

en’s 
frequenting the m

osque as absolute, though it is debat-
able. For it does not entail a change in the ruling since 
she m

ade it contingent on a non-existent condition, “if he 
had seen …

 he would have prevented,” but he (s) neither 
saw nor prevented. Besides, these innovations were intro-
duced only by a few, not all, wom

en. H
ence, if prevention 

is necessary, it would apply only to them
.” 35 

Ibn H
azm

 has a sim
ilar argum

ent:

“Certainly, som
e wom

en only, and not all, introduced 
these unlawful innovations. It is im

possible to prevent 
goodness for those who did not do such things because of 
those who com

m
itted them

.” 36 

Ibn Q
udam

ah also said:

“!
e Prophet’s Sunnah is m

ore worthy to be followed, and 
Aisha’s, m

ay Allah be pleased with her, statem
ent is lim

it-
ed only to those who introduce unlawful innovations.” 37

It is clear from
 these exam

ples, and m
any others, that taking 

what Aisha (r) said as a general rule is an extrem
e interpretation that 

no sound scholar would approve.
O

n the other hand, in today’s context, restrictions and obstacles 
hindering wom

en from
 visiting the m

osque should be rem
oved, not 

the other way around. W
om

en should in fact be encouraged to go to 

On what basis do som
e M

uslim
s prevent wom

en from
 entering the m

osques? 
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the m
osque, not only as her right, but also as this serves m

any good 
purposes, including rem

em
bering Allah, acquiring knowledge, 

m
eeting other M

uslim
 wom

en who frequent the m
osque, and par-

ticipating in public activities in a way that bene#ts her, her religion, 
her fam

ily, her com
m

unity.
In term

s of Islam
ic jurisprudence, m

eans have to be “opened” 
instead of being “blocked”. !

eorists of "qh have proposed “open-
ing the m

eans” (fat-h al-dhara’i’) as an alternative m
ethodology to 

“blocking” them
 when circum

stances di%er. 38 !
e M

aliki scholar 
Al-Q

ara#, for exam
ple, explained that the m

eans which lead to pro-
hibited ends should be blocked and discouraged, whereas m

eans 
that lead to lawful ends should be opened and encouraged. 39 Ibn 
Farhun, for another exam

ple, applied ‘opening the m
eans’ to a num

-
ber of rulings. 40 

Finally, Sheikh Abdul-H
alim

 Abu Shuqqah com
m

ented on Ai-
sha’s opinion by a call to opening the m

eans, rather than blocking 
them

, for wom
en in the m

osque. H
e writes:

“H
ad Aisha, m

ay Allah be pleased with her, seen the unlaw-
ful innovations that the wom

en of our tim
e have introduced 

in places of entertainm
ent and sports, had she witnessed the 

vicious m
edia invasion that m

anipulates their m
inds and 

hearts, and had she witnessed that fact today that the only 
place where wom

en are not allowed is the m
osque – would 

she have m
ade the sam

e judgm
ent? !

e answer is no. In fact, 
Aisha would have said, ‘H

ad the M
essenger, peace be upon 

him
, seen what is happening, he would have m

ade it oblig-
atory for wom

en to frequent the m
osque.’ She would have 

encouraged wom
en to frequent m

osques with the sam
e zeal 

she had to deter them
 from

 the m
osque before. She would 

have been keen for wom
en to avoid tem

ptations and learn 
good habits by asking them

 to visit the m
osques.” 41 

W
e will deal, next, with the second narration about Um

m
 H

u-
m

aid that was m
entioned above, and attem

pt to answer the question: 
D

id the Prophet (s) say that a wom
an’s prayer at hom

e is better than 
at the m

osque?

On what basis do som
e M

uslim
s prevent wom

en from
 entering the m

osques? 
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D
id the Prophet say that a wom

an’s prayer 
at hom

e is better than at the m
osque? 

•

N
o, not for all wom

en, nor in all tim
es. !

e hadith quoted in the pre-
vious chapter, which was narrated by Ibn H

ibban and Ahm
ad about 

Um
m

 H
um

aid (“your prayer at hom
e is better than your prayer in 

congregation”) is authentic, but incom
plete. !

e context or the full 
story of the hadith was not explained in the fam

ous narrations. 
H

owever, the other narrators of the sam
e story, nam

ely, 
Al-Tabarani, Al-Baihaqi, Ibn Abu Shaibah, and Ibn Abu Asim

, gave 
m

ore detail. !
eir (authentic) additions explained that the context 

of the hadith was an argum
ent between Um

m
 H

um
aid and Abu 

H
um

aid Al-Saedi, her husband. !
e argum

ent was due to Um
 H

u-
m

aid’s regular attendance of congregational prayer in the Prophet’s 
(s) M

osque. In these narrations, Um
m

 H
um

aid visited the Prophet 
(s) with a group of wom

en and said, “O
 M

essenger of Allah, we like 
to pray with you but our husbands prevent us from

 com
ing to the 

m
osque.” 42 

Abu H
um

aid Al-Saedi was from
 the fam

ily of Bani Saedah, a 
branch of Al-Khazraj tribe in M

edina. !
ey used to live far from

 the 
Prophet’s m

osque, beyond the borders of M
edina at the tim

e, and 
had their own farm

s, their own Bani Saedah Council (saqeefat bani 
saedah) and their own m

osque, which the Prophet (s) visited once 
and prayed in. (Ibn M

ajah N
o. 1217)

!
erefore, the M

essenger of Allah (s) only intended to resolve 
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a m
arital disagreem

ent between Um
m

 H
um

aid and Abu H
um

aid, 
which was over the long distance she had to walk #ve tim

es a day to 
pray behind him

 in his m
osque. !

e Prophet basically advised Um
m

 
H

um
aid to accom

m
odate her husband’s request, for the sake of her 

children and fam
ily, and pray in the tribe’s m

osque or at hom
e. 

!
ere is no evidence that the Prophet (s) m

eant to change the 
default rule for wom

en to visit m
osques, or even the special reward 

for praying in his m
osque (s), which he m

entioned in several other 
narrations for visitors to his m

osque – m
en and wom

en. !
is is the 

only possible interpretation that resolves the con&ict between the 
di%erent hadiths. !

e basic juridical rule states that the application 
of all scripts is better than neglecting any of them

.
I do have an issue, however, with the narrations stating that 

Um
m

 H
um

aid chose the “darkest” and “furthest” spot in her house 
to pray in. I believe that, if these narrations were true, it was Um

m
 

H
um

aid’s preference to choose that spot rather than the Prophet’s 
instruction (s). !

ere are hundreds of other narrations that include 
wom

en praying in congregation, and none of them
 included a rec-

om
m

endation to choose a “dark” or a “far” spot. 
O

ther than the hadith of Um
m

 H
um

aid discussed above, there 
is no other authentic narration that could have im

plied discouraging 
or preventing wom

en from
 visiting the m

osque, or a general rule 
that their praying at hom

e is better than praying in the Prophet’s 
M

osque itself. In fact, the Prophet (s) fam
ously said: “O

ne prayer in 
this m

osque of m
ine is better than one thousand prayers elsewhere, 

except for the Sacred M
osque in M

ecca.” 43 !
e Prophet (s) in this 

recom
m

endation m
ade no di%erentiation between m

en and wom
en. 

H
owever, som

e scholars, advocating the prevention of wom
-

en from
 frequenting the m

osque, have relied on a num
ber of 

non-authentic narrations as supporting evidence! Yet, such weak 
narrations do not constitute solid proof or counterm

and the nu-

m
erous authentic hadiths supporting the contrary opinion.

Let us discuss one exam
ple of these non-authentic narrations, 

which unfortunately appear in num
erous contem

porary fatwa related 
to wom

en and visiting the m
osque. 44 It is the narration that claim

s that 
the Prophet (s) asked his daughter Fatim

ah what is best for a wom
an. 

!
e narration claim

s that Fatim
ah answered, “that she should see no 

m
an and that no m

an should see her.” !
e Prophet, according to the 

narration, then hugged her and said, “good o%spring descending from
 

one another.” 45 In addition to its weak chain of narration (isnad), the 
m

eaning of this hadith contradicts with m
any explicit statem

ents of 
the Q

uran about wom
en’s interaction with m

en in various circum
-

stances and events, including the verse in which Allah included the 
children of the Prophet (s), including Fatim

ah, in one of those events:

“!
en whoever argues with you M

uham
m

ad about it a$er 
this knowledge has com

e to you – say, ‘Com
e, let us call our 

children and your children, our wives and your wives, our-
selves and yourselves, then supplicate earnestly together and 
invoke the curse of Allah upon the liars am

ong us.’” (3:61)

!
is verse explicitly m

entions the children of the Prophet (s). 
Ibn Kathir com

m
ented on the verse, and m

entioned the story of the 
delegation to N

ajran, stating:

“!
ey refused to acknowledge the truth. !

en, when dawn 
broke, the Prophet (s) a$er inform

ing them
 of the newly 

revealed verses, cam
e out with Al-H

assan and Al-H
ussain 

wrapped in a velvet cloth of his, and Fatim
ah cam

e out 
walking behind him

.” 46

There are also num
erous other hadiths that involve Fatim

ah 
(r) “seen” in public in various contexts and dealing w

ith m
en in 

a norm
al way. 

Did the Prophet say that a wom
an’s prayer at hom

e is better than at the m
osque?
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Finally, it is to be noted that a wom
an’s visit to the m

osque, and 
a m

an’s visit as well, is not supposed to com
prom

ise other duties 
that are of higher priority. !

is consideration is relative, of course, 
subject to individuals and fam

ilies and their speci#c circum
stanc-

es. !
at is why the Prophet, as discussed earlier, recom

m
ended that 

Um
m

 H
um

aid stay closer to her fam
ily, and as discussed later, he 

did not require from
 wom

en to pray the Friday prayer in the m
osque 

as he required from
 m

en. !
ere is a special consideration given to 

wom
en, given their various fam

ily and care-giving circum
stances, 

especially m
others with sm

all children. !
e general rule, however, 

is that it is im
perm

issible to prevent wom
en from

 going out to the 
m

osque, if they wish to, and that her perform
ing of a regular prayer 

in the m
osque is better and m

ore rewarding than her praying at 
hom

e or anywhere else.

C
H

A
PTER 7

Are the hadith narrations that ridicule wom
en true? 

Are m
ost wom

en “dwellers of hell”?

•

!
ere are a few, and unfortunately popular, narrations that appear 

to ridicule wom
en. !

ese problem
atic narrations have im

pacted on 
the perception of the role of wom

en in Islam
 in general and in the 

m
osque in particular. H

owever, such narrations go against the prin-
ciples that the Q

uran sets for wom
en’s dignity and rights, and against 

the overwhelm
ing evidence of num

erous other narrations about the 
Prophet’s dealing with wom

en and the high status he (s) gave them
. 

As we will see below, such narrations are either erroneously claim
ed 

to be uttered by the Prophet (s), or they are true sayings that were 
(m

is)interpreted in isolation of their context and true m
eaning. 

O
ne exam

ple of such narrations, which is the basis of som
e ob-

jections to a com
m

on space for m
en and wom

en in the m
osque, is 

a claim
 that a m

an’s prayer is nulli#ed if a wom
an passes in front 

of him
, including in the m

osque. Som
e scholars even believe that a 

m
an who sees a wom

an passing in front of him
 has to quit his prayer 

and repeat it. 47 
Im

am
s M

uslim
 and Ahm

ad narrated that Abu H
urairah (r) re-

ported that the Prophet (s) said, “Prayer is interrupted by a wom
an, 

a dog or a donkey, when they pass in front of a praying person.” 48 In 
addition to the fact that this narration contradicts with num

erous 
other authentic reports about the Prophet’s M

osque, it is in con&ict 
with other reports that indicate the exact opposite, som

e of which 
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were reported by the sam
e com

panion, Abu H
urairah. 

It was reported that Abu H
urairah narrated that the Prophet (s) 

said, “A person’s prayer is not interrupted by a wom
an, a dog, or a 

donkey, and push back whoever passes closely in front of you while 
you are praying.” 49 !

is contradiction between two “authentic” nar-
rations sim

ply m
eans that there is an error in one of them

. 
W

e have another report by Aisha (r), the M
other of the Believ-

ers, where she criticises the #rst narration as inaccurate:

“Abdullah Ibn U
baidillah Ibn O

m
air reported that when 

Aisha was asked about the narration that the passing of a 
dog, a wom

an, or a donkey interrupts a m
an’s prayer, she 

stated, ‘W
hy are you m

entioning M
uslim

 wom
en in the 

sam
e context with these anim

als?’ In another narration, 
she said, ‘H

ow com
e you hold us equal to a donkey and a 

dog?’ and in a third narration, ‘I have witnessed occasions 
in which I would wake up while the Prophet (s) was o%er-
ing prayer with m

e lying interposed between him
 and the 

qiblah like the bier of a corpse in a funeral prayer.’” 50 

Al-Sha# rejected Abu H
uraira’s #rst narration as erroneous, 

and com
m

ented on Aisha’s objection to the narration by saying, “If a 
wom

an’s presence in front of a praying person does not invalidate his 
prayer, then her passing in front of him

 does not invalidate it either.” 51 

M
uham

m
ad Ibn Al-H

assan Al-Shaibani com
m

ented on the sam
e 

narration, “!
is m

eans that there is no harm
 if a m

an prays while his 
wife is lying, standing or sitting in front of him

 or to his side.” 52 
Abu D

awud noted the con&icting reports on this issue despite 
the practice of the com

panions, m
ay Allah be pleased with them

, and 
said, “If two reports from

 the Prophet (s) con&ict, we should refer to 
the established practice of his com

panions a$er him
.” 53 !

e estab-
lished practice of his com

panions never im
plied any objection to m

en 

or wom
en walking in the m

osque while others, m
en or wom

en, pray.
Another exam

ple of such popular but erroneous narrations 
is, according to Bukhari, when Abu H

urairah (r) narrated, “Your 
bad om

en is in your house and your wom
an.” 54 A num

ber of com
-

m
entators interpreted this hadith to im

ply that a m
an is under the 

e%ect of a bad om
en if his house is far from

 the m
osque or his 

wom
an is barren. 55 
It is interesting to note that m

any jurists, past and present, ap-
proved this hadith sim

ply because it is in the Bukhari collection, 
even though Bukhari him

self also narrated, in a di%erent hadith in 
the sam

e book, “there is no such thing as a bad om
en.” 56  

And com
m

enting on Abu H
urairah’s narration, Aisha (r) said: 

“Abu H
urairah did not recall this correctly. !

e Prophet was praying 
against those who claim

ed that bad om
ens are in a house, a wom

an, 
and a horse. Abu H

uraira cam
e late and heard only the last part of 

the hadith and did not hear the #rst part.” 57

In term
s of the science of hadith, Aisha (r) rejected Abu H

u-
rairah’s narration on the basis of the weakness of its content (m

atn) 
rather than the weakness of its chain of narrators (sanad). Abu 
H

urairah is a great com
panion, but he sim

ply m
ade a m

istake in 
this narration. Apparently, he did not hear the com

plete statem
ent, 

and he thought he did. 58 But Ibn al-Jawzi, surprisingly, com
m

ented: 
“H

ow can Aisha reject an authentic narration?” and Ibn al-Arabi, 
shockingly, com

m
ented: “Aisha’s rejection of the narration is non-

sense.” 59 To m
e, Ibn al-Jawzi and Ibn al-Arabi were too blinded by 

im
itation to accept the M

other of the Believers’ assessm
ent of this 

strange narration. Badruddin al-Zarkashi and Jalaluddin al-Suyuti, 
on the other hand, were inspired by her opinion. Each of them

 wrote 
a whole book dedicated to Aisha’s critiques and corrections of other 
com

panions’ narrations, in which they cited dozens of such am
end-

m
ents including the “bad om

ens” narration. 60 

Are the hadith narrations that ridicule wom
en true?
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O
ur third exam

ple is a m
isinterpreted narration, which is o$en 

quoted to also discourage wom
en from

 visiting the m
osque. !

is is 
the following narration by Abu H

urairah:

“I heard the Prophet (s) say, ‘!
e best of m

en’s rows are 
the front rows and their worst are their rear rows, while 
wom

en’s best rows are their back rows and their worst are 
their front rows.’” 61

Som
e people draw on this hadith to prevent wom

en from
 pray-

ing in the m
osque at all, to isolate them

 in separate halls, or push 
them

 to the back of the m
osque. !

ey interpret the hadith to im
ply 

that wom
en who pray in the m

osque som
ehow com

m
it an evil deed, 

because their front rows are the “worst rows.” 
!

is is a strange interpretation. !
e hadith rather asserts the 

preference of m
en’s standing in the #rst rows and wom

en’s standing 
in the last rows in prayer, nothing else. !

is preference was m
ade for 

the following three considerations:

1. 
!

e front m
en’s row and the rear wom

en’s row are the ones 
#lled by those who com

e earlier to m
osque, which is a 

well-known virtue. Refer to the next two chapters that will 
explain the way the Prophet’s m

osque was designed and 
rows were #lled.

2. 
!

ese two rows close to the walls of the m
osque help the 

praying person, m
an or wom

an, to avoid distractions that 
m

ay take place in the m
iddle of the m

osque, and this en-
tails the virtue of uninterrupted concentration in prayers. 

3. 
!

is instruction is in harm
ony with other hadiths in which 

the Prophet (s) forbade praying wom
en from

 raising their 
heads from

 prostration before m
en. !

is was in order to 
give m

en enough tim
e to cover them

selves properly as they 

stood. D
ue to the poor econom

ic situation at the tim
e, not 

all com
panions could a%ord clothes that were long enough 

to cover them
 during prostration. Asm

a narrated: “I heard 
the Prophet (s) say, ‘W

hoever of you believes in Allah and in 
the Last D

ay should not raise her head until the m
en raise 

their heads a$er prostration,’ lest they should see the private 
parts of m

en because their lower garm
ents were short.” 62

Am
r Ibn Salam

ah narrated a related story:

“Som
e com

panions were looking for a person to lead the 
prayers, and found no one who knew m

ore Q
uran than I 

did. I used to m
em

orise the Q
uran during m

y travels with 
the caravans. !

ey therefore m
ade m

e their im
am

. At that 
tim

e I was a boy of six or seven years, wearing a burdah [a 
black square garm

ent]. It was so short that when I prostrat-
ed, it exposed m

y body. A lady from
 the tribe said, “W

on’t 
you cover the privates of your reciter for us?” So they 
bought a piece of cloth and m

ade a coat for m
e. I had never 

been so happy with anything as I was with that coat.” 63  

!
e above story explains the hadith and corrects the m

isinter-
pretation. !

e m
atter of “best” and “worst” rows is not about m

en 
versus wom

en, but rather about a num
ber of practical consider-

ations in organising the congregational prayers in the m
osque.

O
ur fourth and #nal exam

ple is another narration that will re-
quire som

e detailed discussion in order to clear a popular, negative 
and unfair m

isconception about wom
en. Jabir Ibn Abdullah (r) re-

ported, according to Bukhari: 

“I attended Eid Prayer with the M
essenger of Allah. H

e 
started with the prayer before the serm

on, without an Ad-
han or an Iqam

ah. !
en, he stood up, and while leaning 

Are the hadith narrations that ridicule wom
en true?
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on Bilal, com
m

anded people to fear Allah and obey H
is 

com
m

ands. H
e started with the m

en and advised them
, 

and then walked towards the wom
en and advised them

. 
H

e said: ‘G
ive charity’…

W
om

en started giving out their 
jewellery in charity, throwing their earrings and rings in 
Bilal’s garm

ent.” 64

I #nd it an unavoidable duty on m
yself to add a note here to 

critique this particular hadith, even though som
e readers m

ight #nd 
m

y note o%ensive, given the high status of the Bukhari collection. I 
have to con#rm

 that Im
am

 Bukhari did a superb job in com
piling 

his collection, but he and his narrators are not infallible. !
is is espe-

cially evident when Im
am

 Bukhari’s own narrations contradict each 
other or contradict the Q

uran in a way that is beyond conciliation, 
which happened a few tim

es in his outstanding book.
In every collection of hadith, events are typically narrated in 

a num
ber of di%erent ways, with a di%erence of two or three words 

between di%erent accounts. Som
etim

es they have no bearing on the 
m

eaning of the hadith, whereas at others the di%erence is as contrary 
as one sentence being com

patible with the Q
uranic principles and 

the m
oral m

odel of the Prophet (s), and another sentence – with one 
word less or m

ore – im
plying quite the opposite.

In this particular hadith, and a$er the Prophet’s instruction for 
wom

en to “give charity” as narrated above, he talked with wom
en 

about hell#re. !
at was the sequence of his speech according to doz-

ens of narrations and accounts of that day. 65

H
owever, narrations di%ered in som

e signi#cant details. !
e 

m
ost fam

ous is Bukhari’s wordings quoted above according to Jabir, 
in which it is claim

ed that a$er he said “give charity,” the Prophet (s) 
directed his speech to his fem

ale com
panions to say: “G

ive charity, 
for I saw that you were the m

ajority of the dwellers of hell” (tasadd-
aqn "’inni ra’aytukunn akthar ahl al-nar).

In other narrations, it is claim
ed that the Prophet (s) talked about 

hell#re and the m
ajority of wom

en in general, not this particular 
group of fem

ale com
panions. In the Bukhari collection too (N

o. 29), 
another narration says: “I was shown hell, and I found that m

ost of its 
dwellers are wom

en” (ureet al-nar fa idha akthar ahliha al-nisa). 
!

ere are a couple of dozen sim
ilar narrations, in Bukhari and 

in other sources, with wordings that im
ply one of the above two 

m
eanings. In these narrations, it is claim

ed that the wom
en then 

asked why this was the case, and the answer was: “W
om

en are un-
grateful to their spouses” (yakfurn al-‘asheer), or, addressing the fe-
m

ale com
panions: “You curse too m

uch and you are ungrateful to 
your spouses” (tukthirn al-la’n wa takfurn al-‘asheer). 

I #nd the above two groups of narrations to be highly prob-
lem

atic and not m
aking sense in the context of a speech on a day 

of Eid! M
ore signi#cantly, they do not #t the sensitivity and high 

m
anners of the Prophet (s) that the Q

uran con#rm
ed and that he 

(s) dem
onstrated in num

erous other instances when dealing with 
wom

en. H
ow is it possible that the Prophet (s) during a celebration 

of Eid tells his fem
ale com

panions, whom
 the Q

uran praised highly 
in clear term

s, 66 that m
ost of them

 are dwellers of hell? W
hat sense 

does this m
ake? 

It is unfortunate that this false conception and assum
ed “fact” 

that m
ost dwellers of hell are wom

en, as im
plied by these narrations, 

has had quite a negative im
pact on M

uslim
 cultures and the general 

understanding of the status of wom
en in Islam

. 
H

owever, there are a couple of other narrations, in the Bukhari 
collection and in others, which conveyed a slightly di%erent word-
ing of the Prophet’s speech, albeit with quite a di%erent m

eaning. 
Earlier in the very sam

e Bukhari collection (N
o. 29), another narra-

tion that is according to Abdullah Ibn Abbas this tim
e states: “I was 

shown hell, and m
ost of the dwellers I saw were disbelieving wom

en” 

Are the hadith narrations that ridicule wom
en true?
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(ureet al-nar fa idha akthar ahliha al-nisa yakfurn.). !
e rest of the 

narration, which describes those “disbelieving wom
en” as individ-

uals who curse everything and are ungrateful to their spouses, now 
m

akes sense. H
ere the Prophet (s) is telling his fem

ale com
panions 

about som
e disbelieving wom

en who are dwellers of hell, not that 
they or wom

en in general are dwellers of hell. 
In fact, in other narrations, in Ibn H

ibban’s authentic collection 
for exam

ple, the Prophet (s) added an exam
ple of one of those wom

-
en who were “dwellers of hell.” H

e described, “a tall wom
an from

 
H

im
yar, who tied and starved her cat with no food or drink, and 

would not let her eat anything including the insects on the ground” 
(im

ra’ah m
in him

yar tuwalah rabatat hirrah laha lam
 tut’im

ha wa 
lam

 tasqiha wa lam
 tada’ha ta’kul m

in khashash al-ardh). 67 !
e wom

-
an who starved her cat to death is indeed one of the “dwellers of hell”, 
not the Prophet’s fem

ale com
panions, and not wom

en in general! 
It is unfortunate that these narrations m

entioned above, and a 
few others, had quite a negative im

pact on the popular perception of 
the status of wom

en in Islam
, and caused m

any people, M
uslim

s and 
non-M

uslim
s, young and old, to reject the faith altogether. W

e have 
seen, however, that wom

en do not “annul” m
en’s prayers when they 

pass through the m
osque, wom

en are not “bad om
ens,” wom

en do 
not form

 the “worst rows” in the m
osque, nor are wom

en the “m
a-

jority of dwellers of hell”. All of these are m
isquoted and m

isunder-
stood narrations. !

e status of wom
en in Islam

, and in the m
osque, 

is a status of dignity and equality. !
ere are num

erous evidences for 
this fact from

 the Prophet’s exam
ple (s). Additional evidence is pre-

sented in the following chapters.

C
H

A
PTER 8

H
ow did the Prophet design the

!rst m
osque in M

edina?

•

!
e design of the Prophet’s M

osque in M
edina is absent everywhere 

in the world today, including M
edina itself. In the Arab countries, 

it is com
m

on to see m
en’s prayer room

s totally separate from
 wom

-
en’s, especially in parks and public spaces. Som

etim
es there is quite a 

walking distance between the two prayer room
s in the sam

e venue. 
In larger m

osques, wom
en pray in separate halls, sm

aller side room
s 

or balconies attached to the building of the m
osque. !

e separation 
between m

en and wom
en’s prayer areas is strict, and wom

en have 
little access, if any, to the m

ain halls. 
M

osques in the W
est that designate areas for wom

en rarely al-
low wom

en to line up directly behind m
en in the sam

e hall, as was 
the practice in the Prophet’s M

osque during his lifetim
e and for cen-

turies therea$er. W
estern m

osques usually contain special halls or 
side areas for wom

en, in the basem
ent, in a sm

all room
, in a balcony 

inside or outside the m
osque, or in a secondary building attached 

to the m
osque. Loudspeakers are usually used to com

m
unicate the 

im
am

’s voice to the wom
en’s areas, and there is a growing trend of 

using internal cam
eras to show the im

am
 on a screen installed in 

the wom
en’s area. W

om
en’s side entrances are clearly separated from

 
the “m

en’s entrances,” which are the m
ain entrances to the m

osques. 
In the Indian sub-continent, wom

en do not have spaces inside 
regular m

osques at all, nor do they have separate m
osques. !

ey all 
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have to pray at hom
e. In China, however, wom

en-only m
osques are 

popular am
ongst Chinese M

uslim
s and they regularly have wom

en 
im

am
s. In Africa, all of the above m

odels exist, but wom
en pray in 

isolated areas in m
ost cases. 

!
ere are seven problem

s in con#ning wom
en to “wom

en’s ar-
eas” in isolation from

 the “m
en’s areas”:

1. 
W

om
en’s areas are always m

uch sm
aller than the m

ain 
prayer hall, which is always dedicated to m

en. W
om

en’s 
areas are usually overcrowded especially during Friday 
prayer and other occasions, while m

en’s prayer areas and 
halls are o$en far from

 full. !
is is despite the growing 

phenom
enon today that wom

en outnum
ber m

en in Islam
-

ic activities and celebrations, especially in countries where 
M

uslim
s are a m

inority. 

2. 
W

om
en’s halls are usually not as nicely furnished or equipped 

as m
en’s halls, in term

s of carpets, lights, sound devices and 
facilities. H

ence, wom
en feel less welcom

e and less privi-
leged than m

en in all m
osques, with very few exceptions.

3. 
Children usually accom

pany their m
others or fem

ale 
caregivers within wom

en’s spaces. !
is causes m

uch dis-
traction to wom

en who com
e to pray in congregation and 

m
akes wom

en’s areas m
uch noisier than m

en’s. 

4. 
W

om
en are never allowed to enter m

osques through the 
m

ain “m
en’s entrance.” !

eir entrances are always narrow 
entrances at the side or the back of the m

osque.

5. 
W

om
en cannot see the im

am
 directly, and therefore can-

not m
aintain contact or direct com

m
unication, and can-

not follow him
 if he m

akes an extra prostration while re-

citing the Q
uran (sajdat tilawah). M

ost wom
en attendees 

never know who the im
am

 is because they never see him
. 

6. 
If wom

en lose the sound connection to their area, they 
lose the continuity of following the im

am
 in the serm

on or 
prayer, and they have to break their prayer. 

7. 
Last but not least, all of the above gives a clear im

pression 
to everyone, especially non-M

uslim
 visitors and the new 

generation of M
uslim

 youth, that “Islam
” m

arginalises 
and/or isolates wom

en. !
e result is that wom

en are less 
involved in the a%airs of the com

m
unity, even if they were 

to attend the m
osque. 

W
e asked in the beginning of this book: what is “Islam

ic”? And 
how do we learn about it? And the answer is to follow the exam

ple 
of the Prophet (s) since he was the best interpreter of the Q

uran and 
the leader of the M

uslim
 com

m
unity. 

!
e m

aquette below illustrates the general design of the Proph-
et’s m

osque during his lifetim
e. !

e Prophet (s) built the m
osque in 

Rabi-ul-Awwal of the #rst H
ijri year (622 CE). It was nearly 35 m

e-
tres long and 30 m

etres wide with a ceiling approxim
ately 2.5 m

etre 
high. !

e walls were built from
 sim

ple clay bricks. A few trunk pil-
lars held the (partial) ceiling together, which was m

ade out of palm
-

tree crowns and leafs. 
In the Prophet’s m

osque, there were three entrances, one of 
which led to a corridor connected to the Prophet’s room

s (hujuraat) 
on the eastern side, and the other two led to the open area outside 
the m

osque.  !
ere were no barriers, curtains or partitions, despite 

their availability. !
e Prophet’s room

s them
selves had partitioning 

curtains for the privacy of the M
others of the Believers, but no parti-

tioning curtain was ever placed inside the Prophet’s M
osque. 68 

In term
s of the organisation of rows, they are illustrated by the 

H
ow did the Prophet design the !rst m

osque in M
edina?
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drawing below. !
e established Sunnah throughout the Prophet’s (s) 

life was that m
en form

ed rows right behind the Prophet (s) starting 
from

 the #rst row behind him
. W

om
en’s rows started at the rear of 

the m
osque and were added forward, as illustrated.

Children who attended the prayers would line up in rows be-
tween the m

en’s and wom
en’s rows. M

en’s and wom
en’s rows were 

not separated by buildings, walls or curtains, though this could have 
been done. Rather, the last of m

en’s rows was directly in front of 
wom

en’s front row, as m
entioned in m

any hadiths.

Urwah Ibn Al-Zubair narrated from
 Asm

a that she said: 

“!
e M

essenger of Allah (s) stood up am
ongst us and 

preached to us, m
entioning the questioning a dead person 

faces in the grave. !
ereupon people clam

oured in a m
an-

ner that prevented m
e from

 hearing the concluding words 
of the M

essenger of Allah. W
hen they calm

ed down, I 
asked a m

an sitting in front of m
e, ‘M

ay Allah bless you, 
what did the M

essenger(s) say concluding his serm
on?’ 

H
e answered, ‘It was revealed to m

e that you would be 
tested in your graves in a m

anner alm
ost sim

ilar to that of 
Al-D

ajjal’s trial.’” 69 

Fatim
ah bint Q

ays narrated, 

“It was announced publically that people should gather 
for prayer, and then I was am

ong those heading to the 
m

osque…
I was in the front row of wom

en, which was 
right behind the last row of m

en, when I heard the Proph-
et (s) say while he was on the pulpit, ‘Indeed, paternal 
cousins of Tam

im
 Al-D

ari sailed the sea…
’.” 70 

W
om

en were able to see the im
am

 when he preached, which 
helped m

aintain attentiveness and com
m

unication. !
erefore, m

any 
wom

en narrated hadith based on their studentship to the Prophet 
(s) and several wom

en narrated parts of the Q
uran directly from

 the 
recitation of the Prophet (s).

Um
m

 H
isham

 Bint al-H
arith Ibn Al-N

u`m
an narrated:

“I m
em

orised Surat Q
af [Chapter 50] only from

 the 
m

outh of the M
essenger of Allah(s) he would recite the 

whole chapter within his speech every Friday.” 71 

Abdullah Ibn Abbas narrated: 

“Um
m

 al-Fadl heard m
e reciting ‘W

al M
ursalati Urfa’ 

[Chapter 77]. She com
m

ented, ‘O
 m

y son! By Allah, your 

H
ow did the Prophet design the !rst m

osque in M
edina?
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recitation m
ade m

e rem
em

ber that it was the last surah 
I heard from

 Allah’s M
essenger, peace be upon him

. H
e 

recited it in a m
aghrib prayer.’” 72 

Um
m

 Salam
ah, the wife of Allah’s M

essenger (s) said:

“I used to hear people m
aking a m

ention of the W
ater Res-

ervoir in the next life, but I did not hear about it from
 

Allah’s M
essenger. O

ne day while a girl was com
bing m

y 
hair I heard Allah’s M

essenger say: ‘O
 people.’ I said to the 

girl: ‘Let m
e go and hear what the Prophet has to say.’ She 

said: ‘!
e Prophet addressed m

en, not wom
en.’ I said: ‘H

e 
addressed people and I am

 am
ongst the people.’ I went 

and heard Allah’s M
essenger (s) saying: ‘I shall reach the 

W
ater Reservoir in the next life before you. !

erefore, be 
cautious lest one of you should be driven away like a stray 
cam

el. I would ask about the reason, and it would be said 
to m

e: You don’t know what innovations they m
ade a$er 

you le$ them
. So I would also say: Stay away.’” 73 

N
arrated Abu Uthm

an:

“I was inform
ed that G

abriel cam
e to the Prophet (s) 

while Um
m

 Salam
ah was with him

. H
e started talking to 

the Prophet. !
e Prophet asked Um

m
 Salam

ah, ‘D
o you 

know who is this?’ She replied, ‘D
ihya Al-Kalbi.’ W

hen 
G

abriel le$, Um
m

 Salam
ah said, ‘By Allah, I did not take 

him
 for anybody other than D

ihya until I heard the ser-
m

on when the Prophet inform
ed people about the news 

of G
abriel’s visit.’” 74 

It was narrated from
 Asm

a bint Abu Bakr that she said: 

“!
e sun eclipsed during the lifetim

e of the Prophet (s)...

then, I cam
e and entered the M

osque, and saw the M
es-

senger of Allah (s) standing up (in prayer). I joined him
 in 

prayer, and he kept standing up for so long...” 75  

H
ence, the best design of a m

osque is the Prophet’s design, as 
illustrated above and in these narrations. !

is design solves all the 
problem

s that current designs cause, and helps the M
uslim

 com
m

u-
nity achieve so m

any im
portant objectives. 

D
rawing lines on the ground or using low barriers could be 

used to organise the areas of prayer for m
en, wom

en, and children, 
if needed. !

is could be a solution if there is a concern about con-
fusion, disputes or overcrowding. H

owever, it is contrary to the 
Prophet’s Sunnah to isolate wom

en in separate room
s, behind cur-

tains or to prevent them
 from

 sighting the im
am

 or listening to his 
speech directly. !

ere is enough evidence to con#rm
 that wom

en 
used to see the Prophet (s) in the m

osque, and that hearing him
 

directly had a positive im
pact on their acquisition of knowledge 

and on teaching others.

H
ow did the Prophet design the !rst m

osque in M
edina?



65

C
H

A
PTER 9

Is there such thing as a “m
en’s entrance”

to the m
osque? 

•

If the Prophetic exam
ple is our exam

ple, then the answer is no. A 
“wom

en’s entrance” was added to the m
osque a$er the Prophet’s 

tim
e, where m

en were not allowed through. O
therwise, there is no 

evidence from
 the Sunnah of the Prophet (s) or his com

panions, that 
any speci#c entrance was ever dedicated to m

en, where wom
en were 

not allowed through. 

As previously illustrated, the Prophet (s) de#ned three entranc-
es that were used by both m

en and wom
en: 

1. 
Al-Rahm

ah (M
ercy) entrance, which is also called Atikah’s 

door (to the west).

2. 
O

thm
an’s entrance, currently known as Jibril’s door. !

is 
is the door through which the Prophet (s) would usually 
enter, since it was to the east, close to his room

s. 

3. 
!

e third entrance was located at the rear to the south. At 
the beginning, the qibla direction was towards Jerusalem

. 
W

hen the qibla was shi$ed to the direction of the Kaba in 
M

ecca, during the second H
ijri year, the southern entrance 

was blocked, and a northern entrance was opened. 76 
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M
osque entrances were accessible to both m

en and wom
en 

during the lifetim
e of the Prophet (s) and during the tim

e of Abu 
Bakr, the #rst caliph. !

en, when the m
osque becam

e m
uch m

ore 
crowded, O

m
ar, the second caliph, decided to assign a speci#c 

entrance for wom
en only, and prohibited m

en from
 entering the 

m
osque through it. 

It is reported in Abu D
awud’s Sunan that N

a# Ibn O
m

ar said: 
“O

m
ar ibn Al-Khattab said, ‘It would be better if we leave this en-

trance for wom
en.’” Another narration from

 N
a# indicated that, 

“O
m

ar Ibn Al-Khattab would prevent m
en from

 entering the 
m

osque through the wom
en’s entrance.” 77 

It is im
portant to note that wom

en were never prevented from
 

entering the m
osque through the m

ain entrances as there was no 
concept of a “m

en’s entrance.”
!

e issue of assigning a speci#c entrance for wom
en is based on 

an ijtihad (reasoning) by O
m

ar and is m
eant for practical purposes. 

It was not part of the original com
m

ands of Islam
, and thus is subject 

to change with the considerations of tim
e and place. 

Today, and especially in countries with M
uslim

 m
inorities, it 

is only appropriate for the m
osque’s m

ain entrances to be open for 
both m

en and wom
en. Adding a wom

en’s only entrance m
ight be 

convenient, but wom
en should not be restricted to using this en-

trance. !
is is a correction that is overdue for every contem

porary 
m

osque design. 
W

hat we also observe in today’s m
osque, in all cultures, is that 

wom
en are scolded if they attem

pt to enter the m
osque from

 the 
“m

en’s entrances.” !
is is a sham

eful and un-Islam
ic attitude. It is 

forbidden for a m
an to deal in a rude way with his sisters in Islam

, as 
we unfortunately see in our present reality.

In fact, ill-treatm
ent of M

uslim
 wom

en, both inside and out-
side m

osques, is one of the m
ajor problem

s besetting M
uslim

 com
-

m
unities. Such an attitude m

akes the upcom
ing M

uslim
 youth dis-

heartened towards Islam
 and M

uslim
s, and m

isrepresents the great 
m

essage of Islam
 to non-M

uslim
s.

Is there such thing as a “m
en’s entrance” to the m

osque? 
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Are children allowed in the m
osque? 

W
here do they pray?

•

!
e consistent practice during the lifetim

e of the Prophet (s) was 
that the father or m

other prays while carrying the child when he/
she is sm

all. O
lder children would form

 separate rows between m
en 

and wom
en. It was also recorded that som

etim
es the im

am
 was a 

child, such as Am
r Ibn Salam

ah. !
e hadith we referred to earlier 

con#rm
ed that Am

r lead the prayer at the age of seven.
Today, however, there are very few children trained to observe 

prayers with due concentration, let alone lead them
. It is thus im

-
portant to include “m

osque training” in our Islam
ic education cur-

ricula and in our fam
ily program

m
es. It is also m

ore suitable that 
either parent in the m

osque accom
pany or carry the child, or to 

dedicate special halls for children where they can be guided by vol-
unteering adults. !

is is needed especially in public occasions where 
there are large num

bers of children inside the m
osque.

It is the Sunnah of the Prophet (s) to instruct children how to 
pray correctly, even during the prayers o%ered by the teacher or par-
ent. Ibn Abbas (r) related the following from

 his childhood m
em

ories: 

“O
ne night I decided to pray behind the Prophet (s) while 

standing to his le$. In the m
iddle of the prayer, he took m

e 
by the hand and guided m

e to stand to his right.” 78 
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Ibn Abbas also reported:

“O
ne day, the call for the daw

n prayer was announced 
w

hile I was getting ready to perform
 two voluntary 

rak`ahs. So the Prophet, before he started praying, held 
m

y hand and rem
arked: ‘A

re you then praying four 
rak`ahs for the daw

n prayer?’”
79 

H
owever, som

e M
uslim

 com
m

unities habitually prevent chil-
dren, especially fem

ales, from
 visiting the m

osques. Such practice 
contradicts the teachings of the Q

uran and the con#rm
ed Sunnah of 

the Prophet (s) as the following illustrates.
In a chapter titled, “Chapter on Carrying a Sm

all G
irl on O

ne’s 
Shoulder W

hile Praying”, Bukhari reported on the authority of Abu 
Q

atadah Al-Ansari that the Prophet (s) prayed while carrying Um
a-

m
ah, his granddaughter. Um

am
ah was the daughter of the Proph-

et’s daughter, Zainab, and Abu Al-`As ibn Rabiah Ibn Abd Sham
s. 

W
hen the Prophet (s) prostrated, he would put Um

am
ah down, and 

before he stood up he would pick her up again. 80 
In a di%erent narration, the Prophet (s) said, “I start m

y prayer 
with an intent to prolong it. But when I hear the crying of a baby I 
shorten it for fear that his m

other m
ight be distressed.” 81

It was also narrated that once the Prophet prostrated and his grand-
children, Al-H

asan and Al-Hussein, m
ounted his back. So, he spent a long 

tim
e prostrating and did not push them

 away until they chose to clim
b 

down from
 his back. W

hen asked about the reason, he replied, “M
y sons 

were riding on m
y back and I did not like to disturb them

.” And when his 
com

panions attem
pted to prevent his grandchildren from

 clim
bing on 

his back while praying, he would signal them
 to leave them

. A$erwards, 
when he #nished the prayer, he would carry them

 on his lap. 82 
!

is is the Sunnah of the Prophet (s) related to children in the 
m

osque. !
is is the loving and com

passionate m
odel to follow.

C
H

A
PTER 11

Can m
en and wom

en interact
in the m

osque?

•

O
ne of the current problem

atic issues in m
osques that give access to 

wom
en is the excessive sensitivity towards, and som

etim
es the strict 

banning of, ordinary interaction between m
en and wom

en inside 
the m

osque. Interestingly, the sam
e groups of m

en and wom
en do 

interact norm
ally and with other m

en and wom
en in all other con-

texts of social and professional life. 
Referring again to the Sunnah, we #nd that interaction be-

tween m
en and wom

en in the m
osque did exist during the Proph-

et’s tim
e. It was a “norm

al” interaction that involved various reli-
gious and social a%airs. 

True, som
e violations were reported in the Sunnah, but they 

were viewed as individual cases and produced no change in the orig-
inal rules of interaction between m

en and wom
en, let alone in the 

architecture of the m
osque itself.

!
e following hadiths are only a few exam

ples of how m
en 

and wom
en interacted in the m

osque in the presence of the Proph-
et (s) as narrated by both m

ale and fem
ale com

panions. !
ey de-

#ne what we m
ay call a “norm

al” interaction between m
en and 

wom
en in the m

osque. !
e hadiths are clear enough and require 

no further elaboration.



72
73

R
E

C
L

A
IM

IN
G

 T
H

E
 M

O
SQ

U
E

W
e m

entioned earlier the narration in which Asm
a (r) recounted:

“I asked a m
an sitting in front of m

e, “M
ay A

llah bless 
you, w

hat did the M
essenger (s) say concluding his ser-

m
on?’ …

 ”
83 

Abdul Rahm
an reported on the authority of M

alik from
 N

a# 
from

 Ibn O
m

ar:

“!
e com

panions would perform
 ablution together. Abdul 

Rahm
an said, I asked M

alik, ‘You m
ean m

en and wom
en?’ 

H
e replied, ‘Yes’. I further asked, ‘W

as this during the lifetim
e 

of the Prophet, peace be upon him
?’ ‘Yes,’ he a'

rm
ed.” 84 

Jabir (r) reported the following incident: 

“!
e Prophet (s) used to stand on a tree trunk while he 

delivered his serm
ons. O

ne day, a wom
an from

 the Ansar 
said to him

, ‘O
 M

essenger of Allah! O
ne of m

y servants is 
a carpenter. Shall I get him

 to construct a pulpit for you?’ 
!

e Prophet (s) responded, ‘Yes’. She did, and the Prophet 
started using the pulpit. O

ne Friday, while he was deliv-
ering a serm

on standing on the pulpit, we heard a groan-
ing sound com

ing out of the tree trunk. !
e Prophet (s) 

com
m

ented, ‘!
is trunk is weeping because it m

isses m
y 

standing on it while praising Allah.’’’ 85 

Aisha (r) reported,

“H
ow good the wom

en of Al-Ansar are! !
eir bashful-

ness never stopped them
 from

 asking any type of ques-
tion about the faith (in the m

osque) and acquiring a 
good understanding of it.” 86 

Abdullah Ibn M
as`ud (r) reported: 

“O
nce the Prophet (s) entered the m

osque accom
panied 

by som
e wom

en from
 Al-Ansar. H

e talked with them
 for 

a while, and eventually said, ‘Any of you who loses three 
children will surely be rewarded for her patience by enter-
ing Paradise.’ A wom

an – who was one of the m
ost revered 

am
ong them

 – stood up and asked, ‘O
 M

essenger of Allah! 
W

hat about a wom
an who loses two children?’ !

e Proph-
et said, ‘And a wom

an who loses two children too.’” 87 

Asm
a bint Yazid (r) narrated: 

“O
ne day, the M

essenger of Allah talked to us about Ad-
D

hajjal (Anti-Christ), and then a wom
an said, ‘O

 M
essenger 

of Allah, how weak we would be in the face of Ad-D
ajjal!’ 

!
e Prophet said, ‘If he com

es out while I am
 am

ongst you, 
I would argue with him

, and if he com
es out a$er m

e, then 
Allah will take care of every M

uslim
 on m

y behalf.’” 88 

Abu H
urairah (r) narrated: 

“!
e M

essenger of Allah said, ‘Perhaps a m
an am

ongst 
you tells what he did with his wife in their privacy, or 
a wom

an tells others what her husband did with her in 
their privacy?’ A black wom

an stood up and said, ‘Yes, by 
Allah, O

 M
essenger of Allah, wom

en do that, and m
en 

do that’. H
e said, ‘D

o not do that. It is like a m
ale devil 

having an intim
ate act with a fem

ale devil on the road 
while everybody is watching.’” 89 

Aisha (r) narrated: 

“Sa`d Ibn M
uaz was wounded on the Battle of the Al-Khan-

daq [!
e D

itch] …
 !

en, the Prophet (s) set up a tent in the 

Can m
en and wom

en interact in the m
osque?
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m
osque for Sa`d to be able to visit frequently. 90 Com

m
ent-

ing on this particular narration, Ibn H
ajar stated that: the 

M
essenger of Allah (s) actually let Sa`d stay in Rufaydah’s 

tent near his m
osque. She was known for her skills in treat-

ing the wounded. !
e Prophet said, ‘let Sa`d stay in her tent 

so that I can visit him
 from

 a close distance.’“ 91

!
e practice of what we call here a “norm

al interaction” be-
tween m

en and wom
en in the m

osque continued throughout the 
tim

es of thriving in Islam
ic history. W

om
en continued to voice their 

opinions freely, including correcting what the im
am

 said.
O

ne exam
ple is the story of O

m
ar and the dowries. O

m
ar as-

cended the Prophet’s pulpit when he was caliph, and said to the 
people, “W

hy do you go to excess in wom
en’s dowries even though 

during the lifetim
e of the Prophet, the com

panions used to pay 
400 dirham

s or less in dowry? If the increase in the dowries were 
a sign of piety or honour in the sight of Allah, you would have not 
surpassed the com

panions in this regard. So, let m
e not hear that 

a m
an paid a wom

an a dowry of m
ore than 400 dirham

s.” W
hen 

he descended from
 the pulpit, a wom

an from
 the tribe of Q

uraysh 
(described in another narration as a &at-nosed, tall wom

an) inter-
cepted him

 and said, “O
 Com

m
ander of the Believers! D

o you for-
bid the people to pay m

ore than 400 dirham
s as wom

en’s dowries?” 
H

e answered, “Yes”. She replied, “D
id you not hear what Allah said 

in the Q
uran about dowries?” H

e wondered, “W
hich verse do you 

m
ean?” She answered, “D

id you not hear Allah’s saying, ‘if you have 
given one of the wom

en a qintar (great am
ount) in gi$s, then do 

not take back from
 it anything. W

ould you take it in injustice and 
m

anifest sin?’” (4:20). H
e said, “O

 Allah, I ask You for pardon! Ev-
erybody is m

ore knowledgeable than O
m

ar... !
e wom

an was right 
while the m

an erred.” 92 

C
H

A
PTER 12

W
hat happens when som

e people act
inappropriately in the m

osque?

•

!
e com

m
unity of the com

panions was an outstanding one in hu-
m

an history. Yet, they were not inviolable to m
istakes, unlike the 

Prophet (s). And the com
panions were not all at the sam

e level of 
faith. W

hile som
e were willing to give up their lives for the sake of 

Islam
, others were not willing to give up an unlawful gaze, even in 

the m
osque.

It was reported in a num
ber of authentic sources that Ibn 

Abbas (r) reported:

“A pretty wom
an, who was described as one of the m

ost 
beautiful wom

en, used to perform
 prayers in the Proph-

et’s M
osque in the wom

en’s line. Som
e m

en used to go 
into the #rst row to avoid seeing her, and som

e others 
used to lag behind so that they would be in the last row. 
W

hen the m
en in the last row bowed, som

e of them
 

would look behind in order to stare at her. !
ey contin-

ued to do that until Allah revealed: ‘And indeed, W
e know 

those of you who hasten forward, and indeed, W
e know 

those of you who lag behind.’” (15:24).” 96 

N
otice here that when som

e m
en did that indecent act in the 

m
osque, they were blam

ed and advised. !
ere is no m

ention in any 
narration of any kind of blam

e that was put on that “pretty wom
an,” 
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let alone wom
en in general; contrary to what typically happens when 

a sim
ilar incident takes place today. Today, in the nam

e of avoiding 
m

ischief ("tnah), it is wom
en who are sent to side room

s or even 
kicked out of m

osques. It is clear, however, that such m
istakes at the 

tim
e of the Prophet (s) had no im

pact on the rules that he set for the 
interaction between m

en and wom
en in the m

osque, let alone the 
design of the m

osque itself. 
Som

e argue that allowing such norm
al interaction will increase 

the chances of “tem
ptation” between young m

en and wom
en. !

e 
reality is that, in today’s world, young m

en and wom
en do not com

e 
to the m

osque, out of all places, to get “tem
pted” in any wrong way. 

In fact, there is a real need, recognised by anyone dealing with the 
youth, to allow young m

en and wom
en to see and get to know each 

other, within the rules and regulations of Sharia of course, to facili-
tate m

arriage prospects for them
. 

!
e Prophet’s Sunnah does not teach us to block the m

eans 
of decent interaction towards m

arriage, but rather to open these 
m

eans. It was narrated that Al-M
ughirah Ibn Shu`bah told the 

Prophet (s) that he proposed to m
arry a wom

an. !
e Prophet asked 

him
, “D

id you look at her?” H
e answered, “N

o”. !
e Prophet said, 

“Look at her, for this is m
ore likely to m

aintain a good relationship 
between you both.” 94 

If tem
ptation is feared, then the Prophetic way in handling 

such an issue is gentle advice. Abdullah Ibn Abbas (r) report-
ed a story concerning his brother, A

l-Fadl, w
ith the Prophet (s) 

during pilgrim
age: 

“!
e Prophet (s) let Al-Fadl Ibn Abbas ride behind him

 
on his she-cam

el, on the D
ay of N

ahr [10th of D
hul-H

ijja 
during the Pilgrim

age Season]. Al-Fadl was a handsom
e 

m
an. !

en, the Prophet stopped to answer people’s ques-
tions about pilgrim

age. A beautiful wom
an from

 the tribe of 

Khath`am
 cam

e to ask Allah’s M
essenger. Attracted by her 

beauty, Al-Fadl started staring at her. !
e Prophet looked 

behind and gently turned Al-Fadl’s face away from
 her.” 95 

W
hat happens when som

e people act inappropriately in the m
osque?
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Is there a speci!c dress code for
wom

en in the m
osque?

•

!
e answer is no. !

ere is no evidence in the Prophet’s Sunnah to in-
dicate any di%erence between wom

en’s, or m
en’s, Islam

ic dress code 
in public, and what they should wear during prayers or when they 
visit the m

osque.

It is true that Aisha (r) said:

“M
ay Allah have m

ercy on the early im
m

igrant wom
en. 

W
hen the verse ‘they should draw their veils over their bo-

som
s’ (24:31) was revealed, they tore their outer garm

ents 
and m

ade veils out of them
…

!
e believing wom

en used 
to attend the fajr prayer with Allah’s Apostle covered with 
their veiling sheets, and a$er #nishing the prayer they 
would return to their hom

es.” 96  

H
owever, this Q

uranic instruction, for the covering of a wom
an’s 

ornam
ents and charm

s, is for all public places, including m
osques, 

“except for what norm
ally appears” (24:31), as the Q

uran states. 
W

hen it com
es to m

osques, the Q
uranic special recom

m
enda-

tion is to dress well and to “take adornm
ent” when one goes to the 

m
osque, m

an or wom
an. Allah says: “O Children of Adam

, take your 
adornm

ent at every m
osque.” (7: 31) 

But Islam
, being the m

iddle path, encourages believers to 
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take a m
oderate position between two extrem

es; the extrem
e of 

no adornm
ents w

hatsoever and the other extrem
e of taking ex-

cessive adornm
ents. This is the balanced conclusion from

 study-
ing all narrations related to this issue and integrating their m

ean-
ings in one holistic view.

If we take one form
 for adornm

ent that has to do with wearing 
perfum

es, we will see from
 the collective logic of all narrations that 

the Prophet (s) encouraged the sam
e m

iddle path.
O

n the side of excess, the Prophet (s) forbade a wom
an to wear 

too m
uch perfum

e or incense in public to the extent of drawing the 
attention of m

en with her intense sm
ell or to arouse desires by her 

fragrance. Abu M
usa Al-Ash`ari narrated that the M

essenger of Al-
lah (s) said: “If a wom

an puts on perfum
e and walks by m

en with an 
intention to m

ake them
 sm

ell her fragrance, then she is so and so.” 97 
It is in this context that we understand the instructions of for-

bidding wom
en from

 wearing perfum
e when they visit the m

osques. 
Zainab, the wife of Abdullah Ibn M

as`ud, reported: “!
e M

essenger 
of Allah (s) said to us: ‘W

hen any one of you com
es to the m

osque, 
she should not apply perfum

e.’” 98 A num
ber of other narrations from

 
Abu H

urairah addressed the sam
e issue including, “any wom

an who 
has been perfum

ed with incense should not attend the night prayer 
with us,” 99 and, “!

e prayer of a wom
an who uses perfum

e for this 
m

osque is not accepted,” 100 and so on.
Som

e scholars took these instructions to the other extrem
e and 

forbade wom
en from

 wearing perfum
e of any kind. Ibn H

azm
, the 

Andalusian, com
m

ented on the above narrations by stating that a 
wom

an is not allowed to go to the m
osque unless she “sm

ells bad” 
(sayyi’at al-reeh)! 101 Ibn H

azm
 is one of the im

am
s of the Literalist 

(Zahiri) School, and this particular com
m

ent is a textbook exam
ple 

of how ugly and un-Islam
ic a literalist understanding can be. 

W
hat Ibn H

azm
 and other scholars chose to ignore, in the nam

e 

of literalism
, is that the Prophet (s) him

self recom
m

ended his fem
ale 

com
panions on a num

ber of occasions to look and sm
ell good, with-

out excess of course. H
ere are a few exam

ples to re&ect upon.
Aisha reported that Asm

a asked the Prophet (s) about how to 
wash a$er #nishing her period. H

e advised her: “Take som
e water 

and leaves from
 a lote-tree (sidr). W

ash your body and hair very well 
with them

, and rinse with water. !
en use a piece of cotton with 

m
usk.” Asm

a asked: “W
here do I apply the m

usk?” !
e Prophet said, 

“subhanallah!” (glory be to Allah) and did not answer, but Aisha 
answered: “W

here the blood was”. 102 
Anas narrated that the Prophet (s) saw spittle on one of the 

m
osque’s walls, which m

ade him
 quite angry. A wom

an from
 the 

Ansar stood up, walked to it, rubbed it o% and put som
e perfum

e on 
the wall instead. !

e Prophet said: “H
ow beautiful this is!” 103  

A
isha Bin Abdullah narrated that the Prophet (s) instructed 

her w
hen they celebrate the birth of a new

born to put perfum
e 

on his/her head. 104 
And #nally, Aisha, the M

other of the Believers, narrated that a 
wom

an cam
e to the Prophet (s) with a scroll that she gave him

 from
 

behind a curtain. !
e Prophet asked: “Is this a m

an’s hand or a wom
-

an’s hand?” She said: “A wom
an.” H

e said: “If you are a wom
an then 

at least put som
e henna on your #ngers.” 105  

Is there a speci!c dress code for wom
en in the m

osque?
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Is it preferable for wom
en to attend congregational 

prayers in the m
osque?

•

Allah says in the chapter that is called “!
e D

ay of Congregation” or 
“Friday”: “O believers, when a call is m

ade for prayer on the D
ay of 

Congregation, hasten to God’s rem
em

brance.” (62:9) !
is verse, and 

other verses that m
entioned believers and m

osques, did not di%er-
entiate between m

en and wom
en. 

H
owever, it is quite established in the tradition of the Islam

ic 
jurisprudence that wom

en, unlike m
en, are not required to attend 

the Friday prayer. Som
e authentic hadiths are narrated from

 the 
Prophet (s) to this e%ect. For exam

ple, “W
om

en are not required 
to attend the Friday prayer in congregation.” 106 N

evertheless, despite 
this unanim

ous agreem
ent, it is a recom

m
endation for wom

en to 
attend the Friday congregational prayers whenever they can. 107 

O
ther congregational prayers are recom

m
ended for m

en and 
wom

en alike, and there is no proof that indicates otherwise. W
om

en 
are included within the general im

plication of the Prophet’s (s) hadith, 

“Prayer in congregation is 27 tim
es superior to the prayer 

o%ered by a person alone.” 108 

Abu H
urairah (r) also narrated that the Prophet (s) said, 

“!
e prayer o%ered in congregation by anyone of you is 

twenty-som
e degrees superior to the prayer o%ered alone 
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in one’s house or in the m
arket. !

is is because when you 
perform

 ablution and do it perfectly, and go out to the 
m

osque having no intention other than o%ering the prayer 
and m

otivated only by the prayer, then every step you take 
elevates your rank by one degree and causes one sin to be 
rem

oved. And the angels will keep invoking blessing on 
any of you so long as you rem

ain in the place of prayer, 
saying, ‘O

 Allah, forgive him
; O

 Allah, have m
ercy on him

; 
O

 Allah, accept this repentance,’ so long as you do not get 
your ablution nulli#ed or harm

 anyone …
 You will be 

reckoned as praying so long as waiting for the next prayer 
and did not leave the m

osque.” 109 

C
H

A
PTER 15

Are non-M
uslim

 m
en and wom

en allowed in the 
m

osque? Can they pray there?

•

I once heard a disturbing story from
 a South African convert to 

Islam
. H

e told m
e he was interested in Islam

 for a long tim
e, but 

when he decided to visit the nearby m
osque, he was told he was not 

allowed inside because he was not M
uslim

! Finally, a$er a year of 
trying, som

e of his M
uslim

 friends convinced the m
osque’s im

am
 

to allow him
 in. H

e liked the atm
osphere in the m

osque and asked 
if he could read the Q

uran, but he was told he could not as he was 
a non-believer and therefore not clean enough to touch the Q

uran! 
It was only with Allah’s m

ercy and the support from
 m

ature M
us-

lim
 friends that he eventually converted. Yet, years a$er becom

ing a 
M

uslim
, he still com

plained about the rigid leadership of this M
us-

lim
 com

m
unity when it cam

e to inviting his relatives to Islam
, par-

ticularly his fem
ale relatives, since M

uslim
 wom

en them
selves were 

not allowed in the m
osque to start with.

!
e above story dem

onstrates that som
e &awed ideas about the 

role of the m
osques, the status of wom

en, and the m
ission of the 

Q
uran, are still prevalent in our m

osques and perpetrated by som
e 

uninform
ed and unquali#ed com

m
unity leaders. !

e m
osque is not 

a place that is exclusively for M
uslim

s, the Q
uran is not a m

essage 
that is exclusively for M

uslim
s, and wom

en are equally welcom
e to 

the m
osque. In fact, non-M

uslim
s, m

en and wom
en, are especially 

invited to visit the m
osque and read the Q

uran. Allah in the Q
uran 
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called upon “all people,” “People of the Book,” and “disbelievers” to 
read the Q

uran, re&ect upon it, and com
e to M

uham
m

ad (s) to ask 
when they have questions. Allah certainly did not forbid non-be-
lievers from

 reading H
is m

essage! H
is m

essage is directed to them
, 

to start with.
Ibn Ishaq narrated in his Seerah (Biography of the Prophet) a 

story about a delegation of Christians from
 N

ajran in Yem
en who 

visited the Prophet (s) in his m
osque in M

edina. !
e delegation 

debated in public with the Prophet (s) as well as with the Jews of 
M

edina in the m
osque. W

hen their prayer was due, they prayed the 
Christian prayers inside the m

osque a$er they sought the Prophet’s 
perm

ission to do so. !
e following are quotes from

 the narrations 
related to this story, which were quoted by Ibn al-Q

ayyim
. 110 !

ey 
deserve som

e re&ection.

“A delegation of Christians from
 N

ajran cam
e to the M

es-
senger of Allah in M

edina and entered his m
osque wearing 

their colourful robes and garm
ents. !

at was a$er he had 
prayed the Asr prayer. !

ey were accom
panied by an entire 

caravan of cam
els led by Bani Al-H

arith Ibn Ka’b. !
e com

-
panions of the M

essenger of Allah who saw them
 said that 

they never saw a delegation like it before or a$er that. W
hen 

their tim
e of worship cam

e, they stood up to perform
 their 

worship in the Prophet’s M
osque. H

e said to his com
pan-

ions, ‘Let them
 worship,’ so they prayed towards the east.

…
 !

en the Christians of N
ajran and the Jews of M

e-
dina debated in the presence of the Prophet (s) in the 
m

osque. !
e rabbis argued that Abraham

 was a Jew, and 
the Christians argued that he was a Christian. Allah, 
then, revealed these verses to address them

: ‘People of the 
Book! W

hy do you dispute concerning Abraham
? !

e To-

rah was not sent down, neither the Gospel, but a$er him
. 

W
hat, have you no reason? Verily, you are those who have 

disputed about that of which you have knowledge. W
hy 

do you then dispute concerning that which you have no 
knowledge? It is Allah W

ho knows, and you know not. No; 
Abraham

 in truth was not a Jew, neither a Christian; but 
he surrendered to Allah in peace and was pure in faith; 
certainly he was never of the idolaters. Surely the people 
who are closest to Abraham

 are those who followed him
, 

and this Prophet, and those who believe in him
; and God 

is the Protector of the believers.’ (3:65–68). 

…
 !

en, a rabbi asked: ‘D
o you M

uham
m

ad want us to 
worship you as the Christians have worshipped Jesus 
the Son of M

ary?’ And a Christian m
an from

 N
ajran 

asked: ‘Is this what you are calling us for, M
uham

m
ad?’ 

!
e M

essenger of Allah (s) said: ‘I seek refuge in Allah 
to worship anything but H

im
 or order anyone to wor-

ship anything but H
im

. H
e did not send m

e or order m
e 

to say what you are saying. Allah revealed this Q
uran 

to be read: “Allah would never give the Book, authority, 
or prophesy to any person who would tell others to be his 
servants instead of being the servants of Allah. H

e would 
rather tell them

 to be worshippers of Allah and to teach 
and study the Book.’” (3:79). 

Ibn Kathir in his interpretation of verse 61 in Chapter 3, added 
the following detail, which we m

entioned earlier, about the rest of 
the story of the people of N

ajran:

“They refused to acknow
ledge the truth. Then, w

hen 
daw

n broke, the Prophet (s), after inform
ing them

 of 
the new

ly revealed verses, cam
e out w

ith A
l-H

asan and 

Are non-M
uslim

 m
en and wom

en allowed in the m
osque?
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A
l-H

usain w
rapped in a velvet cloth of his, and Fatim

ah 
walking behind him

.”
111 

W
e can see from

 the above narrations that the Prophet’s M
osque 

was an open place of dialogue with the followers of other religions, 
m

en and wom
en; a dialogue that was open, honest and carries no 

com
pulsion. Today’s m

osques should apply this m
odel from

 the Pro-
phetic exam

ple.

C
H

A
PTER 16

D
oes m

enstruation prohibit wom
en from

 entering 
m

osques, reading Q
uran or perform

ing tawaf?

•

Let m
e start by saying that m

y understanding is that the H
ouse of 

Allah is never “o%-lim
its” for anyone, m

an or wom
an, at any tim

e. 
H

owever, jurists di%er concerning the “perm
issibility” of en-

tering the m
osque for a m

enstruating wom
an. Sheikh Yusuf Al-Q

a-
radawi issued a fatwa in this regard in which he included a survey of 
various opinions. H

e wrote:

“Jurists have considerably different opinions regarding 
the staying in the m

osque for a m
enstruating wom

an, 
or wom

en and m
en in a state of ritual im

purity (jana-
bah), i.e. after acts of intim

acy, w
ithout bathing, as A

l-
lah A

lm
ighty says,

‘O
 you who have believed, do not approach prayer while 

you are intoxicated, until you know what you are saying, 
or in a state of ritual im

purity except those passing through 
a place of prayer, until you have bathed.’ (4:43)

!
e H

anbali jurists deem
ed it perm

issible for such a per-
son to stay in the m

osque in case he/she has perform
ed 

ablution (wudu), drawing on the hadith narrated by Sa`id 
ibn M

ansur and Al-Athram
 from

 Ata’ Ibn Yasar that he 
said, ‘I saw som

e of the com
panions of the Prophet (s) 
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in a state of ritual im
purity while staying in the m

osque 
a$er perform

ing ablution.’”

O
ther jurists, however, deem

ed it perm
issible for a m

en-
struating wom

an or a wom
an in her postpartum

 period 
to stay in the m

osque whether they have perform
ed ab-

lution or not, since no authentic hadith is reported to this 
e%ect. Besides, the hadith that reads, “I do not allow a 
m

enstruating wom
an or a ritually im

pure person to enter 
the m

osque” is ranked weak. H
ence, there is no solid proof 

prohibiting it, and thus the default ruling of perm
issibility 

rem
ains applicable.

Im
am

 Ahm
ad, Al-M

uzni, Abu D
awud, Ibn Al-M

undhir 
and Ibn H

azm
 m

aintained this view. !
ey all drew for ev-

idence on the hadith narrated by Abu H
urairah and re-

corded in Al-Bukhari and M
uslim

 and other H
adith com

-
pilations that, ‘a M

uslim
 never becom

es im
pure’.

!
ey also drew on analogy between the case of a M

uslim
 

in that state and that of a non-M
uslim

. Since a non-M
us-

lim
 is allowed to enter the m

osque, regardless of their 
state, a M

uslim
 is m

ore entitled to such perm
issibility.

I personally incline towards this opinion given the 
available proofs and on our m

ethodology of facilitation 
and lifting distressful hindrances for M

uslim
s, espe-

cially for a m
enstruating wom

an. She is m
ore entitled 

to such facilitation than a person w
ith ritual im

purity, 
since that person is in a w

illingly incurred state that can 
be lifted by sim

ply taking a bath w
henever they w

ish. 
It is different from

 m
enstruation, w

hich A
llah has des-

tined for fem
ales; a wom

an cannot lift it w
illingly or 

finish it before its due course.

M
oreover, som

e wom
en need to frequent the m

osque in 
order to attend religious lessons or the like, and thus they 
should not be prevented access to it.” 112 

!
e hadith quoted here by Sheikh Al-Q

aradawi, “I do not allow 
a m

enstruating wom
an or a person with ritual im

purity to enter the 
m

osque” is not weak. It is part of an authentic hadith narrated by 
Abu D

awud, and others, through a chain of narrators from
 Jasrah 

bint D
ijajah. She said: 

“I heard Aisha, m
ay Allah be pleased with her, say, !

e 
M

essenger of Allah cam
e and saw that the doors of the 

houses of his com
panions were facing the m

osque. H
e 

said, ‘Turn the direction of the doors away from
 the 

m
osque.’ !

e Prophet then entered and the people did not 
take any step in this regard hoping that som

e concession 
m

ight be revealed. H
e cam

e upon them
 again and said, 

‘Turn the direction of these doors from
 the m

osque; I do 
not perm

it a m
enstruating wom

an or a person with ritual 
im

purity to enter the m
osque.’” 113 

H
owever, there is another sound narration that added the 

phrase, “except for M
uham

m
ad and the household of M

uham
-

m
ad,” 114 which m

eans that it was not a ritual rule related to m
enstru-

ation, but rather a m
atter of organisation. 

In addition, we referred above to the hadith narrated by Aisha 
(r) about the young lady who cam

e to the Prophet and em
braced Is-

lam
 and lived in a tent in the m

osque. 115 Explaining how this hadith 
im

plies the perm
issibility of staying in the m

osque for a m
enstruat-

ing wom
an, Ibn H

azm
 stated:

“!
is was a wom

an residing in the m
osque of the Proph-

D
oes m

enstruation prohibit wom
en from

 perform
ing tawaf?
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et (s) and as a wom
an, she norm

ally has m
enses. Yet, the 

Prophet did not prevent her from
 staying there. Som

e-
thing that is not banned by the Prophet is lawful.” 116 

As for reciting the Q
uran by a m

enstruating wom
an or a person 

with a ritual im
purity, there is no evidence for those who m

ake it 
unlawful. !

e following is Ibn Taym
iyyah’s con#rm

ation of this fact:

“!
e only hadith here is narrated from

 Ism
a`il ibn Ayyash 

from
 M

usa ibn Uqbah from
 N

a#` from
 Ibn O

m
ar that he 

said, ‘N
either a m

enstruating wom
an nor a person who 

is ritually im
pure should recite anything from

 the Q
uran.’ 

H
owever, this hadith, reported by Abu D

awud and others, 
is graded as weak according to the unanim

ous agreem
ent 

of hadith scholars. Ibn Ayyash’s reports from
 the H

ijaz 
narrators are weak, unlike his reports from

 the Levantine 
narrators. M

oreover, no trustworthy scholar reported this 
narration from

 N
a#` him

self.

In addition, it is well known that, during the lifetim
e of 

the Prophet, when wom
en had their m

enses, the Proph-
et would not forbid them

 to recite the Q
uran, just as he 

would not forbid them
 to recite invocations. Rather, he 

ordered the m
enstruating wom

en to go out on the Eid day 
and to recite takbir along with the rest of the M

uslim
s.

H
e also ordered a m

enstruating wom
an to observe all the 

H
ajj rituals with the exception of circum

am
bulating the 

Kaba, and hence wom
en would norm

ally perform
 the rit-

uals in M
uzdalifah, M

ina, and other places. 117 

It is interesting that the followers of Ibn Taym
iyyah today, from

 
the Sala# school, do not take his own opinion on this issue, and 
cause wom

en a lot of distress because of this restriction, especially 

when wom
en visit the Sacred M

osque in M
ecca and the Prophet’s 

M
osque in M

edina.
Another question com

es up every season of pilgrim
age about 

the perm
issibility of a wom

an to circum
am

bulate the Kaba (tawaf) 
during pilgrim

age while she has her m
enses. !

e problem
 lies in the 

im
possibility of a m

enstruating wom
an to stay in M

ecca, if she is not 
a citizen of the Gulf countries, until her period ends, as one opinion 
im

plies. It is also im
possible for m

ost wom
en to return later to per-

form
 tawaf at a later date, as the other opinion dictates. Today, these 

two solutions require obtaining necessary visas and passing through 
other num

erous costly procedures.
!

e issue is extensively discussed by Ibn Al-Q
ayyim

 in his fa-
m

ous book, I`lam
 Al-M

uwaqqi`in (Inform
ation for the M

u$is). !
e 

following is an excerpt:

“!
e Prophet (s) forbade m

enstruating wom
en to circum

-
am

bulate the Kaba until the period ends, and said to the 
wom

an having m
enses, ‘D

o what a pilgrim
 does except 

that you should not circum
am

bulate the Kaba.’ !
erefore, 

som
e people thought that this is a general ruling that ap-

plies at all tim
es and in all cases, without discrim

ination 
between the cases of ability and inability to do so, or be-
tween the tim

es of possibility and im
possibility to stay in 

M
ecca until the end of a wom

an’s period to perform
 tawaf.

Som
e scholars adhered to the literal m

eaning of the text, 
and deem

ed tawaf im
perm

issible during m
enstruation 

just like prayer and fasting. !
ey m

aintain that the pro-
hibition related to these three acts of worship is identical 
and, therefore, forbiddance of tawaf during m

enstruation 
is as sam

e as the forbiddance of praying then.

H
owever, another two groups of scholars argue against 

D
oes m

enstruation prohibit wom
en from

 perform
ing tawaf?
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this opinion, and the #rst of the two held that tawaf per-
form

ed by a wom
an during her m

enses is valid and that 
m

enstruation does not render tawaf im
perm

issible. !
ey 

argued that although ritual purity is required for tawaf, 
m

enstrual bleeding does not invalidate tawaf but only ne-
cessitates o%ering a sacri#cial anim

al to m
ake up for it. 

But tawaf itself is still valid. !
is opinion is held by Abu 

H
anifah and his com

panions, and by Ahm
ad...

!
e other group deem

ed the necessity of ritual purity for 
tawaf sim

ilar to all the conditions of prayer that are oblig-
atory with ability and that are dropped in case of inability. 
!

ey further argue that ritual purity is not m
ore binding 

for tawaf than it is for prayer, and if it is dropped due to 
inability in case of prayer, then it is m

ore entitled to be 
dropped in case of inability during tawaf ...

Alm
ighty Allah said, ‘So fear Allah as m

uch as you are able’ 
(64:16) and the Prophet (s) said, ‘W

hen I com
m

and you to 
do som

ething, then do as m
uch of it as you can.’ H

ence, a 
wom

an going through this situation has no option other 
than this, i.e. doing tawaf while she is in m

enses. If she 
does so then she ful#ls as m

uch of the obligation as she 
can. According to the Sharia texts and rules, nothing else 
becom

es binding on her.” 118 

At the present tim
e, som

e wom
en adopt the fatwa that allows 

using horm
one pills to delay their period despite the high potential 

of adverse health e%ects. !
ere is no need for that. !

ey should do 
their tawaf despite their m

enses. Facilitation is the proper approach 
and the correct understanding of the Sunnah. 

C
H

A
PTER 17

Are there lim
its on wom

en’s participation in 
the m

osque’s social activities?

•

!
e answer is no. W

om
en participated in a num

ber of social activi-
ties during the tim

e of the Prophet (s). !
e following are exam

ples, 
som

e of which were quoted earlier in various contexts:
Al-Rubayyi` Bint M

u`awwidh Ibn Afra’ (r), said that the M
es-

senger of Allah (s) sent a person on the m
orning of Ashura to the 

villages of Ansar around M
edina with this m

essage:

“H
e who got up in the m

orning fasting he should com
plete 

his fast, and he who had had his breakfast in the m
orning, 

he should com
plete the rest of the day in fasting.” So, we 

henceforth observed the fast on it and, G
od willing, m

ade 
our children observe that. W

e used to go to the m
osque 

and m
ake toys out of wool for the children so that when 

they felt hungry and wept for food we gave them
 these 

toys to distract them
, till it was tim

e to break the fast. 119  

Aisha (r) narrated, as was m
entioned earlier: 

“Sa`d Ibn M
uaz was wounded on the Battle of the Al-Khan-

daq (!
e D

itch) …
 !

en, the Prophet (s) set up a tent in the 
m

osque for Sa`d to be able to visit frequently.” 120 Com
m

ent-
ing on this particular narration, Ibn H

ajar stated that: “!
e 

M
essenger of Allah (s) actually let Sa`d stay in Rufaydah’s 
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tent near his m
osque. She was known for her skills in treat-

ing the wounded. !
e Prophet said, ‘let Sa`d stay in her tent 

so that I can visit him
 from

 a close distance.’“ 121 

Jabir (r) reported the following incident: 

!
e Prophet (s) used to stand on a tree trunk while he 

delivered his serm
ons. O

ne day, a wom
an from

 the Ansar 
said to him

, ‘O
 M

essenger of Allah! O
ne of m

y servants is 
a carpenter. Shall I get him

 to construct a pulpit for you?’ 
!

e Prophet (s) responded, ‘Yes’. She did, and the Prophet 
started using the pulpit. O

ne Friday, while he was deliv-
ering a serm

on standing on the pulpit, we heard a groan-
ing sound com

ing out of the tree trunk. !
e Prophet (s) 

com
m

ented, ‘!
is trunk is weeping because it m

isses m
y 

standing on it while praising Allah.’” 122 

Bukhari and M
uslim

 narrated a$er Aisha as well: 

“A
llah’s Apostle invited m

e on a day of Eid to watch the 
Abyssinians w

ho were playing in the m
osque, display-

ing their skill w
ith spears. H

e asked: ‘W
ould you like 

to watch?’ I answered: ‘Yes’. So I stood behind him
 and 

he lowered his shoulder so I can put m
y chin on it. I 

did and leaned w
ith m

y face on his cheek and watched. 
Eventually, he asked m

e several tim
es if I wanted to 

leave and I replied every tim
e: ‘Please wait’. I was not 

interested in watching, really, but on that day I wanted 
wom

en especially to know m
y status w

ith him
. There-

fore, appreciate a young lady’s keenness to be playful.”
123 

W
e also cited earlier that Jabir Ibn Abdullah (r) reported, ac-

cording to Bukhari: 

“I attended Eid Prayer with the M
essenger of Allah. H

e 
started with the prayer before the serm

on, without an ad-
han or an iqam

ah. !
en, he stood up, and while leaning 

on Bilal, com
m

anded people to fear Allah and obey H
is 

com
m

ands. H
e started with the m

en and advised them
, 

and then walked towards the wom
en and advised them

. 
H

e said: ‘G
ive charity’…

W
om

en started giving out their 
jewellery in charity, throwing their earrings and rings in 
Bilal’s garm

ent. 124 

It is to be noted, in the context of charity, that wom
en today 

donate a great deal to m
osques and their activities. It is unfair and 

un-Islam
ic that they donate for an organisation that does not give 

them
 equal access or proper service. 
Abu H

urairah narrated that a black wom
an, who used to clean 

the m
osque, passed away. W

hen the M
essenger (s) asked about her, 

they inform
ed him

 that she had died. H
e then said, “W

hy did you 
not inform

 m
e when she died? Guide m

e to her grave.” So, he ap-
proached her grave and o%ered the funeral prayer for her there. 125 

Anas narrated that the Prophet (s) saw a spittle on one of the 
m

osque’s walls, which m
ade him

 quite angry. A wom
an from

 the 
Ansar stood up and walked to it, rubbed it o% and put som

e perfum
e 

on the wall instead. !
e Prophet said: “H

ow beautiful this is!” 126  
!

e above exam
ples illustrate that wom

en’s contribution to the 
social role of the Prophet’s M

osque was invaluable. It is of ultim
ate 

im
portance to revive this contribution today. 

!
ere is also am

ple evidence from
 the tim

e of the Prophet (s) 
to allow i’tikaf (staying in the m

osque) during Ram
adan and in 

other m
onths. Aisha (r) reported: “!

e Prophet (s) used to per-

Are there lim
its on wom

en’s participation in the m
osque’s social activities?
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form
 i`tikaf during the last ten days of Ram

adan until he passed 
away; his wives followed this practice a$er him

.” 127  
Aisha also reported that the Prophet (s) used to practice i`tikaf 

in the last ten days of Ram
adan and she used to pitch a tent for him

; 
he would enter it a$er o%ering the fajr prayer. H

afsa (r) asked the 
perm

ission of Aisha to pitch a tent for herself and Aisha allowed 
her. So, H

afsa pitched her tent. W
hen Zainab bint Jahsh (r) saw it, 

she pitched another tent. In the m
orning the Prophet (s) noticed the 

tents. H
e com

m
ented, “D

o you think that they intended to do righ-
teousness by doing this?” 128  So, he abandoned i`tikaf in that m

onth 
and observed it later in the m

onth of Shawwal for ten days. 129  
Sa#yah bint H

uyai (r), wife of the Prophet (s) narrated that she 
visited the M

essenger (s) while he was staying in the m
osque to ob-

serve i`tikaf during the last ten nights of the m
onth of Ram

adan. 
She spoke to him

 for a while and then she got up to return hom
e. 

!
e Prophet (s) got up to accom

pany her. W
hen they reached the 

gate of the m
osque, two Ansari m

en passed by. !
ey greeted the 

M
essenger and quickly went ahead. !

e Prophet said to them
, “D

o 
not be in a hurry, She is Sa#yah bint H

uyai.” !
ey exclaim

ed, “G
lory 

be to Allah.” 130 

C
H

A
PTER 18

Can wom
en lecture m

en in the m
osque? 

•

D
uring his lifetim

e, the Prophet (s) used to teach and instruct people 
in his m

osque. H
is com

panions followed suit a$er he passed away. Al-
though there are no reports of wom

en, or m
en, system

atically teaching 
in the m

osque during the Prophetic era, there are tens of thousands 
of prophetic traditions that were transm

itted by wom
en over the ear-

ly centuries. Fem
ale com

panions, especially the Prophet’s wives, were 
am

ongst the highest authorities in the Prophet’s Sunnah.
As a m

atter of fact, one of the features of scholarship following 
the Prophet’s tim

e was that m
ale scholars of hadith used to learn 

hadith reports from
 fem

ale com
panions and their students. 

In her excellent book, W
om

en’s Role in Serving Hadith During 
the First !

ree D
ecades, Am

al Q
urdash nam

ed a num
ber of fem

ale 
hadith narrators who taught great m

ale hadith scholars including 
Fatim

ah, daughter of Im
am

 M
alik Ibn Anas, Khadijah Um

m
 M

u-
ham

m
ad, Zainab Bint Sulaim

an al-H
ashim

iyah, Zainab Bint Su-
laim

an Ibn Abu Ja`far Al-M
ansur, Um

m
 O

m
ar al-!

aqa#yah, Asm
a 

Bint Asad Ibn Al-Furat, Sulaiha Bint Abu N
a`im

, Sam
anah Bint 

H
am

dan al-Anbaiyah and Abdah Bint Abdulrahm
an Ibn M

us`ab.
Q

urdash counted the num
bers of fem

ale com
panions from

 
whom

 great im
am

s narrated hadith as follows:

 –
Al-Bukhari narrated hadith from

 31 fem
ale com

panions 
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in his Al-Jam
i.

 –
M

uslim
 narrated from

 36 fem
ale com

panions in his Al-Jam
i.

 –
Abu D

aw
ud, in his Sunan, narrated from

 75 fem
ale 

com
panions.

 –
A

l-Tirm
idhi narrated from

 46 fem
ale com

panions in 
his Sunan.

 –
Al-N

asa’i narrated from
 65 fem

ale com
panions in his Sunan.

 –
And Ibn M

ajah, in his Sunan as well, narrated from
 60 fe-

m
ale com

panions.

She adds,

“It is only a$er the death of all the wives of the Proph-
et (s) that narrating hadith from

 wom
en declined. !

e 
wives of the Prophet were frequently visited and referred 
to by fem

ale scholars. H
owever, transm

itting hadith by 
wom

en continued, yet less frequently, until all junior 
com

panions, who lived long like Anas, Abdullah Ibn 
Abu Awfa and Ibn O

m
ar, passed away.” 131  

!
is decrease, observed by the researcher, is actually associat-

ed with the decline of Islam
ic civilisation itself. It is also obviously 

connected with the practice of barring wom
en from

 going to the 
m

osque in m
any places.

Yet, the inform
ation we have about fem

ale M
uslim

 schol-
ars during that golden era reveals the im

portant role that can be 
played by M

uslim
 wom

en when they engage in the #elds of knowl-
edge and education.

In a research of historic im
portance, D

r M
oham

m
ad Akram

 
N

adwi com
piled inform

ation on the fem
ale narrators of hadith 

(Al-M
uhaddithat) and analysed their invaluable contribution to 

what we know about Islam
 today. !

e preface, the #rst volum
e of 

a 40-volum
e biographical dictionary, was published separately in 

English. 132 D
etailed studies of this work are necessary to draw a full 

picture of fem
ale scholarship along the Islam

ic history and across 
the world. H

owever, in relation to the question we are dealing with 
in this chapter, I will quote one paragraph below related to the role 
of wom

en scholars as teachers:

“!
e wom

en who had knowledge of the religion transm
it-

ted that knowledge to m
en as well as wom

en. Indeed, given 
that the m

ajority of students of hadith were m
en, we would 

expect the m
ajority of the wom

en’s students to have been 
m

en. !
eir num

bers varied in di%erent periods, but in som
e 

periods were very high: for exam
ple, al-D

hahabi in his ac-
count of H

a#z Abu Abdillah M
uham

m
ad ibn M

ahm
ud 

ibn al-N
ajjar (d. 643) reports from

 Ibn al-Sa’ati that ‘[Ibn 
al-N

ajjar’s] teachers included 3000 m
en and 400 wom

en.’ 
It should su'

ce as evidence of the authority of wom
en in 

preserving and transm
itting the Sunnah of G

od’s M
essen-

ger that som
e of the greatest of his Com

panions and, a$er 
them

, som
e of the greatest im

am
s and jurists in the history 

of Islam
ic scholarship relied on wom

en teachers. 133  

To answer our question about wom
en and teaching in the 

m
osque, there is no proof that wom

en should not be perm
itted to 

teach m
en and wom

en in the m
osque. To the contrary, history shows 

that wom
en’s role in Islam

ic scholarship, especially in the m
osques, 

m
arked a thriving Islam

ic civilisation and &ourishing scholarship in 
all #elds of Islam

ic knowledge. !
e m

osque should return to take a 
central role in the revival of the Islam

ic knowledge in our tim
e.

Can wom
en lecture m

en in the m
osque?
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Can wom
en lead congregational prayers? 

Can they perform
 the call for prayers?

•

!
ere is no dispute that wom

en could lead other wom
en in con-

gregational prayers, Al-Sha#`i, Ibn Abu Shaibah and Abdul-Razzaq, 
am

ong others, reported that Um
m

 Salam
ah, the M

other of the Be-
lievers (r) led other wom

en in prayers while standing am
ong them

 
in the sam

e row. 
M

uham
m

ad Ibn Al-H
usain also reported from

 Ibrahim
 

An-N
akh`i that Aisha (r) used to lead wom

en in prayer during the 
m

onth of Ram
adan standing am

ong them
 in the sam

e row. 143 Al-
H

akim
 reported in his M

ustadrak that the M
other of Believers, Ai-

sha (r) used to call the adhan and iqam
ah and then lead wom

en in 
prayers. 135  

D
espite the authenticity of these narrations and the practice 

of the M
others of the Believers (r), I was surprised to #nd out that 

m
any m

ajor scholars were actually hesitant to allow wom
en to lead 

other wom
en in prayers! For exam

ple, Ibn Q
udam

ah writes: 

“!
ere are two di%erent opinions regarding whether it is 

desirable for a wom
an to lead other wom

en in congrega-
tional prayer. O

ne reported opinion is that it is recom
-

m
ended. Aisha, Um

m
 Salam

ah, Ata’, Al-!
awri, Al-Aw-

za`i, Al-Sha#`i, Ishaq, and Abu !
awr are of the opinion 

that a wom
an can lead other wom

en in prayer. O
n the oth-
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er hand, it is narrated that Ahm
ad Ibn H

anbal (m
ay Allah 

be m
erciful to him

) did not recom
m

end it. !
e H

ana# 
scholars also regarded it undesirable, but if such congre-
gational prayer is done, it will still be valid. Furtherm

ore, 
Al-Sha`bi, Al-N

akh`i and Q
atadah m

aintain that wom
en 

are perm
itted to perform

 prayer this way in supererogato-
ry prayers but not in obligatory ones”. 136 

It is interesting that these scholars were distracted from
 the 

above authentic narrations with som
e whim

sical opinions or nar-
rations that are at the weakest level of authenticity. It is reported 
that Jabir ibn Abdullah (r) said: “!

e Prophet (s) addressed us in a 
speech and stated, ‘A wom

an m
ay not lead a m

an in prayer.’ Another 
version of the hadith: ‘A m

an m
ay not be led by a wom

an in prayer, 
nor m

ay a m
uhajjir (a believer who m

igrated to M
edina) can be led 

by a Bedouin, nor m
ay a com

m
itted believer be led by a corrupt per-

son unless one is coerced by a ruler and fears his sword or whip.’” 137  
Another weak hadith was reported by Ibn Abi Shaibah in his 

M
usanaf from

 Abu Bakr quoting W
aki` from

 ibn Abi Zi’b from
 a 

freed slave of Bani H
ashim

 from
 Ali that he said: “W

om
en should 

not lead prayers.” 138 
H

owever, these three narrations, despite being popular in the 
scholarly and social contexts, are “weak” and there is is obvious lying 
within their wordings. 

It is to be noted here that the popular saying, “M
ove them

 
back to the rear designated for them

 by Allah” is not a hadith and 
cannot be used to corroborate any argum

ent in this question. 
Rather, it is a saying reported in Al-M

uwatta’ from
 Abdullah Ibn 

M
as`ud, the com

panion (r). 139 

In the M
usannaf of Abdul-Razzaq, Ibn M

as`ud reportedly said:

“W
om

en and m
en of the children of Israel used to pray to-

gether. Som
e wom

en would wear high wooden shoes to get 
taller so their lovers can identify them

. !
us, they were af-

&icted with m
enstruation. !

erefore, m
ove wom

en back to 
the rear as this is the place designated for them

 by Allah.” 140  

It is clear and interesting that Ibn M
as`ud, if the narration is 

true, copied this com
m

and of “m
ove wom

en back” from
 som

ewhere 
in the tradition of the Children of Israel. In Islam

, wom
en are not 

“punished” by m
enstruation, as m

entioned in som
e biblical sources, 

and they are not supposed to be pushed back because som
e other 

wom
en were involved in som

e sins. In Islam
, “no soul shall carry the 

burden of another”. (6:164) 
In fact, there is an authentic hadith from

 the tim
e of the Proph-

et (s) in which one of the fem
ale com

panions led wom
en and m

en 
in congregational prayers. !

e following is an analysis of the hadith 
and its im

plication.
U

thm
an Ibn Abu Shaibah narrated from

 W
akee` Ibn Al-Jar-

rah, from
 Al-W

alid Ibn Abdullah Ibn Jum
ai`, from

 his grand-
m

other, from
 Abdul-Rahm

an Ibn Khallad Al-Ansari, from
 Um

 
W

araqah Al-Ansariyyah:

“W
hen the Prophet (s) proceeded for the Battle of Badr, I 

said to him
: ‘O

 Prophet of Allah, allow m
e to accom

pany 
you in the battle; I shall nurse the patients and hopeful-
ly Allah will grant m

e m
artyrdom

.’ H
e said: ‘Stay at your 

hom
e; Allah, the Alm

ighty, will bestow m
artyrdom

 upon 
you.’ !

e narrator said: ‘H
ence she was called the m

artyr. 
She m

em
orised the whole Q

uran and sought perm
ission 

from
 the Prophet (s) to have a m

u’adhin (a caller to prayer) 

Can wom
en lead congregational prayers?
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in the m
osque that she had in her house. !

e Prophet 
granted her request. Abdul-Rahm

an Ibn Khallad [the re-
porter of this hadith] said, ‘I did see her m

u’adhin who was 
a very old m

an.’”
!

e hadith was narrated by Abu D
awud, with no reservations, 

and it is ranked hasan (sound) by Al-Albani. 141  
H

adith scholars disagreed about the authenticity of this hadith, 
despite the status of Um

m
 W

araqah herself. Um
m

 W
araqah (r) was 

one of the com
panions who transm

itted the recitation the Q
uran 

before it was recorded in writing. She could do so because she had 
m

em
orised the entire corpus. 142 
Al-Arna’ut, for exam

ple, cited that, “!
e reporters’ chain (is-

nad) of the hadith is weak because Abdul-Rahm
an Ibn Khallad and 

the grandm
other of Al-W

alid ibn Abdullah Ibn Jum
ai`, Laila Bint 

M
alik, are unknown.” 

H
owever, with all respect to Sheikh Al-Arna’ut’s scholarship, 

these narrators are not unknown. In fact, the hadith was narrated 
through di%erent chains of reporters up to Al-W

alid Ibn Abdullah 
Ibn Jum

ai` by: Ibn Sa`d in At-Tabaqat (both the long and short 
versions of the hadith) 8/457, Ibn Abi Shaibah 12/527-528, Ah-
m

ad 27282, Ibn Abi Asim
 in Al-Ahad wal M

athani 3366 and 3367, 
Al-Tabarani 25/326-327, Al-H

akim
 1203, Al-Baihaqi in al-Sunan 

1/406 and 3/130 and Al-D
ala’il 6/381.

In addition, Al-H
akim

 narrated the sam
e hadith, according to 

Bukhari and M
uslim

 criteria, in his M
ustdarak with the following 

wordings: “and the Prophet told her to lead the people of her house 
in the obligatory prayers.” 

Abu D
awud said, “I do not know a hadith having a full, connect-

ed isnad in this question other than this hadith. Indeed, Im
am

 M
uslim

 
has already cited Al-W

alid ibn Jum
ai` as a reliable reference.” 143 

Furtherm
ore, Ibn Khuzaim

ah narrated this hadith in his Sahih, 
and Al-Albani ranked it as sound (hasan). 144  

Ibn H
ibban also listed Abdul-Rahm

an Ibn Khallad and Al-
W

alid Ibn Jum
ai` as credible in his Al-!

iqat (!
e Trustworthy). 145 

Com
m

enting on this report Al-San`ani says in his Subul Al-Salam
:

“!
is hadith proves the validity of the wom

an’s leading 
her household in prayer, even if the congregation includes 
m

ales because Um
m

 W
araqah had a m

u’adhin, an aged 
m

ale who called people for prayers, as m
entioned in the 

hadith. Apparently she led him
 and her m

ale and fem
ale 

servants. Scholars holding this opinion include Abu 
!

awr, Al-M
uzani and Al-Tabari. !

e m
ajority of schol-

ars, however, do not support this view.” 146  

Ibn Taym
iyyah also supported wom

en leading m
en in prayers, 

and rejected Ibn H
azm

’s claim
 that there is consensus am

ong schol-
ars on the prohibition of wom

en’s leading m
en in prayers altogether. 

Ibn Taym
iyah wrote: 

“A
 learned wom

an leading unlettered m
en in the night 

prayers of Ram
adan is perm

issible according to the 
fam

ous opinion from
 A

hm
ad. As for all other congre-

gational prayers, there are two different opinions that 
A

hm
ad gave.”

147 

H
e also wrote, 

“!
e fam

ous opinion of Ahm
ad is the perm

issibility of a 
wom

an’s leading m
en in prayer when the need arises, such as 

when she is a reciter of the Q
uran while m

en are not. !
us, 

she can lead them
 in the tarawih prayer, since the Prophet (s) 

allowed Um
m

 W
araqah to lead her household in prayer and 

appointed a m
u’adhin to call for prayers for her.” 148 

Can wom
en lead congregational prayers?
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In Al-M
oghni, Ibn Q

udam
ah said,

“Som
e of our com

panions argue that a wom
an can lead 

m
en in prayers and that she prays behind them

 based on 
the report of Um

m
 W

araqah bint ̀Abdullah ibn Al-H
arith 

that the M
essenger of Allah appointed a m

u’adhin for her 
and told her to lead her household, which includes both 
m

en and wom
en. O

ur opinion against this is supported 
by the Prophet’s hadith: ‘A wom

an m
ay not lead a m

an in 
prayer’. In addition, a wom

an cannot call adhan for m
en, 

and by the sam
e token, she cannot lead them

 in prayer.” 149 

!
e weakness of the hadith cited as evidence by Ibn Q

udam
ah 

has been shown above. H
owever, the case of a wom

an leading m
en 

in prayers was reported only in relation to the house m
osques and 

prayer areas; there are no reports of wom
en doing so in the grand 

m
osques (al-m

asjid al-jam
i`). 

Keeping all of the above in m
ind, and based on where the Is-

lam
ic subcultures stand today, the opinion I choose on this issue is 

to restrict the wom
en leading m

en in prayers to house m
osques and 

fam
ily settings. It is m

ore appropriate if a fem
ale in a fam

ily recites 
the Q

uran perfectly, while the rest do not, that she leads the prayers. 
Scholars who allowed wom

en to lead the prayers di%ered on 
whether she should stand in front of the m

en or behind them
. !

ere 
is no de#nite account from

 the Prophet’s tradition about this issue, 
and the Um

m
 W

araqah narrations did not give us this detail. !
e 

m
ost popular opinion here is Im

am
 Ahm

ad’s, which Ibn Taym
iyyah, 

again, cited in his Fatawa, that she stands behind them
 since it is 

m
ore dignifying for her (astar laha). 150 

Regarding the call to prayer, Al-H
akim

 narrated from
 Ataa that 

Aisha, the M
other of the Believer, used to call the adhan and iqam

ah, 
and lead wom

en in prayer while standing in the m
iddle of them

. 151    

Som
e scholars, however, prohibited wom

en from
 calling the 

adhan and the iqam
ah, based on a hadith narrated from

 Asm
a’ bint 

Abi Bakr that the Prophet said, “It is not incum
bent on wom

en to call 
to the prayer, to announce the prayer’s start, to observe Friday prayer 
or to have the Friday bath. And no wom

an should stand in front of 
them

 but rather stand in the m
iddle of them

.” H
owever, Ibn M

a`in 
said that the narrator of this narration, Al-H

akam
 Ibn Abdullah Ibn 

Sa`d, is not credible nor is he trustworthy. In fact, Al-Bukahri de-
scribed him

 as “abandoned” (m
atruk), Al-N

asa’i said that his reports 
are shunned, and Ibn Al-M

ubarak deem
ed him

 “weak.” Ibn Al-Jawzi 
sum

m
arised these opinions and rejected that narration. 152 
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Can wom
en serve on the m

osque’s board? 
Is wom

en’s leadership forbidden by hadith? 

•

W
herever I m

eet M
uslim

 students in universities, east or west, I am
 

asked whether fem
ale students could be elected to the board or to 

the presidency of their “M
uslim

 Student Associations”. It is a fact in 
today’s world that M

uslim
 fem

ale students everywhere are generally 
m

ore active than M
uslim

 m
ale students, and it is quite surprising 

that they are not allowed leadership positions in their student organ-
isations sim

ply because they are not m
ale, and o$en based on som

e 
strange fatwa from

 m
ediocre “scholars”. 

And wherever I m
eet with board m

em
bers of m

osque organi-
sations, especially in the W

est, I hear com
plaints from

 m
em

bers of 
the com

m
unity that wom

en are not allowed on the board only be-
cause they are fem

ales. Again, M
uslim

 wom
en are very active and 

carry the burden of representing Islam
 itself in the public sphere, in 

com
m

unity leadership and in fundraising, m
ore than M

uslim
 m

en, 
especially in the W

est. H
owever, in m

any m
osque organizations, 

wom
en are not allowed on the organisational board of the very com

-
m

unity that they represent, lead, donate to, and serve! 
O

ne hadith narration is usually cited in this context, which has 
had quite a negative im

pact on the perception of wom
en’s leadership 

in the M
uslim

 m
ind over the centuries. It is the narration by Abu 

Bakrah N
ufai’ Ibn Al-H

arith Al-!
aqa# who said” 
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“Allah bene#ted m
e with som

ething I heard from
 the 

Prophet (s) during the Battle of the Cam
el. I alm

ost joined 
the People of the Cam

el to #ght on their side, but then I 
rem

em
bered what I heard from

 the Prophet (s) when he 
was told that the Persians appointed their deceased king’s 
daughter as their queen. !

e Prophet said: ‘A people who 
appoint a wom

an leader will never be successful.’” 153 

!
is is, therefore, the #nal narration in this book that will re-

quire som
e critical analysis. !

e above narration, like all the other 
previous narrations, has a context that is crucial for a proper under-
standing of its m

eaning and assessm
ent of its narrators. !

e context 
of this narration is twofold: 

1. 
!

e context in which the narrator him
self, Abu Bakrah 

Al-!
aqa#, cited the narration.

2. 
!

e context in which the Prophet him
self (s) said what he said.

Abu Bakrah Al-!
aqa# was one of the “com

panions,” in the 
sense that he saw the Prophet (s). H

owever, the story of him
 accus-

ing Al-M
ughirah of adultery and not producing three other wit-

nesses is well known. 154 !
e Q

uran states: “And those who accuse 
chaste wom

en, and do not produce four witnesses, %og them
 with 

eighty stripes, and reject their testim
ony forever, they indeed are the 

fasiqun (liars, rebellious, disobedient).” (24:4) !
erefore, O

m
ar the 

caliph, applied this punishm
ent on Abu Bakrah when he refused to 

change his accusation and his testim
ony in courts was invalidated 

a$erwards. 
!

e context in which Abu Bakrah Al-!
aqa# recalled the had-

ith is interesting. H
e did not narrate the hadith anywhere or to any-

body we know until approxim
ately 25 years a$er he claim

ed to have 
heard it. !

e context was the Battle of the Cam
el, or the civil war that 

the com
panions fought in the a$erm

ath of the assassination of the 
third caliph O

thm
an in the Year 36 H

ijri. Abu Bakrah Al-!
aqa# 

was not sure which side to take, as he said in his story, and decided 
#nally to join the side of Ali Ibn Abu Talib (r) based on this hadith. 
H

e referred to the other side of M
u’awiyah Ibn Abu Sufyan and Ai-

sha, the M
other of the Believers, as the “unsuccessful side” because 

of the leadership role that Aisha took in that battle. Aisha (r) actually 
led the arm

y on her cam
el, which is the reason the whole battle was 

called the Battle of the Cam
el. 

I believe that the political context of the narration is enough rea-
son to reject it, whether Abu Bakrah Al-!

aqa# was a “trustworthy 
com

panion” or not. I witnessed num
erous situations throughout m

y 
life where it is clear that scholars take political sides, especially if 
there is violence or war involved, which a%ect their sound judge-
m

ent and perception of their rivals. 123  
H

owever, even if Abu Bakrah Al-!
aqa# was a trustworthy 

narrator, as m
any scholars of hadith insisted, the context of the say-

ing of the Prophet (s) is also worth re&ecting upon. !
e story was the 

news of the assassination of another king of Persia and not #nding 
any m

ore m
ales in the fam

ily to take over the throne. !
erefore, the 

king’s daughter, who was a teenager, took over in a #nal attem
pt to 

save the kingdom
 that was already failing with internal disputes. 

N
ote also that the previous King of Persia ripped the scroll that 

the Prophet (s) sent, and ordered two Yem
enis to arrest the Prophet 

and bring him
 to Persia. W

hen the two Yem
enis arrived in M

edina, 
the story goes that the Prophet (s) told them

 that Allah told him
 their 

king was killed that sam
e m

orning. !
e Prophet, therefore, sent an-

other m
essage to the new king and invited him

 to em
brace Islam

. !
is 

is the context in which the Prophet (s) said that the Persians would 
never be successful under the leadership of their new queen – not be-
cause she is a fem

ale but because of the continuous killing of the kings 

Is wom
en’s leadership forbidden by hadith? 
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and princes and their rejection of the Prophet’s m
essage.

It is very im
portant, from

 a m
ethodological point of view, to 

put the hadith narrations within the context of the Q
uranic scripts 

that address the sam
e issues. !

e Q
uran does present several wom

en 
as “exam

ples,” and the m
ost obvious exam

ple in this context is the 
Q

ueen of Sheba’s leadership, which was indeed a successful leader-
ship. !

e Q
uran states (excerpts from

: 27:29–44):

“W
hen the Q

ueen had read Solom
on’s letter, she said: ‘O you 

nobles! A truly distinguished letter has been conveyed unto 
m

e. Behold, it is from
 Solom

on, and it says, “In the nam
e 

of God, !
e M

ost Gracious, !
e Dispenser of Grace: God 

says: Exalt not yourselves against M
e, but com

e unto M
e 

in willing surrender!”’ She added: ‘O you nobles! Give m
e 

your opinion on the problem
 with which I am

 now faced; I 
would never m

ake a weighty decision unless you are present 
with m

e.’ !
ey answered: ‘“W

e are endowed with power and 
with m

ighty prowess in war -– but the com
m

and is yours; 
consider, then, what you would com

m
and.’ She said: ‘Verily, 

whenever kings enter a country they corrupt it, and turn 
the noblest of its people into the m

ost abject. And this is the 
way they always behave. Hence, behold, I am

 going to send 
a gi$ to those people, and await whatever answer the envoys 
bring back.’ 

…
Solom

on said to his nobles: ‘“She has arrived at the truth 
without any help from

 us, although it is we who have been 
given divine knowledge before her, and have long ago sur-
rendered ourselves unto God!’

…
Cried she: ‘O m

y Sustainer! I have been sinning against 
m

yself, but now I have surrendered m
yself, with Solom

on, 
unto the Sustainer of all the worlds!’”

O
ther than the prophets, the Q

ueen of Sheba is the only good 
exam

ple of a political leader, given in the Q
uran. It gives us the de-

tails of her expertise: skillfully consulting her m
inisters and respect-

ing their opinions, their reverence of her and their willingness to 
com

m
it to war or peace under her leadership, her personal intel-

ligence and knowledge of history and geography, and her integrity 
and honesty in accepting the truth wherever it lies. !

us, the leader-
ship of the Q

ueen of Sheba is m
uch m

ore “Islam
ic” than the leader-

ship of m
ost M

uslim
 m

ale political leaders, past and present. 

Is wom
en’s leadership forbidden by hadith? 
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•

!
e following is a sum

m
ary of the m

ain points that were m
ade 

throughout this book. 

• 
!

ere is an international phenom
enon of decline in 

m
osque attendance, and wom

en, if they are allowed to at-
tend, are treated as “second class citizens”.

• 
!

e m
ore wom

en-friendly the m
osque is, the m

ore likely it 
is to provide com

m
unity services, interfaith sessions, and 

involve children and youth. 

• 
W

om
en-only m

osques are a tem
porary solution and a way 

to protest wom
en’s m

arginalisation in today’s m
osques, but 

in the longer term
 they would serve to divide our com

m
u-

nities even further. 

• 
G

iven the status of wom
en in the m

osque, non-M
uslim

s 
are not to be blam

ed when they believe m
isconceptions 

about Islam
 as a religion that does not welcom

e wom
en 

and does not treat them
 with full dignity. 

• 
Before dealing with any topic from

 an “Islam
ic” perspec-

tive, we should de#ne what we m
ean by the very term

. 
!

e true reference to what is “Islam
ic” is nothing other 
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than the W
ord of G

od, the Q
uran, and the exam

ple or 
Sunnah of H

is Prophet (s), who was a living illustration 
of the Q

uran. 

• 
!

e Q
uran and Sunnah contain num

erous com
m

ands that 
prohibit “blind following” of others, including jurists and 
schools of Islam

ic law. 

• 
!

e Q
uran and the Prophetic exam

ple are not “cultural 
products” as is hum

an speech or literature. !
e Q

uran and 
Sunnah are revealed knowledge suitable for every place 
and tim

e and are not subject to “historicisation”.

• 
!

ere are dozens of Q
uranic verses related to m

osques, all 
of which urge all believers who seek guidance, light and 
knowledge, m

ales and fem
ales alike, to frequent m

osques. 

• 
!

e Q
uran clearly forbids preventing people, m

ale or fe-
m

ale, from
 frequenting the m

osques.

• 
!

e Sunnah of the Prophet (s) includes hundreds of au-
thentic narrations indicating wom

en’s norm
al presence in 

the m
osque at all tim

es and on all occasions at the tim
e of 

the Prophet (s). 

• 
In today’s context, restrictions hindering wom

en from
 vis-

iting the m
osque should be rem

oved, and instead wom
en 

should be encouraged to go to the m
osque and participate 

in its activities.

• 
W

hen the Prophet (s) advised Um
m

 H
um

aid to pray at 
hom

e, he was only resolving the m
arital disagreem

ent 
between her and her husband about her praying in the 
m

osque. Evidence is against the claim
s that the Prophet (s) 

m
eant for that advice to be for everybody else.

• 
!

e narrations claim
ing that, “a wom

an should see no m
an 

and that no m
an should see her”, “a m

an’s prayer is inter-
rupted by a wom

an, a dog or a donkey, when they pass 
in front of a praying person”, “your bad om

en is in your 
house and your wom

an”, and “wom
en are the m

ajority of 
the dwellers of hell” – are all non-reliable narrations.

• 
!

e Prophet’s M
osque had entrances that were open for 

m
en and wom

en alike, and had no barriers, curtains or 
partitions, despite their availability. 

• 
!

e established Sunnah throughout the Prophet’s (s) life was 
that m

en form
ed rows right behind the Prophet (s) starting 

from
 the #rst row behind him

. W
om

en’s rows started at the 
rear of the m

osque and were added forward. Children lined 
up in rows between the m

en’s and wom
en’s rows.

• 
W

om
en should be able to see the im

am
 when he preaches, 

which helps m
aintain attentiveness and com

m
unication. 

• 
•Special “wom

en’s entrances” were added to the m
osque 

a$er the Prophet’s tim
e, and there is no evidence from

 the 
Sunnah of the Prophet (s) or his com

panions, that any spe-
ci#c entrance was ever dedicated to m

en, where wom
en 

were not allowed to pass through. 

• 
!

e Prophet (s) used to carry children while praying and in-
struct them

 how to pray correctly, even during the prayers.

• 
Preventing children, especially fem

ales, from
 visiting the 

m
osques contradicts the teachings of the Q

uran and the 
con#rm

ed Sunnah of the Prophet (s).

• 
N

orm
al interaction between m

en and wom
en in the 

m
osque did exist during the Prophet’s tim

e, and involved 

In Sum
m

ary
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various religious and social a%airs. 

• 
W

hen som
e m

en m
isbehaved in the Prophet’s M

osque, they 
were blam

ed and advised. !
ere is no m

ention in any narra-
tion of any blam

e that was put on the wom
en involved, and 

no im
pact on the rules or the design of the m

osque.

• 
!

ere is no evidence in the Prophet’s Sunnah to indicate 
any di%erence between wom

en’s, or m
en’s, Islam

ic dress 
code in public, and what they should wear during prayers 
or when they visit the m

osque.

• 
!

e Prophet (s) him
self recom

m
ended his fem

ale com
-

panions on a num
ber of occasions to look and sm

ell good, 
without excess of course. 

• 
D

espite unanim
ous agreem

ent that attending the Friday 
prayers is not required from

 wom
en, it is recom

m
ended 

for wom
en to attend the Friday prayers whenever they can.

• 
Allah certainly did not forbid non-believers from

 touching 
the Q

uran or reading H
is m

essage. !
e Q

uran is directed 
to them

, to start with.

• 
!

e Prophet’s M
osque was an open place for dialogue with 

the followers of other religions, m
en and wom

en. 

• 
A m

enstruating wom
an or a person with a ritual im

purity is 
not forbidden from

 visiting the m
osque or reading the Q

uran.

• 
M

enstruating wom
an during H

ajj who cannot stay beyond 
the season of H

ajj or return for the #nal tawaf, are allowed 
to m

ake tawaf.

• 
W

om
en participated in all of the m

osque’s social activities 
during the tim

e of the Prophet (s). 

• 
It is unfair and un-Islam

ic that wom
en donate for a m

osque 
that does not give them

 equal access or proper service. 

• 
!

ere is am
ple evidence from

 the tim
e of the Prophet (s) 

to allow wom
en to perform

 i’tikaf (staying in the m
osque) 

during Ram
adan and in other m

onths.

• 
O

ne of the features of scholarship following the Prophet’s 
tim

e was that m
ale scholars of hadith used to learn hadith 

reports from
 fem

ale com
panions and their m

ale and fe-
m

ale students. 

• 
H

istory shows that wom
en’s role in Islam

ic scholarship, es-
pecially in the m

osques, m
arked a thriving Islam

ic civilisa-
tion and &ourishing scholarship in all #elds of knowledge. 

• 
!

ere is no dispute that wom
en could lead other wom

-
en in congregational prayers, and there are di%erences of 
opinion about wom

en leading m
en in prayers. I choose the 

opinion that restricts the wom
en leading m

en in prayers to 
house m

osques and fam
ily settings. 

• 
!

e Q
ueen of Sheba is the only good exam

ple of political 
leaders, others than prophets, that is given in the Q

uran. 

• 
!

ere are no restrictions on wom
en’s 124 leadership in Islam

.

In Sum
m

ary
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If “fem
inism

” is a call for the dignity and rights of wom
en, then Is-

lam
 should be considered the #rst fem

inist m
ovem

ent in hum
an his-

tory. !
e fem

ale com
panions of the Prophet (s) actively participated 

in the m
osque’s activities, traded in the local and regional m

arkets, 
learnt and taught Q

uran, narrated prophetic traditions, gave fatwas, 
raised charity, chose their husbands, assum

ed various leadership 
roles, and fought in the battle#elds when they wished to. H

owev-
er, a$er Islam

’s golden age, the Islam
ic sub-cultures deviated from

 
the prophetic m

odel of treating wom
en with dignity and fairness, 

and m
any M

uslim
 societies went back to their days of ignorance (ja-

hiliyah). !
is book is a call to revive the Islam

ic ideal, starting with 
wom

en reclaim
ing their status and role in the m

osque. 
Islam

 will take a very di%erent path in the world when wom
-

en return to the m
osque and assum

e their prim
ary role in all of its 

activities. H
owever, the details of the issues discussed in this book 

prove that in order for this to happen, we have to clear a num
ber 

of landm
ines from

 the #eld of "qh. W
e have inherited a num

ber of 
m

isinterpretations that shaped the perceptions about wom
en and 

their roles in public life in general, and in the m
osque in particular. 

Correcting these m
isinterpretations is a key rem

edy for m
any of the 

M
uslim

s’ social ailm
ents today.

H
owever, I do not believe that reviving wom

en’s roles in the 
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m
osque is possible without the wom

en them
selves struggling to 

achieve it. W
om

en should not rely on m
en who believe in wom

en’s 
rights to give them

 their rights. !
ese m

en are few and far between, 
and usually do not com

prise a m
ajority in fatwa councils and deci-

sion m
aking circles for M

uslim
 public a%airs on all levels and in all 

regions. !
erefore, wom

en should rather form
 their own civil m

ove-
m

ents in order to dem
and their rights. 

A few m
onths ago, I was im

pressed by a group of South African 
ladies who were prevented from

 attending one of m
y lectures in a 

D
urban m

osque. M
y appeals to the young m

en who prevented them
 

were not as e%ective as when the ladies them
selves gathered at the 

front door of the m
osque and insisted on entering. !

ey eventually 
entered the m

ain hall, prayed, attended the lecture, and asked ques-
tions. !

ey set a precedent and broke the unfair barriers. !
is is the 

way to go. !
is is how change will happen, insha Allah.
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