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ABSTRACT 

This article examines the construction of Muslim womanhood in 
Daf‘ al Turrahāt ‘an Wājibāt al Ummahāt (1939), a Hadhrami Indonesian 
manuscript authored by Habib Salim bin Jindan, to address the limited 
scholarly attention to early twentieth century religious manuscripts in 
gender studies. Existing research on Indonesian Muslim women has 
focused on reformist thinkers, fatwas, and modern interpretations, while 
the gender discourse embedded in Hadhrami textual traditions remains 
largely unexplored. This study fills that gap by producing a critical edition 
of the manuscript and analyzing its linguistic, thematic, and discursive 
features. The research employed qualitative philological methods, drawing 
on a single codex preserved at the Al Fachriyah Library. Data consist of 
the manuscript’s textual content, which is examined through textual 
criticism, transliteration, and contextual analysis to reconstruct the most 
reliable version of the text and interpret its gender concepts. The findings 
show, first, that the manuscript frames Muslim womanhood as a moral 
and ethical identity shaped by piety, religious knowledge, and social 
responsibility. Second, it articulates women’s roles through a biologically 
grounded framework that emphasizes motherhood, education of children, 
and moral cultivation. Third, the text reflects tensions between normative 
Islamic prescriptions and contemporary debates on women’s education 
and public participation. These findings demonstrate that the manuscript 
functions both as a religious treatise and as a cultural response to moder-
nity. The study concludes that early Hadhrami Indonesian texts offer 
valuable insights for expanding gender discourse in Nusantara Islam. 
 
Keywords: Daf‘ al-Turrahāt ‘an Wājibāt al-Ummahāt, gender in Islam, 
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https://portal.issn.org/resource/ISSN/2620-522X
https://portal.issn.org/resource/ISSN/1693-7139
https://doi.org/10.31291/jlka.v23.i2.1417
https://creativecommons.org/licenses/by-nc-sa/4.0/
https://jlka.kemenag.go.id/index.php/lektur
mailto:rizqi.handayani@uinjkt.ac.id


Jurnal Lektur Keagamaan, Vol. 23, No. 2, 2025: 617 - 666 

 

618 | This is an open-access article. This works licensed under CC-BY-NC-SA 4.0. Copyright: The Author(s) 

 
ABSTRAK 

Artikel ini mengkaji konstruksi perempuan Muslim dalam Daf‘ al 
Turrahāt ‘an Wājibāt al Ummahāt (1939), sebuah naskah Hadhrami 
Indonesia karya Habib Salim bin Jindan, untuk mengisi kurangnya 
perhatian akademik terhadap naskah keagamaan awal abad ke-20 dalam 
studi gender. Penelitian sebelumnya tentang perempuan Muslim 
Indonesia lebih banyak berfokus pada pemikir reformis, fatwa, dan inter-
pretasi modern, sementara wacana gender dalam tradisi tekstual 
Hadhrami masih jarang diteliti. Studi ini mengisi kekosongan tersebut 
dengan menyusun edisi kritis naskah dan menganalisis ciri linguistik, 
tematik, serta diskursus yang dikandungnya. Penelitian ini menggunakan 
metode filologi kualitatif dengan data berupa satu naskah tunggal yang 
tersimpan di Perpustakaan Al Fachriyah. Data dianalisis melalui kritik 
teks, transliterasi, dan pembacaan kontekstual untuk merekonstruksi teks 
yang paling dapat diandalkan serta menafsirkan konsep gender yang 
dibangun di dalamnya. Hasil penelitian menunjukkan, pertama, bahwa 
naskah ini memposisikan perempuan Muslim sebagai identitas moral dan 
etis yang dibentuk oleh kesalehan, pengetahuan agama, dan tanggung 
jawab sosial. Kedua, naskah merumuskan peran perempuan melalui 
kerangka biologis yang menekankan fungsi keibuan, pendidikan anak, dan 
pembentukan akhlak. Ketiga, teks mencerminkan ketegangan antara 
ajaran Islam normatif dan perdebatan kontemporer mengenai pendidikan 
perempuan serta partisipasi mereka di ranah publik. Temuan ini menun-
jukkan bahwa naskah tersebut berfungsi sebagai risalah keagamaan 
sekaligus respons kultural terhadap modernitas. Studi ini menyimpulkan 
bahwa teks Hadhrami Indonesia awal menawarkan kontribusi penting 
bagi perluasan wacana gender dalam Islam Nusantara. 
 
Kata kunci: Daf‘ al-Turrahāt ‘an Wājibāt al-Ummahāt, gender dalam 
Islam, Hadrami-Indonesia manuskrip, Wanita Muslim 
 

 
INTRODUCTION 

Before Dutch colonialism, women in Indonesia held roles 
and positions equal to men, a reality reflected in various histo-
rical accounts and local traditions. Valentijn’s record of the 
Indonesian archipelago between 1641 and 1699 highlights the 
presence of influential female rulers, including a queen who 
governed Aceh for more than fifty years, demonstrating that 
women’s leadership was neither marginal nor exceptional in the 
region. This historical evidence shows that women’s participa-
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tion in the public sphere has long been embedded in Indonesian 
Islamic society, contradicting later assumptions that women’s 
public roles were foreign or modern intrusions1. Such early 
examples of women’s authority provide an important foundation 
for understanding the continuity of female agency in the archi-
pelago. 

Women hold a particularly distinct position in Aceh. 
Although Acehnese women have historically been shaped by 
Islamic law, customary norms, and social structures that often 
place them under male authority, their past is also marked by the 
remarkable leadership of four queens who ruled the Aceh 
Darussalam Sultanate from the 15th to the 17th centuries. This 
legacy has had a lasting impact on Acehnese gender discourse, 
offering symbolic and historical resources for contemporary 
struggles against gender inequality. The presence of these queens 
demonstrates that Acehnese society once accommodated female 
sovereignty, a fact that continues to inspire gender movements 
and scholarly discussions on women’s rights in the region2. 

In Minangkabau, women’s involvement in social and poli-
tical life expanded significantly during the late colonial period. 
Women established schools, joined intellectual discussion 
groups, and participated in nationalist movements supporting 
Indonesian independence. Their activism was not limited to 
improving women’s status but also contributed to broader social 
transformation, reflecting the matrilineal foundations of 
Minangkabau society that historically granted women substantial 
authority in lineage and property matters. These developments 

 
1 Widia Munira, Muhammad Akhyar, dan Djono Djono, “Women's 

Leadership and Gender Equality in Aceh: A Socio-Historical Perspective,” 
International Journal of Multicultural and Multireligious Understanding 5, 
no. 4 (2018): 79. https://ijmmu.com/index.php/ijmmu/article/view/187. 

2 Widia Munira, Muhammad Akhyar, dan Djono Djono, “Women's 
Leadership and Gender Equality in Aceh: A Socio-Historical Perspective,” 
International Journal of Multicultural and Multireligious Understanding 5, 
no. 4 (2018): 79. 
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show that women’s engagement in public life was both culturally 
grounded and politically strategic3. 

During the 19th century, however, women in many parts of 
Indonesia were positioned primarily as supporters rather than 
leaders. Both religious and secular organizations tended to view 
women as assistants, reinforcing dominant ideologies that framed 
women as secondary and dependent. Yet secular groups were 
more likely to establish independent women’s organizations than 
religious groups, suggesting that gender segregation was more 
deeply entrenched in religious institutions than in broader cul-
tural settings. This contrast highlights the complex interplay 
between religion, culture, and gender politics in early modern 
Indonesia4. 

In Kerinci, women traditionally adhered to parental and 
spousal authority and were associated with traits such as mulut 
manih kecimdam murah and budi baik baso ktuju5, which 
emphasized politeness, gentleness, and moral refinement. As a 
traditional region, Kerinci maintained social patterns that assign-
ned ceremonial roles to men while women managed domestic 
responsibilities. Under Dutch colonial rule, however, women’s 
roles shifted dramatically as they became contract workers, 
including farm laborers, administrative employees, wives under 
paper, concubines, and domestic servants. This transformation 
illustrates how colonial economic structures reshaped gender 
relations and disrupted earlier social norms6.  

Since the early 20th century, Islam has played a significant 
role in liberating Javanese women from restrictive customary 

 
3 Ilma dan Yudhi Andoni, “Representasi Dan Identitas Perempuan 

Minangkabau Dalam Fotografi Masa Kolonial Tahun 1900-1942,” Musawa: 
Jurnal Studi Gender dan Islam 23, no. 1 (2024): 17. https://doi.org/10.14421/ 
musawa.2024.223.1-21.  

4Alimatul Qibtiyah, “Indonesian Muslim Women And The Gender 
Equality Movement,” Journal of Indonesian Islam 3, no. 1: 168. https://jiis. 
uinsby.ac.id/index.php/JIIs/article/view/46. 

5 This means being good at speaking, soft-spoken, and well-behaved. 
6 Herliana, Rina, dan Titin Nurhayati Ma’mun. “Konstruksi Gender 

dalam Naskah Wa’āsyirūhunna Bi Al-Ma‘rūf.” Journal of Arabic Studies 4, 
no. 2 (2019): 4. https://doi.org/10.24865/ajas.v4i2.187. 
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practices such as seclusion, child marriage, and perceptions of 
inferiority. Although polygamy remained a contested issue, 
growing religio-cultural awareness generated competing discour-
ses among Islamic and nationalist elites, shaping an emerging 
Javanese Muslim female identity. The adoption of the veil 
between the 1920s and 1960s further reflected these negotiations. 
Hastuti argues that Javanese Muslim women used the veil to 
assert distinctiveness not only from European influences but also 
from non-pious Muslim women and non-Muslim Javanese 
women, signaling a new form of religious self-fashioning7.  

Moderate Indonesian Muslims maintain that Islam grants 
women an important place in society and safeguards their rights. 
Muslim women intellectuals and activists draw on Islamic legal 
sources to challenge inequalities, question women’s status, and 
propose alternative interpretations of women’s rights in Islam. 
They also encourage women’s participation in public life, espe-
cially in decision-making processes. Cooke notes that such 
efforts contribute to the construction of a cosmopolitan identity 
rooted in local culture yet connected to global Muslim experien-
ces, facilitated by education and modernization89. This growing 
awareness reflects the interconnectedness of Muslim women’s 
struggles across different regions. 

Indonesian manuscripts frequently depict women as 
subjects of gender historiography. Studies by Zahra Taslitsiyah 
Khoirunisa10 et al., Ida Bagus Gede Paramita11, Akhmad 

 
7 Kurniawati Hastuti Dewi, “Javanese Women and Islam: Identity 

Formation since the Twentieth Century,” Journal of Southeast Asian Studies 
01, no. 01 (2012): 109. https://doi.org/10.20495/seas.1.1_109.  

8 Miriam Cooke, “Deploying the Muslimwoman,” Journal of Feminist 
Studies in Religion 24, no. 1 (2008): 93. https://doi.org/10.1080/ 08038740. 
2014.935744. 

9  Maula, Bani Syarif. “Indonesian Muslim Women: Between Culture, 
Religion and Politics.” Ijtima'iyya 1, no. 1 (2016): 38. https://doi.org/10. 240 
90/ijtimaiyya.v1i1.930. 

10 Khoirunisa, Zahra Taslitsiyah, Akmaliyah Akmaliyah, Mawardi 
Mawardi, dan Amiq Amiq. “Bias Gender dalam Naskah Adāb Al-Mar’āh 
Karya KH. Ma’mur Nawawi (Kajian Teori Feminisme).” Jurnal Anifa: Studi 
Gender dan Anak 3, no. 1 (2022): 12. https://doi.org/10. 32505/ anifa. 
v3i1.4005. 
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Sofyan12 and Risma Moniroh, Fakhriati and Fatkhu Rohmatin13 
reveal that representations of women in religious and social 
contexts are dynamic, shaped by negotiations between tradition, 
religious interpretation, modernity, and social change. These 
studies show that while religious traditions often place women in 
hierarchical structures, reinterpretation and evolving discourse 
create opportunities for more egalitarian understandings. This 
pattern underscores the fluidity of gender constructions in 
Indonesian Islamic texts. Similarly, research by Sri Harti 
Widyastuti14 et al., Maiyang Resmanti15, and Rina Herliana16 
demonstrates that women’s roles in Indonesia are neither passive 
nor singular. Women navigate tensions between patriarchal 
traditions, modernization, and emerging spaces of resistance. 
Although social structures and religious interpretations continue 
to influence gender roles, women increasingly reshape their 
identity, agency, and social position. Rizqi Handayani and 
Haryati Hasan further highlight a paradigm shift from women as 
recipients of social values to active agents in redefining gender 
discourse within religious and social spheres. 

Despite this growing body of scholarship, research on 
women in Islam in Indonesia has largely focused on reformist 

 
11 Paramita, Ida Bagus Gede. “Pendidikan Etika dan Gender dalam 

Teks Satua I Tuung Kuning.” Jurnal Inovasi Penelitian 1, no. 2 (2020): 96. 
https://doi.org/10.47492/jip.v1i2.54. 

12 Sofyan, Akhmad, dan Risma Monirah. “Husband and Wife 
Relationship of Early Marriage in Tangga Ulin Village (According to the 
Review of the Book of Uqud Al-Lujain Fi Bayan Huquq al-Zaujain).” Ulumul 
Syar’i: Jurnal Ilmu- Ilmu Hukum Dan Syariah 9, no. 2 (2021): 72. 
https://doi.org/10.52051/ulumulsyari.v9i2.92. 

13 Fakhriati. “Perempuan dalam Manuskrip Aceh: Kajian Teks dan 
Konteks.” Jumantara: Jurnal Manuskrip Nusantara 3, no. 1 (2012). 
https://doi.org/10.37014/jumantara.v3i1.449. 

14 Widyastuti, Sri Harti. “Kepribadian Wanita Jawa dalam Serat Suluk 
Residriya dan Serat Wulang Putri Karya Paku Buwono IX.” LITERA 13, no. 1 
(2014). https://doi.org/10.21831/ltr.v13i1.1907. 

15 Resmanti, Maiyang, dan Asep Yudha Wirajaya. “Representasi 
Perempuan dalam Syair Ardan: Kajian Feminisme. “ 10, no. 1 (2022): .  

16 Herliana, Rina, dan Titin Nurhayati Ma’mun. “Konstruksi Gender 
dalam Naskah Wa’āsyirūhunna Bi Al-Ma‘rūf.” Journal of Arabic Studies 4, 
no. 2 (2019). https://doi.org/10.24865/ajas.v4i2.187.  
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thinkers, religious interpretations, and fatwas. Religious manus-
cripts from the early 20th century remain understudied, including 
Habib Salim bin Jindan’s Daf' al-Turrahāt 'an Wājibāt al-
Ummahāt. Studies on Hadhrami communities typically examine 
intellectual networks and social contributions rather than gender 
constructions within their texts. Moreover, philological approa-
ches are rarely applied to gender discourse in Nusantara Islam, 
leaving gaps in understanding the literary context, argumentative 
style, and characteristics of the turats tradition in modern 
religious writings. These gaps make manuscript-based research 
essential for understanding how representations of Muslim 
women were shaped in the early 20th-century Indonesian intellec-
tual landscape. 

Two research gaps therefore emerge. First, there is no 
scientific study of the Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt 
manuscript as a primary text. Second, there is limited research on 
women’s representation in the gender discourse of 20th-century 
Indonesian Hadhrami scholars. This study aims to address these 
gaps and expand gender studies in Nusantara Islam by examining 
religious manuscripts that have remained marginal in academic 
scholarship. 

Philological studies uncover information about past socie-
ties, including history, customs, thought, and written works. 
Philology contributes to national character building by exploring 
moral values through manuscript research and interpretation. A 
deeper understanding of philological methods will increase the 
number of manuscripts studied and translated. The discovery of 
Daf' al-Turrahāt 'an Wājibāt al-Ummahāt amid ongoing gender 
debates underscores the importance of examining women’s 
ideology through this text, especially given its relevance to early 
20th-century Islamic discourse.17 18 

This research is expected to enrich Islamic scholarship, 
particularly in women’s studies in Indonesia. As a work by a 

 
17 Siti Baroroh Baried et al., Pengantar Teori Filologi (Jakarta: Pusat 

Pembinaan dan Pengembangan Bahasa Depdikbud, 1994 
18 Oman Fathurahman, Filologi Indonesia Teori dan Metode (Jakarta: 

Kencana, 2015), 69-74. 
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Hadhrami scholar not widely known to the public, MDTWU 
offers insights that can fill gaps in Nusantara gender discourse 
and contribute to further research on Habib Salim bin Jindan. By 
analyzing this manuscript, the study provides a deeper understan-
ding of how gender norms were articulated, negotiated, and 
contested within Hadhrami-Indonesian intellectual traditions. 

 
METHOD 

This study employed a qualitative philological design19 
because the primary research question concerns how gender 
concepts are constructed within a historical manuscript. 
Philology is the most appropriate approach for answering this 
question since it enables the reconstruction, verification, and 
interpretation of texts from earlier periods, allowing the resear-
cher to examine linguistic features, textual variants, and discur-
sive patterns embedded in the manuscript. The aim of producing 
a reliable critical edition aligns with the core purpose of 
philological inquiry, which is to present a text in its closest 
possible form to the original while situating it within its socio 
intellectual context20. This design is therefore the best fit for 
addressing the research gap, namely the absence of scholarly 
studies on Daf‘ al Turrahāt ‘an Wājibāt al Ummahāt and the 
limited exploration of gender discourse in early twentieth century 
Hadhrami Indonesian manuscripts. 

The data for this research consist of a single manuscript, a 
codex unicus preserved at the Al Fachriyah Library in 
Tangerang. The manuscript serves as the sole population and unit 
of analysis because no other copies were found during the 
manuscript inventory stage. The inclusion criterion is the 
manuscript’s authenticity and relevance to the research focus, 
specifically its authorship by Habib Salim bin Jindan and its 
explicit discussion of women’s obligations and roles. Manus-

 
19 Siti Baroroh Baried dkk., Pengantar Teori Filologi (Jakarta: Pusat 

Pembinaan dan Pengembangan Bahasa Depdikbud, 1994), 7. 
20 Samsu, Metode Penelitian (Teori dan Aplikasi Kualitatif, Kuantitaif, 

Mixed Methods, serta Research & Development (Jambi: PUSAKA, 2017), 
111. 
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cripts that do not meet these criteria or that lack verifiable prove-
nance are excluded. Additional supporting materials, such as 
paratextual notes and comparable texts from similar traditions, 
are used only to strengthen textual criticism and contextual inter-
pretation, not as primary data sources. 

The analysis follows a structured philological procedure. 
First, the manuscript is examined physically to document its 
codicological features, including script type, ink, pagination, and 
material condition. Second, the text is transcribed and translate-
rated using the Arabic Latin system of the Ministry of Religious 
Affairs, with necessary adjustments to preserve phonetic and 
orthographic characteristics. Third, textual criticism is conducted 
by identifying errors, inconsistencies, or damaged sections, follo-
wed by the application of editorial symbols such as brackets, 
ellipses, and explanatory footnotes. Fourth, comparative reading 
is performed using thematically related manuscripts and printed 
works to validate textual choices and strengthen the critical 
edition. Finally, the edited text is subjected to content analysis21 
to interpret its linguistic structure, thematic organization, and 
gender discourse within the socio intellectual context of early 
twentieth century Indonesia. This step-by-step process ensures 
that the findings are grounded in rigorous textual reconstruction 
and contextual interpretation. 

 
FINDING AND DISCUSSION 
Finding 
Manuscript Description  

The manuscript Daf‘ al-Turrahāt ‘an Wājibāt al-Ummahāt 
written in Arabic by the Hadith scholar Habib Salim bin Jindan, 
is a codex unicus preserved in the Al-Fachriyah Foundation 
Library in Tangerang, Banten. Measuring 9.5 × 21 cm and com-
prising 50 pages, it is written in khaṭṭ riq‘ah using black ink 
without diacritics. The manuscript remains in good condition, 
though textual editing is still required to ensure clarity and con-

 
21 Oman Fathurahman, Filologi Indonesia Teori dan Metode (Jakarta: 

Kencana, 2015), 69-74. 
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sistency. The paper is brown European stock without a water-
mark, containing 20–22 lines per page framed by red guidelines, 
and no illustrations or illuminations are present. Several paratex-
tual notes accompany the main text. 

The title Daf‘ al-Turrahāt ‘an Wājibāt al-Ummahāt, signals 
a polemical and apologetic purpose by defending women’s roles, 
particularly motherhood, against ideas perceived as misguided 
(“ تاهترّلا ” meaning “void or trivial claims”). The work reflects 
tensions between traditional Islamic views and emerging moder-
nist and colonial discourses concerning women. 

The manuscript was likely written in 1358 H or 1939 CE 
during a period when debates on women’s emancipation, 
education, and public responsibility were intensifying in 
Indonesia, as illustrated in Figures 1 to 3. As a prominent 
Ba‘alawi scholar active in da‘wah, education, and intellectual 
debate, Habib Salim positioned himself critically against Islamic 
modernist reformers whom he believed threatened established 
moral and familial structures. Through this text, he sought to 
reaffirm normative Islamic values and safeguard the dignity and 
social role of women, especially mothers, within Muslim society. 

 
 

 
 
 
 
 
 

               
 
 
 
 
 

Source: Al-Fachriyah Foundation Library Archives  
Figure 1.                 Figure 2.                          Figure 3. 

Cover of the manuscript      First page                     Introduction 
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Gender Construction of Men and Women in the Manuscript 
1. Women's Roles 

Qasim Amin described the situation of women in his time 
with all its setbacks. Where women do not live for them-
selves, but for men, they do it from birth to death. Men always 
look down on them and consider them unfit to deal with the 
problems of the world. As a result, women cannot live freely. 
Women are treated by men like slaves who have to restrain 
their desires, maintain their manners, the way they walk and 
the sound of their breathing. In fact, women should distance 
themselves from others so that they are not seen and spoken 
out if there is no interest.22 

 ب=كرت تاذ ة=عامتجلاا ةئيهلا نّأ لجرلا كرد/ دق ةأرملا ةطساوب
 UVاعمل ةداع رظح/ لا ام اذهو .Nانعلا ددعتم عIّفتلا FGثك قيقد
[\ نوشقانZي مهو لاجرلا

 نكم/ لا رثلأا ةد/دش ة=سا=سلا مهتيدنا ^
 لوق [pعم وه اذهو مهلوقع ماmحأj نFGiسم FGغ fgVلا نأو اهرهق

 FGخو عاتم اهلy ا=ندلا[ ملسو هلآو ه=لع s tص ءامmحلا د=س
[\ ا=ندلا ~{أ نبا ەاور ةحلاصلا ةأرملا ا=ندلا عاتم

 نباو ركشلا باتك ^
[{ا~Fطلاو هجام

^[. 
 

Meaning: Women are the main educators of men. He is the one 
who teaches noble values, modesty, and refinement of character. 
Through women, men can understand that social structures are 
complex, full of nuances, and made up of many elements. The 
role of women is a reminder of things that often go unnoticed by 
men in their discussions that tend to be rigid and full of logic. 
Therefore, it is not surprising that the Prophet (peace and 
blessings of Allaah be upon him) said, "This world is an 
ornament, and the best ornament of the world is a pious woman." 
(HR. Ibn Abi Dunya, Ibn Majah, and Thabrani).23 

 
22 Dewi Tri Yulianti, Muhajirin Muhajirin, dan Almunadi Almunadi, 

“Relevansi Pendidikan Wanita Perspektif Qasim Amin terhadap Pendidikan 
dalam Al-Qur’an,” Al-Misykah: Jurnal Studi Al-qur’an dan Tafsir 1, no. 2 
(2021): 167. https://doi.org/10.19109/almisykah.v1i2.9037. 

23 Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, (Jakarta: Yayasan 
Al-Fachriyah. 1939), 43.  
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Habib Salim emphasized that women have a fundamental 

role as educators of the generation, even before school, before 
there was a teacher who first taught children (especially boys) 
about noble values, noble morals, manners, affection, and social 
sensitivity was their mother. Through the education of a mother 
or woman, a man learns that the world is not only about logic, 
rules, and power, but also about taste, subtlety, patience, compro-
mise, and appreciating the complexities of social life. Habib 
Salim also emphasized that women play a role as a reminder, 
maintaining balance when men tend  to be too harsh, rigid, or too 
rational in their views and actions. 

Ismail Fajrie Alatas in his research on gender and migra-
tion Hadhrami revealed that women are expected to obey aurat 
(modesty), both in terms of clothing, customs, customs, speech, 
actions, and jewellery. Women who do not abide by the rules of 
decency will be questioned.24 In this case, Habib Salim described 
women as creatures who have the task of multiplying offspring.  

 

[\ ةأرملا
 ع�نلا ظفح وهو ة/اغلل ة=ماس ةف=ظو ة=ناس�لإا ةا=حلا ^

�{أ/ لا امم هتمادتساو يfgVلا
 قلعتي هنلأ ه=ف اهكراش� نأ لجرلل ^

 ه=لع لصحتلا نكم/ لا يذلا رملأا ̂�سجلا ب=ك�Fلا لmش�
 ةلمج اهل ةأرملاj ةصاخلا ةف=ظولا ەذهو .د=لقتلا لاو عنصتل
 مامللاا بح/ اهل/ازن لا مزاول اهنم رود ل�لو اهيلع بقاعتت راودأ
 .اهتروطخو ةف=ظولا ەذه ةم=ق كردنا اهب

 

Meaning: Women in human life have a very noble function, 
which is to maintain and preserve the human type, which cannot 
be done by men because it is related to physical structures that 
cannot be obtained through artificial or artificial means. This 
particular function of women has a series of interrelated roles, 
and each role has demands that must be understood in order for 
us to realize the value and importance of these functions.25 

 
24 Ismail Fajrie Alatas dkk., “Gold and Silver, Branded Horses, and 

Well-Tilled Land: Gender and Hadrami Migration,” 3, no. 1 (2015): 9. 
https://lib.ui.ac.id/detail?id=20469388&lokasi=lokal. 

25 Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 49.  
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Habib Salim builds a gender framework based on biolo-

gical nature by emphasizing that women have an irreplaceable 
special function in continuing human life. Therefore, the entire 
social system should appreciate and adapt to the role structure. 
This perspective is in line with the traditional normative 
approach in Islam and patriarchal societies, which base social 
roles on biology and God's decrees. 

Habib Salim explained in detail the purpose of the 
function including pregnancy, childbirth, breastfeeding, and 
education. Anyone who ponders the beauty of this creation 
simply will realize that every creature has a function that 
depends on good performance. There may be creatures that go 
beyond the limits of their function, but they will be far from 
perfection in proportion to how far they deviate from that 
function, and this will affect the whole of its kind.  

Qasim Amin disagrees with Habib Salim, according to 
him women will not get what they need from mental education 
by teaching them to read and write foreign languages only, but 
women also need to learn the principles of  science, social and 
history. To know the true laws on which the movement of 
beings and the human condition are based, it is necessary to be 
taught the principles of the laws of health and physiology. They 
can do it until they raise their children. What is important in 
this education is to excite the minds of women to seek the truth, 
so that their longing for the truth will continue and move. In 
addition to this, women must learn to make food and organize 
the house.26 

نوْسُرَدُْ/ لاو
َ

 ةفص�و ةٍ=�نجا ةٍغلj اه�لعت لٍمج ضعFG jغ اهَ
 ةفرعمو اهدئاقعو اهنيد حلاصا ه=ضتق/ ام sع مٍاقرأو تٍاوصا

 اهقوقح م=لعتو اهت��Iتو اهلقع ب/ذهتو اهلاوماو اهفلس
 سافنلاو ض=حلا ماmحاو ءوضولاو ةلاصلا وحن اهتا جاوو
 ملعلا بتك ةءارقو نآرقلا ةولاتو ةدا علاو لسغلاو ةدلاولاو
 بدلااو

 
26 Amin, Al-Mar`ah Al-Jadīdah, (Kairo: Yayasan Hindawi, 1900), 68. 
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Meaning: They are only taught a few sentences spoken in 
foreign languages either in the form of sounds or numbers, as 
required in religion and belief, they must know about their 
ancestors, perfect their intellect and education, learn their 
rights and obligations such as prayer, ablution, understand the 
laws related to menstruation, puerperium, childbirth, bathing, 
worship, reading the Qur'an and reading science and literature 
books.27 

 
Habib Salim urged women to learn how to be mothers, 

understand the rules of their duties, and strive to understand the 
secrets of education and its miracles, which can turn the timid 
into the brave and the miserly into the generous. They should 
abandon jewelry and show off by learning a foreign language 
and not being excessive in decoration, because engaging in all of 
it would keep them away from the perfection that was the secret 
of their glory, and would gradually draw them into slavery and 
dependency.28 

Rasyid Ridha, as one of the scholars who became the 
mecca of Habib Salim, divided the roles of husband and wife 
dichotomously based on the responsibility of the husband and the 
financial responsibility of the wife. The husband, as the leader of 
the wife, is responsible for protecting and guarding. Because 
men have physical and mental advantages over women, hus-
bands must provide for their wives. Ridha emphasized that the 
excess of a man does not mean being arbitrarily free of his wife; 
On the other hand, with the excess of men as breadwinners, it 
will make it easier for wives to carry out their reproductive 
functions.29 According to him, this provision is general; In some 
cases, wives may have advantages over their husbands in terms 
of science, profession, physical strength, and activity. 

 
 

 
27 Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 47. 
28 Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 55. 
29 Zahra Zaini Arif, “Peran Ganda Perempuan dalam Keluarga 

Pespektif Feminis Muslim Indonesia, ” Indonesian Journal of Isalmic Law 1, 
no. 01 (2018): 101. https://doi.org/10.35719/ijil.v1i2.195. 
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2. Physical Differences Between Men and Women 
Women and men are not different in terms of their position 

and duties as human beings in thoughts, feelings, and other 
human attributes. However, Qasim Amin admitted that there are 
differences between the two in terms of their gender. Ivon Illich, 
as quoted by Amina Wadud Muhsin, stated that this gender 
difference is an important part of human functioning. The Qur'an 
not only recognizes the gender differences between women and 
men, but also recognizes the function of both as individuals and 
members of society.30 

Helen Deutch, a contemporary psychologist, states that 
narcissism, passivity, and masochism are traits that women have. 
A woman's love and admiration for the beauty and beauty of her 
own body by beautifying herself is known as narcissism. Women 
tend to be resigned, fun, and follow men's tastes. Meanwhile, a 
woman's willingness to suffer and give in to violence is known 
as masochism.31 

 
 �Fسملا امهدحا ناذاتسلأا تfثأ دقف سمخلا ساوحلا امّأ
[{اثلاو NIKOLS سلوك=ن

 دنع فعضأ اهنأ BEILI هل=ب �Fسملا ^
 رطع ةحئار كردت نأ عيطتس§ لا ̂¦ف .لجرلا دنع اهنم ةأرملا
لاإ صوصخم دعs jع نوم=للا

ّ
 يذلا رادقملا فعض تناy اذإ 

 .ناحتملااj دهوشو .ه=ف لجرلا هكرد/
Meaning: As for the five senses, professors, one of whom is Mr. 
Nikols and the other Mr. Beili, have proved that the sense of 
smell is weaker in women than in men. Women cannot detect 
the scent of lemon perfume from a certain distance unless the 
concentration is half that which can be detected by men. This 
has been proven through testing.32 

 دقو اهيف ةأرملا نم قدا لجرلا نأ دهوش دقف سمللا ةساح امّأو
 لمتحت ةأرملا نأj امهFGغو – ^~»FGسو .وزو~Fمول ناذاتسلأا نهرب

 
30 Aminah Wadud, Qur’an and Woman (New York: Oxford University 

Press, 1999), 34.  
31 Eti Nurhayati, Psikologi Perempuan dalam Berbagai Perspektif 

(Yogyakarta: Pustaka Belajar, 2012), 14. 
32 Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 54.  
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 �Fسملا لاق .هj اهساسحا ةلق sع لد/ امم لجرلا نم ®­Fأ مللأا
[{اس�لإا ع�نلا ظح نسح نم اذهو .وزو~Fمول

 ةأرملا نإف .^
 تناy ولو .امهFGغو عضولاو لمحلاy ملآلاا نم FGث�ل ةضرعم
 هلy كلذ لمحت تْعاطتسا امل لجرلاy ةساسح

Meaning: As for the sense of touch, it has been seen that men 
are more accurate than women. Professors, such as Lombroso 
and others, have proven that women are better able to endure 
pain than men, which suggests that they feel it less. According 
to Mr. Lombroso, this is a blessing for humanity, as women 
face many pains such as pregnancy and childbirth. If they had 
the same sensitivity as men, they wouldn't be able to bear any of 
that.33 

 
Habib Salim's two statements above are critical responses 

to the discourse of women's sensory inferiority Statements that 
women have weaker sensory sensitivity than men, as asserted by 
figures such as Mr. Nikols, Mr. Beili, and Cesare Lombroso, 
represent a classical form of patriarchal science that for centuries 
has played a role in framing women's bodies and experiences in 
reductionist and deterministic ways. These claims, while 
wrapped in scientific terminology, are essentially part of an 
epistemological architecture that justifies the subordination of 
women. 

Fatima Mernissi in her analysis said that this kind of dis-
course is a reflection of patriarchal efforts to stabilize the social 
system by regulating women's bodies and movement space 
through what she calls the political use of the female body.34 
When a woman's body is considered less sensitive, then her 
resistance is overlooked, and her suffering is considered natural. 
This kind of view hinders the recognition of women's voices and 
removes the possibility of understanding women's experiences 
autonomously and fully. Qasim Amin criticized the physical and 
social conditions of urban women (urban women) who are 

 
33 Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 48.  
34 Fatima Mernissi, The Veil and the Male Elite: A Feminist 

Interpretation of Women’s Rights in Islam, (Great Britain: Perseus Books, 
1991), 47.  
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considered to lack adequate physical readiness to face their 
biological role as mothers, especially in the process of childbirth: 

 

[\ ةدلاولا ^[pح تاقشملاو ملالآا نم ةأرملا ه=ساقت ام نإ مث
 ةرم ^

 ,هتا=ح لوط بعاتملا نم لجرلا ه=ناع/ ام sع د³iي ام�ر ,ةدحاو
 ماسجلأا تاح=حصلا ّ ،جازملا تا�iقلا لاإ ءاسµلا نم هلمتح/ لاو
[{د لا لمعلا sع تادوّعتملا ىرقلا ءاسµك

 ءاوهلاj تاعتمتملا ^
�¹نلا

 سمشلاj عتمتلاو ةكرحلا نم تامورحملا ندملا ءاس� امأ , ^
 نإف كلذلو ؛تاقشملا ەذه لامتحا sع نهل ةردق لاف ،ءاوهلاو
 ؛اهيف ن�لهي ام اF®iكو ،«ولأا ةدلاولا دعj تلا=لع نشع/ نه®­Fأ
[\ نهنم توم/ نم ددع غلj دقف

[\ [G½ثلاث نم ®­Fأ سافنلا ^
 .فللأا ^

Meaning: What a woman experiences in the form of pain and 
difficulty during a single birth may be heavier than all the 
hardships that men experience throughout their lives. And that 
pain can only be borne by women who are physically strong and 
physically healthy, such as village women who are used to 
working physically and enjoying the fresh air. As for the city 
women who are less mobile and do not get sunlight and fresh air, 
they are unable to bear this hardship. Because of this, most of 
them become sickly after giving birth for the first time, and many 
also die from it. The number of women who die during 
postpartum even reaches more than thirty per thousand.35 

Qasim Amin uses biological facts to uplift the dignity of 
women. Meanwhile, Habib Salim uses very different conceptions 
of women's bodies, biological functions, and social roles: 

 بئاصملا اضًرّعت ®­Fأ اهفعضj ةأرملا نإ هلy رّم امس ىرiو
فادهتسا دّشأو لجرلا نم ةا=حلا

ً
 لد/ امم هنم ضارملأا عاونلأ ا

 را خ لا ةضحم ة=ل[[Fم نوكت نأ بج/ اهتا=ح نأ ةحNi ةللاد
 ةأرملا فعضو ة سµلاj هنا )ه=سورت( �Fسملا ةملاعلا لاقو ه=ف
ت ®­Fأ اهجازم ىرن ّ^~pصعلا اهعومجم وّمنو

َ
 لجرلا جازم نم اجًُّ=هَ

 نم اهفئاظول اهتيدأت ناف ه يكرت نم .ةمواقم لقأ اهبيكرتو

 
35 Amin, Al-Mar`ah Al-Jadīdah, 80.  
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لااوحا اهيدل بfس� عاضرلااو ةموملأاو لمحلا
ً

 وأ ةل=لق ة=ضرم 
 .رطخلا ةFGثك

Meaning: Similarly, according to the general view, weak 
women are more susceptible to various difficulties in life than 
men and are more likely to be affected by various diseases, 
which suggests that their lives should be more domestic. And 
according to the expert, Mr. Troussier, in relation to the 
weaknesses of women and the development of their nervous 
system, we see that their moods are more easily aroused than 
men's, and their structures have a lower resistance. Their 
functions in terms of pregnancy, motherhood, and 
breastfeeding cause them to experience potentially dangerous 
conditions.36 

 
This statement is a classic example of a patriarchal ideo-

logy that selectively uses science-biology to restrict women. By 
attributing women's weaknesses, emotions, and reproductive 
functions to their biological bodies, this statement supports the 
domestication of women and the limitation of their capacity to 
actively participate in public spaces. The assertion that women 
are inherently weaker, more susceptible to disease, and more 
easily disturbed in their moods than men is a classic form of 
patriarchal biology, the view that biological differences between 
men and women directly determine their social, moral, and 
intellectual differences.  

Fatima Mernissi's criticism is very relevant in this context. 
She dismantled how religious interpretations were selectively 
used by patriarchal scholars to justify the subjugation of women. 
He asserted that the idea that women were created unequal to 
men was the result of historical constructions and not divine 
doctrine. According to her, the inequality stems from social fear 
of women's agency and the efforts of male elites to maintain 
control over the value system and religious symbols.37 

 
36 Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 53.  
37 Rofifah Rofifah, Asep Shodiqin dan Enok Risdayah, “Strategi 

Pemberdayaan Perempuan dalam Masyarakat Islam: Studi Wacana Kritis 
Pemikiran Fatima Mernissi dalam Buku Beyond The Veil,” Bayt Al-Hikmah: 
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Meanwhile, Nawal El Saadawi, an Egyptian psychiatrist 
and feminist, traces the medical-biological roots of patriarchal 
ideology. She argued that modern science, particularly 
psychology and colonial medicine, has played an active role in 
constructing women’s bodies as a locus of weakness and danger. 
Women are considered carriers of social and moral ills, mainly 
because of their role as mothers and symbols of sexuality. 

According to Habib Salim, men have preceded women in 
all things and will continue to precede them in everything, 
regardless of the natural differences that are already known 
between the two, even more so if these differences continue to 
increase. Economists have calculated the natural differences 
between men and women in terms of the advantages of both 
using mathematical rules. In his book System Innovation, the 
philosopher (Bodoen) stated that literally the ratio of male to 
female power is three to two.38  

In patriarchal cultures, women's weaknesses are used as a 
basis to support the idea that men are better than women.39 
Women are inherently inhabited to menstruate, get pregnant, 
give birth, and breastfeed, an undeniable biological fact. Men 
cannot do this. Human life is affected by this fact. Unlike other 
creatures, humans have the ability to internalize their biological 
traits, which results in social reality. What women or men 
consider to be different behaviors depends on how those biolo-
gical facts are related to the principles that apply in a particular 
society's way of life. Therefore, the differences between males 
and females reflect the interaction between social life patterns 
and biological composition.40 

According to Quraish Shihab, women's nature is not only 
physically biological, but also includes the psychological and 
gender roles that are socially attached to women. This perception 

 
Jurnal Pendidikan dan Pengembangan Masyarakat Islam 1, no. 1 (2025): 61. 
https://www.pusdig.web.id/BaytAlHikmah/article/view/371/49.  

38 Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 54.  
39 Shirley Lie, Pembebasan Tubuh Perempuan (Jakarta: Grasindo, 

2005), 34. 
40 Janet T. Spence, Masculinity and Feminity (Austin: University of 

Texas Press, 1978), 11. 
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is different from the perception held by most feminists, who 
believe that women's nature is physically attached to women as a 
means of reproduction.41 According to him, this is a permanent 
and universal provision of God. Shihab seems to have a belief 
that masculine and feminine traits are related to biological differ-
rences, which makes her included in biological essentiallism.42 

Women are not as physically strong as men, but they have 
ideas and ideas that cannot be separated from their roles and 
functions. History has shown that Indonesian women are also 
involved in physical struggles. Names such as Cut Nyak Dien, 
Martha Tiahahu, and Yolanda Maramis have been immortalized 
in women's struggles against the colonizers. Rasuna Said and 
Trine were part of an emerging national movement. In addition, 
RA Kartini and Dewi Sartika have been known as supporters of 
women's rights to equal education.43 

 

3. Mental Differences Between Men and Women 
Qasim Amin argues that according to scholars, women are 

equal to men in mental strength, even superior to men. However, 
emotionally and mentally, it seems to the observer that there is a 
great difference between the two.44 The equality in question does 
not mean that every strength in a woman is equal to every 
strength in a man, and vice versa. 

 
[\ ةأرملاف

[\ لجرلل ةiواسم اثحj مهقدأو ءاملعلا مظعأ يأر ^
^ 

[\ هقوفتو ،ة=لقعلا ىوقلا
 رهظ/ امنÄو ،فطاوعلاو تاساسحلإا ^

 
41 Naqiyah Mukhtar, "M. Quraish Shihab, Suing the Gender Bias of 

Scholars," Journal of Qur'an and Hadith Studies 2, no. 2 (2013): 198. 
https://doi.org/10.15408/quhas.v2i2.1314. 

42 Biological essentialism is a concept that preserves stereotypes and 
discrimination by considering traits solely derived from biology. See more 
(Sandra L. Bem, The Lenses of Gender: Transforming the Debate on Sexual 
Equality (New Heven: Yale University Press, 1993)). 

43 Irma Riyani, Islam, Women’s Sexuality and Patriarchy in Indonesia: 
Silent Desire, 1 ed. (New York: Routledge, 2021), 55. 

44 Amin, Al-Mar`ah Al-Jadīdah, 33. 
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[\ امهن�ب م=ظع قرف دوجو رظانلل
 اولغتشا لاجرلا نلأ ؛لقعلا ^

 ،مهلوقع ترانZساف ،ملعلا ةسراممj — ةد/دع لاا=جأ —
 لy نم نمرح نهنإف ،ءاسµلا فلاخj ،لمعلاj مهتم³iع توقتو
 لا Ç̂انص وه قورفلا نم [G½فنصلا ^[pب نلآا دهاش� امف ،ة=�Iت

[\ ةوق لy نأ يواسZلا اذهب دIiن لا .È̂=بط
 ةوق لy يواس§ ةأرما ^

\]
 نأ دIiن ان�لو ،ه=ف ة�لم لy يواس§ اهيف ة�لم لyو ،لجرلا ^
 دجوي ناy نÄو ،هتا�لمو ەاوق ع�مجم É[\اm/ اهتا�لمو اهاوق ع�مجم
 دحأ صقن بجوي لا فلاخلا درجم نلأ ؛امهن�ب ي~Fك فلاخ
 رخلآا نع [G½فلتخملا

 
Meaning: Women, in the view of the majority of scholars and 
the most meticulous in their research, are equal to men in the 
power of reason, even surpassing men in sensitivity and feeling. 
The great difference which appears in the intellect between men 
and women is only an outward impression, for men have for 
generations been accustomed to science, so that their intellect is 
enlightened and their determination is strengthened by expe-
rience. In contrast, women have been excluded from all forms 
of education, so the visible difference between these two types 
(men and women) is an artificial (social construct), not a natural 
one. By this equality we do not mean that every power in a 
woman must be exactly the same as every power in a man, or 
that every potential in herself must be identical to every 
potential in a man. But what we mean is that the totality of his 
power and potential is equal to the totality of man's power and 
potential, although there is a great difference between the two; 
for mere difference does not mean that one is inferior to the 
other.45 
 

Ahmad Satori Ismail sees the biological perspective as the 
basis for different roles for men and women in society. The 
biological perspective is used to relegate women to the personal 
realm because they are considered more emotional and less 
intelligent than men. In contrast, men are considered more 
intelligent and emotional because they are born stronger than 

 
45 Amin, Al-Mar`ah Al-Jadīdah, 35. 
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women. Laws, rights, and obligations differ due to biological 
differences that are associated with psychological differences.46 

 

 ةِلاح sع امَهُوَ .امهدنع اهنيع قورفلا كلت دهاش§ اذاملف
ذَّسلا

َ
[\ رخلآا امهدحأ لضف/ لا ^�pلا «ولأا ة=ع=بطلا  ةِجَا

 ة³iم ^
ل ن�لو ؟ة=لقع

Î
أدَهْيَ

Ï
 موقلا تfثأ دقف اندنع ة/داملا ةنيدملا راصنأ 

لy مهنا
Ð

ت اودادزا ام
َ

نُّدمَ
ً

 ءاج دقف ةأرملاو لجرلا [G½ب فلاتخلا دادزا ا
[\ )^[ipرافود( ذاتسلأا نع

 دادزي È̂=بطلا فلاتخلاا( هصن ام هترئاد ^
 ءاض=بلاو ض=بلأا [G½ب قرفلا حبصا ث=حj ندّمتلا دا/دزاj احًوضو
 – ءادوسلاو دوسلأا [G½ب قرفلا نم FGثك­F~ jأ

 
Meaning: So why is this difference still visible in them? And they 
are in a state of nature that none of them is superior in terms of 
intelligence? However, the proponents of a materialist society 
here should be calm, as scientists have proven that the more 
civilized they are, the clearer the difference between men and 
women. Professor Dufarini states in his work that "natural 
differences become more pronounced as civilization increases, so 
that the difference between men and women becomes much 
greater than the difference between whites and blacks”.47 

 
Habib Salim puts forward the essentialist argument that the 

differences between men and women are natural and increa-
singly apparent in more civilized societies. He rejects the egalita-
rian view associated with modern-materialist societies that 
regard gender differences only as the result of social construction 
or historical inequality. Referring to the scientific statements of 
Professor Dufarini, he supports the idea that biological and psy-
chological differences between men and women not only remain, 
but are even more prominent in more developed societies. 

There is no evidence that differences between the two 
sexes indicate differences in the domain of power. Furthermore, 

 
46 Achmad Satori Ismail, Fiqih Perempuan dan Feminisme (Membin-

cangkan Feminisme: Diskursus Gender Perspektif Islam), (Jakarta: Tim 
Risalah Gusti, 2000), 144. 

47  Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 56.  
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this distinction does not legitimize the dominance of one gender 
over another. Strong enough evidence can justify the influence 
that has been embedded in the assumptions of society at large, 
among which most people still consider women to be just wives 
and reproductive media that pass on the family line.48 If a man 
has greater physical and mental strength than a woman, it is only 
because men have been too busy with work and thoughts for 
generations. As a result, women are forced to live in conditions 
of decadence whose level of weakness varies according to place 
and time.49 

4. Women’s Emancipation 
Women are considered as displays and are used only when 

needed, this kind of thinking originally also originated from the 
same situation which is the state of women that is concerning. 
Limited movement space makes women not get a place to 
express and actualize themselves. On the other hand, women do 
not have any control over themselves and their lives. The limita-
tions of women in getting positions in open spaces because 
basically in the culture of Arab society do not provide freedom 
for women.50 

 
 سانلا نظiو ،اهنم ىوكشلا ®Fكت ةأرما ةIiح ه=ف رهظت ل=ج لوأ
[\ نوكت ةأرما نلأ ؛مهب لح دق ام=ظع ءلاj نأ

 sع نIiمتلا رود ^
 اهتIiح لامعتسا sع ةأرما دوعتت نمزلا رورم عم مث ،ةIiحلا

 ،ة=بدلأاو ة=لقعلا اهتا�لم �\رتو ،ائ�شف ائ�ش اهتا جاوب رعش§و
[\ ب=ع رهظ ً املyو

 اناس�إ يÓت �pح ؛ة=��Fلاj ىواد/ اهقلاخأ ^
 هسفنب ارعاش

 
48  Samsul Huda, “Neo Perempuan: Kajian Atas Pemikiran Qasim 

Amin,” Harakat An-Nisa’: Jurnal Studi Gender dan Anak 5, no. 2 (2020): 40. 
https://doi.org/10.30631/51.37-46.  

49  Amin, Taḥrīr al-Mar`ah, (Kairo: Yayasan Hindawi, 1900), 18. 
50  Achmad Tohari dan Dian Pramodya Cahyani, “Evaluasi Pemikiran 

Qasim Amin tentang Emansipasi Wanita dalam Islam,” EL-BANAT: Jurnal 
Pemikiran dan Pendidikan Islam 11, no. 2 (2021): 212. https://doi.org/10. 
54180/elbanat.2021.11.2.201-216. 
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Meaning: The first generation to experience the emergence of 
women's freedom will be filled with complaints about it, and 
society will think that a great disaster has befallen them; 
Because at that stage, women are still learning to use their 
freedom. But as time goes by, women will get used to living 
their freedom and begin to feel their responsibilities little by 
little. Then his intellect and morals will develop. Whenever 
there is a deficiency in his morals, it will be corrected through 
education, until finally he becomes a self-aware human being.51 

 
Qasim Amin stated that there is nothing to prevent 

Egyptian women from participating in the fields of science, 
literature, art, and industry, like Western women. His soul will 
remain alive and productive if he is invited to join the 
community, has the determination to keep up with them in 
important work, and uses his mental and physical strength. He 
will make as much as he consumes rather than relying solely on 
the work of others. This will benefit his country as it will 
improve public welfare and intellectual output.52 Habib Salim 
said that the development of traits in women depends on their 
obedience to men. Therefore, it is obligatory for him to do 
obedience solely for his good.53 

Qasim Amin added that facilitating a woman to combine 
her various duties is a must, preparing her to become a wife who 
is able to get comfort and happiness for her family, and a mother 
who is worthy to raise her children.54 He underlined that when 
women experience divorce or are abandoned by their husbands, 
or there are those who have husbands but are forced to earn a 
living, then these women cannot be prohibited from working 
outside the home, because there is no man to provide for them. 
This does not necessarily leave the obligations of marriage or 
family.55 

 
51 Amin, Al-Mar`ah Al-Jadīdah, 42. 
52 Amin, Taḥrīr al-Mar`ah, 19. 
53 Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 51.   
54 Amin, Al-Mar`ah Al-Jadīdah, 82. 
55 Amin, Al-Mar`ah Al-Jadīdah, 53. 
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 اهتIiح ل=نل دهاجن نأ اهيلع بج=ف د عتسZل ةأرملا قلخت مل معن
 سÔلو اهل لجو زع t ه هو حلاس ؟حلاس يأj ن�لو ةلدتعملا
[\ سÔلو انحلاس سµج نم

 ەافسأو اهن�لو .هلثمj اهلjاقن نأ انZنكم ^
لاإ حلاسلا كلذ سÔلو ه=ف ركفت لاو هنع ةلفاغ

ّ
 ةروطخ اهتفرعم 

 نسح sع لمعلاو اهتحنم ^�pلا ة هلا ماقم ومسو اهتف=ظو
 .اهب فÓّتلا

 

Meaning: Yes, women were not created to be enslaved, so 
we must fight for their balanced freedom, but with what 
weapons? The weapons that God has given them, are not of 
our kind, and are not within our ability to match them. But, 
unfortunately, they are negligent about it and do not think 
about it, and the weapon is none other than their knowledge 
of how important their duties are and the high position of 
grace bestowed upon them as well as working to manage 
well.56 

 
Habib Salim's statement is a narrative of women's libera-

tion within a moral-religious framework. This can be read as a 
criticism of liberal feminism, as well as an attempt to offer an 
alternative to emancipation based on Islamic values or traditional 
values that are interpreted positively. However, in the public 
sphere, the subordination of women in Habib Salim's text is 
shown by restricting women in spaces that are not in their 
function: 

 لمعن نأ انيلع بج=ف اهلامy وه اذهو .ةأرملا ةف=ظو Õ̂ ەذه
yأ بَُّرقَتَتَلِ اننكم/ ام ل

Î
 ءاد ةف=ظولا ەذه نع اندع ي ام لyّ َّن

أَّتلا بج/ Çُّ̂امتجا
Î

ل
Ö

[\ دهجلا لذj وأ هتاشلام sع بُ
 ەِ×Óْحَ ^

لحمو
Ö

ن نأو هِ
ُ

Óََِّع حs داهشلاا سوؤر jنأ yل=ق امهم ةٍأرما َّل 
نأ
ّ

ةثاحj وأ مٍجنل ةفَشZَِكم اه
ٌ

 \]
ةملعم وأ تا�ورك=ملا ^

ٌ
 ملعل 

 نع ةجراخو ةع=بطلل ة=صاعو ةصقان كلذ FGغ وأ حــــZَّgViلا
ن نأو اهتف=ظو دودح

ُ
�
Î

[\ ءاسµلا ەَِّر
ن نأ لا اهلاثم ءاذتحا ^

َ
Ó]ْ
 بَ×

 .لام�لل اجًذومن اهذختنو لاثملأا اهب
 

 
56 Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 58.  
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Meaning: This is the function of women. This is its perfection, 
so we must try our best to get closer to the fact that everything 
that distances us from this function is a social ill that we must 
face and work to reduce. We must declare publicly that every 
woman, regardless of what is said about her as a star disco-
verer, microbial researcher, or anatomy teacher, is lacking and 
violating her nature and going beyond the limits of her 
function. We should not take such women as examples, but 
rather reject them as models of perfection.57 

 
Habib Salim's statement represents a form of patriarchal-

essentialist ideology that rejects changes in gender roles in 
society. It places women's functions exclusively in the domestic 
sphere and rejects the recognition of women's achievements 
outside of that function. In the context of gender studies, this 
view is considered problematic because it narrows the meaning 
of perfection to traditional roles only, makes different women a 
social disease, and ultimately perpetuates systemic gender 
inequality. 

Habib Salim also hinted that there is no need for Muslim 
women to adopt all Western ideas. His opinion is in line with 
Aliyah et al. that the teachings of Islam, both found in the Qur'an 
and hadith, regulate the relationship between man and Allah 
(ḥabl min allāh) and with man (ḥabl min an-nās). The principles 
of human justice, freedom, and equality are also filled with moral 
messages about how important exaltation is to human dignity 
and dignity. Basically, all of them strongly support the concept 
of emancipation. Therefore, the most important thing today is the 
method to spread the teachings of Islam that places men and 
women as equal human beings before their God, with equal 
responsibilities and rights. This is done without worrying about 
male dominance or the morality that emerges in the West.58  

 
 

57 Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 42. 
58 Ida Hidayatul Aliyah, Siti Komariah, dan Endah Ratnawaty Chotim, 

“Feminisme Indonesia dalam Lintasan Sejarah,” TEMALI : Jurnal 
Pembangunan Sosial 1, no. 2 (2018): 143. https://doi.org/10.15575/ jt.v1i2. 
3296.  
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Discussion 
 

Habib Salim’s Textual Critique of Qasim Amin on  
The Veil (Hijab) 

As the author has previously noted, this work by Habib 
Salim emerged as a response to the writings of Qasim Amin, 
particularly his book on Muslim women, which was first 
published in Egypt in 1899 CE and represented a Western-style 
diagnosis of what was perceived as the “illness” of a backward 
East. Amin argued that the veil (hijab) constituted a major barrier 
between women and their dignity. Therefore, as asserted by 
feminists, Qasim Amin believed that women were the agents 
responsible for transforming and advancing society.59  

Qasim Amin criticized the practice of wearing the hijab, 
arguing that women’s attachment to it had negative effects on 
their health. He maintained that women who wore the hijab were 
compelled to remain inside the home, which led to restricted 
access to fresh air and sunlight, as well as a lack of healthy 
physical and mental activity.60 Moreover, Qasim Amin asserted 
that the face veil (niqāb) was merely a cultural product rather 
than a religious teaching, which led him to treat it as a key issue 
in the process of social reform.61 According to him: 

 
 مظعأ ام ن�لو ،ةأرما ةنا=صل ناتل=سو ةIiحلاو باجحلاف
[\ امهن�ب قرفلا

 ةل=سولا نإ ث=ح Ýامهيلع بت�Fت ^�pلا جئاتنلا ^
[\ ةأرما عضت «ولأا

 sع ^[pجتو ،ةعتملأاو تاودلأا فصو ^
[\ ةأرما قوس§و ،ة=ناس�لإا مدخت ة=ناثلاو ،ة=ناس�لإا

 قIiط ^
 ^~{دلأا لام�لاو ŝقعلا مدقتلا

 
59 Katherine Bullock, Rethinking Muslim Women and The Veil (Chal-

lenging Historical & Modern Stereotypes) (London: The International 
Institute of Islamic Thought, 2002), 18.  

60 Qasim Amin, Al-Mar`ah Al-Jadīdah (Kairo: Yayasan Hindawi, 
1900), 30. 

61 Syaiful Bahri, “Wacana Pembebasan Perempuan,” Jurnal Pengem-
bangan Pemikiran dan Kebudayaan 8, no. 2 (2014): 15. https://journal. 
ibrahimy.ac.id/index.php/lisanalhal/article/view/133. 
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Meaning: The hijab and freedom are two ways to protect 
women, but the results they produce are vastly different. The 
first method positions women as objects and things, which 
actually harms their human values; while the second method 
serves humanity and guides women towards intellectual 
progress and moral perfection.62 

 
Qasim Amin began with the view that Egyptian society 

was far behind the West. In the West, women were free to 
participate and work, whereas in his native Egypt they remained 
confined by the long-standing tradition of the hijab. Moreover, 
Qasim Amin regarded the hijab as an obstacle to activity, 
claiming that veiled women did not have easy access to employ-
ment and social interaction.63  

In discussing the hijab, Nazirah Zainuddin and Fatima 
Mernissi do not differ significantly from Qasim Amin. Nazirah 
employs both rational (ʿaqlī) and textual (naqlī) arguments. In 
her book Al-Sufūr wa al-Ḥijāb, she argues that Western civiliza-
tion was more advanced and superior to Egyptian civilization at 
that time. She maintains that the West achieved such progress 
because it acted on the basis of reason and prioritized utility and 
values; she believes this contrasts with Eastern societies, which 
act according to their customs and traditions, leading to stagna-
tion and a lack of advancement.64  

Quranic verses, such as those found in Surah Al-Aḥzāb, 
verse 53, have been criticized by Fatima Mernissi because scho-
lars use them as a legal basis for women to wear the hijab. 
According to her, there are limitations in this understanding, 
namely that only men are allowed to enter the public sector, and 
women are only allowed to perform domestic duties. According 

 
62  Amin, Al-Mar`ah Al-Jadīdah, 40. 
63 Royyan Bachtiar, “Pembebasan Perempuan Qasim Amin: Telaah 

Kritis Pemikirannya Terhadap Hijab,” Journal of Islamic and Occidental 
Studies 1, no. 1 (2023): 52. https://doi.org/10.21111/jios.v1i1.3. 

64 Nur Fadiah Anisah, Ahmad Fauzi, dan Luthfi Raziq, “Hijab in 
Egyptian Feminists Exegesis,” Jurnal Studi Al-Qur'an dan Tafsir 2, no. 2 
(2023): 226. https://doi.org/10.59005/jsqt.v2i2.246.  
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to Fatima Mernissi, this interpretation must be re-examined by 
integrating the meaning into its original context.65 

Asma Barlas reminded that the interpretation of the Qur'an 
should not be based on masculine power structures that are detri-
mental to women, but on the principles of justice, equality and 
universal mercy.66 Muslim women should be given the opportu-
nity to understand their religion directly without the intermediary 
of interpretations created by male domination. In this perspec-
tive, the hijab is not simply a garment that covers the body; it is a 
spiritual, existential, and even political statement that a Muslim 
woman can choose to shun the patriarchal capitalist system that 
turns her body into a commodity.67 Qasim Amin differs from 
Habib Salim who stated: 

 عفرت نأ اذه اهل قتسم هنم فرعت امدنع ةأرملا [Þرت له
نلأِ ،لا ؟باجحلا

َّ
 اهقوس� كلذ نّأ ة=نارمعلا تلا=لحتّلاj ى�Fس اه

لِّطعَُ/ رمأ وهو .اهدا عتسا د³iي ام «إ
Ï

اهٍّدصَُ/ لjَْ اهَ
Î

 اهوأش غ�لj نع 
[\ لاجرلا ىراجت نلأ ل=مت له مث رظتنملا

 ناy نلأ ،لا ؟لاغتشلاا ^
 اه�لم شرع نع ة=مويلا براجتّلاj اá شم ەا�Fس امy اهخلس� كلذ
 ه=ف يذلا ل قتسملا اهزكرم «إ لصوتت لاف اخًلس )اهتUأ(

  .اهتIiحو اهتداعس

Meaning: Will women agree to remove the hijab when they know 
the reality of the future? No, because they will see through social 
analysis that it will lead them to what increases slavery. It is 
something that will hinder them and even prevent them from 
achieving the goals they hope for. Then, will they be inclined to 

 
65 Moch. Choiri & Alvan Fathony, “Rekonstruksi Tafsir Kebebasan 

Perempuan dalam Al-Qur'an: Studi Kritis Pemikiran Zaitunah Subhan dan 
Fatimah Mernissi,” Jurnal KACA 11, no. 01 (2021): 40. https://doi.org/10. 
36781/kaca.v11i1.3239. 

66 Asma Barlas, Believing Women in Islam, (Austin: University of 
Texas Press, 2002), 33. 

67 Marwa dan Akhmad Dasuki, “Komodifikasi Jilbab dalam Budaya 
Digital: Eksploitasi Muslimah Berjilbab dalam Perspektif Asma Barlas,” Jurnal 
Studi Ilmu Alquran dan Tafsir 1, no. 3 (2025): 11. https://doi.org/10. 47134/ 
jsiat.v1i3.180. 
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imitate men in their work? No, because that will deprive them of 
the royal throne (of their families) and will not lead them to a 
future position in which there is happiness and freedom.68 

 
Habib Salim stated two things: first, removing the 

hijab would worsen women's position in society. This may 
refer to the view that ignoring certain norms (such as 
wearing the hijab) could lead women to a situation where 
they are more subject to social pressures or unfavorable 
expectations. Second, he argued that women should not 
imitate men by working outside the home, as this would 
diminish their primary role as family caregivers. In this 
view, women's happiness and freedom are believed to be 
achieved by focusing on the family, rather than pursuing a 
career outside the home. 

Overall, Habib Salim emphasized the view that 
women should maintain their traditional roles within the 
family and not be influenced by social changes perceived as 
threatening that position. Imitating men in certain aspects, 
such as working outside the home or removing the hijab, is 
seen as detrimental and hindering their pursuit of happiness 
or freedom. 

 نم تاقسافلاو تا=جنرفلاا ءاسµلا قلاطلا نم ەارت ام اهرّغ/ لاو
[\ تا=جنرفتملا

 كلذ نم جتنZس§  لاو باجح FGغj اهموق FGغ ^
 كلذ نّهرّج دقف لاã̂. yاسلا ل قتسملا كلذ «إ اهنم برقأ نهنأ
[\ نّهموق ذخأ دقو نهتداعس قIiط FGغ قIiط «إ قلاطنلاا

^ 
لا=صفت كلذ لy مهمظعأ نع انلقن امy نهتلاح نم ä̂شZلا

ً. 

Meaning: And do not be deceived by what they see of divorced 
Western women and women influenced by foreign cultures 
outside their nation without the hijab, and do not conclude that 
they are closer to a glorious future. No, because that freedom 
had led them down a path that was not the path of their 
happiness, and their people began to complain about their 

 
68  Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 49. 
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situation, as we have already conveyed from their great figures 
in detail.69 

 
The above statement represents Habib Salim's critical view 

of women's lifestyles influenced by Western or foreign cultures, 
particularly regarding the concept of more open freedom, such as 
women who do not wear the hijab or who have experienced 
divorce. He advises women not to be deceived or influenced by 
the seemingly freer lifestyles of Western women, as seen in 
divorce and the hijab-free lifestyle. Habib Salim emphasizes that 
although it appears that women who adopt Western lifestyles are 
freer, in reality, this freedom does not bring happiness or 
success. Instead, he argues that true happiness for women is 
found in following traditional norms and roles that are in 
accordance with their culture and religion. 

 دلا لا رئاسو يواجو ماشلاو ÓحG] j½ملسملا كولم [�½تفا دقلو
[\ ة=�Iغلا مملأا ةقفارمj رامعتسلاا مدق اهأطو ^�pلا

 ءاغلا ^
 Õ̂و ارًخف ملاسلإا دلا­F~ jأ نم اÓًم ى�Fف مهئاسµل باجحلا
 ه=لإ عجرم يذلا فgViلا رهزلأا اهيفو دهاعملاو ءاملعلا عبنم
  ة=ملاسلإا راطقلأا نم ة=ملاسلإا ىواتفلا

Meaning: Indeed, Muslim kings have been influenced by 
countries like Syria, Java, and other countries colonized by 
colonial powers, by following Western countries in removing 
the hijab for their women. You can see Egypt as one of the 
largest and proud Islamic countries, which is a source of 
scientists and educational institutions, and has Al-Azhar which 
is the reference for Islamic fatwas from various Islamic 
countries.70 

 
Habib Salim's statement also shows that the assimilation of 

Western values by kings or Muslim political elites in colonized 
regions (such as Syria, Java, and others) has impacted social 
policies that touch on aspects of Islamic identity and morality, 
namely, in this case, the removal of the hijab for women. In his 
view, this phenomenon is not only considered an adoption of 

 
69 Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 50. 
70 Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 19. 
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foreign culture, but a form of moral and spiritual decadence 
triggered by the domination of colonial powers. He highlights the 
hijab as not merely a symbol of cultural resistance to the West, 
and calls on Muslims to return to the authority and heritage of 
classical Islamic scholarship, as represented by Al-Azhar. 

In line with Myra Macdonald's opinion, the hijab in colo-
nial times was reconsidered as an important determinant of the 
socio-cultural position of Muslim women because it has been 
interpreted as a form of resistance against secularism and Wes-
tern ideology, a fashion accessory, or evidence of freedom and 
the right to choose.71 In 1906, Malik Hifni Nasif argued that the 
hijab had become a topic of discussion about women's status 
only because colonial patriarchy had made it so. For Muslim 
women, the hijab has the power to draw attention to discussions 
about Islam and women's status. This power was evident in 
colonial discourse.72 

According to Muslim feminists, wearing the hijab is a 
responsibility and also an obligation for Muslim women to cover 
their aurat.73 Katherine Bullock also emphasized that women 
hold multiple meanings for the practice of wearing the hijab, 
which cannot be simplified into a mere concept of subordination 
or freedom. Bullock also outlined several interpretations of the 
hijab, including as liberation, protection for women from a male 
perspective, a symbol of femininity, a woman's free choice, and a 
sign of religiosity.74 According to Miriam Cooke, these various 
interpretations stem from a double critique or double conscious-

 
71 Myra Macdonald, “Muslim Women and the Veil: Problems of Image 

and Voice in Media Representations,” Feminist Media Studies 6, no. 1 (2006): 
17. https://doi.org/10.1080/14680770500471004. 

72 Myra Macdonald, “Muslim Women and the Veil: Problems of Image 
and Voice in Media Representations,” 19.  

73  Wahidatul Hannan Nazari dan Razali Musa, “A View of Hijab 
Wearing From Muslim Feminism Perspective,” UFUQ International Journal 
of Arts and Social Science Research 1, no. 1 (2021): 27. https://www. Acade 
mia.edu/50702497/A_VIEW_OF_HIJAB_WEARING_FROM_MUSLIM_FE
MINISM_PERSPECTIVE. 

74 Bullock, Rethinking Muslim Women and The Veil (Challenging 
Historical & Modern Stereotypes), 183-184. 
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ness. She argues that it is crucial for women to navigate environ-
mental determinants and contradictions while maintainning their 
identities.75 Through this strategy, Muslim women can negotiate 
multiple identities both in local and international arenas.76 

The hijab is a concept derived from Islamic law and is 
worn in accordance with local culture. Consequently, there are 
differences in the application of the hijab among different 
groups. For example, the hijab has been practiced for generations 
in Arab culture. However, in Javanese immigrant communities 
that have acculturated in Western countries, the hijab is seen 
only as a barrier to women's dress. This impacts differences in 
activities and spaces between men and women, as well as the 
amount and frequency of women's movements.77 According to 
Hannerz, cultural phenomena are processes in which local 
cultures absorb symbols and meanings from global culture, then 
change them, give them meaning, and finally adapt certain 
aspects of global culture.78 

Boxberger also emphasized that religion places women 
under social and spatial constraints. Furthermore, Boxberger 
found that young, unmarried women constitute the lowest social 
group in Hadhramaut. A girl is already distinguished by wearing 
the hijab—an outer covering that protects her modesty, before 
she reaches puberty. She is known as bint al-bait, also called the 

 
75 Miriam Cooke, Multiple Critique: Islamic Feminist Rhetorical 

Strategies dalam Laura E. Donaldson and Kwok Pui Lan, Postcolonialism, 
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2002), 149. 

76 Elya Munfarida, “Penafsiran Qasim Amin tentang Hijab,” Yinyang: 
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nal.uinsaizu.ac.id/index.php/yinyang/article/view/1194/902. 

77 Roja Gholamhosseini dkk., “The Place of Public Space in the Lives 
of Middle Eastern Women Migrants in Australia,” Journal of Urban Design 
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“girl of the house,” and is not permitted to go outside during this 
time.79 

The hijab has different interpretations in different countries 
based on social and cultural contexts. In Indonesia, the hijab is 
often seen as a symbol of cultural identity, religion, and respect 
for tradition, but in the West, it is often seen as a specific 
symbol.80 It is crucial to consider the differing images of women 
wearing the hijab in various local and international contexts. 
Women wearing the hijab may face stereotypes and discrimina-
tion in Western societies, as the hijab is perceived as a symbol of 
backwardness. However, the hijab is often a component of cultu-
ral and religious identity in Indonesia, creating a positive image 
within society.81 
 
Gender Relations in the Contemporary Context 

The racial order and colonial space (unintentionally) facili-
tated the application of a certain gender order brought from 
Hadhramaut to the Hadhrami settlements in the Dutch East 
Indies which highly valued gender segregation and largely 
limited women's agency to the domestic sphere. Ulrike Freitag 
points out that after Hadhramaut's modernization efforts in the 
early decades of the 20th century, women became the subject of 
discussion in the world of education. A reformer like Umar Ba 
Kathir realized that women's education had to be improved. The 
main reason, she argued, was that women should receive a pro-
per education and know about religious and moral principles.82 
But he did not see the need to educate women on the same level 
as men.  

 
79 Linda Boxberger, On the Edge of Empire. Hadhramawt: Emigration, 

and the Indian Ocean, 1880s-1930s, (New York: State University of New 
York Press, 2002), 162. 

80 Samsul Bahri dan Mairida, “Cadar dalam Perdebatan, Hasil Inter 
pretasi  Kitab Suci atau Produk Budaya?,” Merdeka Kreasi 1 (2022): 7. 

81 Roudhotul Mahfudhoh, “Hijab dan Kontestasi Citra Perempuan 
dalam Ruang Publik,” Alhamra Jurnal Studi Islam 5, no. 1 (2024): 3-4. 
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This limitation was reinforced by the rejection of the 
Hadhrami, who were open-minded to what they saw abroad. 
Even from an open Hadhrami perspective, reform should not be 
too far removed or similar to the gender order that exists 
elsewhere, such as in Southeast Asia. If women perform in pub-
lic places, they are expected to be completely closed, as public 
spaces and all public aspects of institutions such as commerce, 
religion, or education are clearly defined as the domain of men.83 
In addition, those who are symbolically connected to the honor 
of the family, especially unmarried women will be supervised 
and controlled. Although this gender order is almost the same as 
that in other parts of the Arabian Peninsula, it is different from 
that in Southeast Asia, especially in terms of how women play a 
role in public life. 

 نيذلا نويلا=خلا بات�لا كئلوأ اهب رّخأ امم ®­Fأ ةأرملاj رّخأ امو
 نوفعض=ف ة=ملعلا قئاقحلا عم قفتت لا ءارأ ءاوهلأا مهيلع ŝمت
[\ لجرلاو ةأرملا

 لجرلا نأ عم ەوجولا لy نم دحاو ىوتسم ^
 .اعزانZيل لا لماmتيل اقلخ ةأرملاو

Meaning: What further delays the arrival of women are the delays 
made by fiction writers who indulge their passions, who argue 
that they do not conform to scientific facts, and reduce women 
and men to equal degrees in all respects, even though men and 
women were created to complement each other, not to quarrel 
with each other.84 

 
Habib Salim satirizes fiction writers who follow lust and 

equate men and women in everything. This can be read as a 
critique of the influence of Western modernism, which at that 
time (early 20th century) began to spread the idea of women's 
emancipation through education, literature, and activism. In the 
context of Egypt and the Islamic world in general, figures such 
as Qasim Amin became a symbol of modernism that fought for 

 
83 Martin Slama, “Coming Down to the Shop: Trajectories of 
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total equality between men and women, including the issue of 
hijab, education, and freedom. Habib Salim opposes this view 
because it is considered to ignore the differences between nature 
and morality in Islam. 

[\ ةFGسأ ه ش تناy دقف اهUأå̂ jضت اهنإف ةأرملا امأ
 اهيبأ تÔب ^

[\ ةق=لط تراصف
 قفنت لا تناy دقف اهجوز لام�و جوزلا تÔب ^

[\ ةgVع
ةئام اهتgVع تْراصف اهيبا تÔب ^

ً
 \]

 اهدويق�و جوزلا تÔب ^
 جوزلا sع ةمæاحلا تراصف اهيلو وأ اهوخاو اهمّاو اهوبأ ناy دقف
[\ هiوذو

 .جوزلا تÔب ^
Meaning: As for women, he sacrifices his whole life; She who 
was once almost confined to her father's house is now free in 
her husband's house, with her husband's property. She who did 
not spend ten at her father's house now spends a hundred at her 
husband's house. She who was bound by her father, mother, and 
brother was now the ruler over her husband and family in her 
husband's house.85 
 

 ناy دقف هِلِاحَِ�و .دّ=قتف اقً=لط ناy دقف هتIiحå jض/ هنأ لجرلاف
تgVع تْراصف ةgVًع قفني

ُ
ةئام هُ

 .اهيف كUVi هل راص ذإ هِتِدار�çو .ً
[\ قلح/ ناy دقف ه=نامأ�و .ەاوسل راصف هل ناy دقف هِتِقو�و

^ yٍّّوج ل 
 راصف رجشلا قوف ارًئاط ناy دقف ە×وهل�و .ت=بلاÞ] jري راصف

[\ ارًئاط
ذل�و èصفق ^

َّ
 نزاوتل اéظفح اهمظعم نم هسفن مرح دقف .هِتِا

 .ة=نا[FGملا
Meaning: The man sacrificed his freedom; He who was once free 
is now bound. He sacrificed his income; What used to be ten is 
now a hundred. He sacrificed his will, because now there were 
other people involved. He sacrificed his time; what used to 
belong to him now belongs to someone else. He sacrificed his 
hopes; who used to be able to fly anywhere now have to be 
satisfied at home. He sacrificed his pleasure; who used to be able 
to fly freely are now confined in cages. He ignored most of it for 
the sake of maintaining a balanced budget.86 

 

 
85 Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 34.   
86 Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 33.   
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Habib Salim's statement regarding the change in women's 
position after marriage reflects a social critique of the dynamics 
of gender relations, which according to him has undergone a 
disproportionate exchange of roles. She highlighted that women 
who previously lived under the limitations of authority in their 
father's house, actually gained freedom in their husband's house, 
even becoming rulers in the household by utilizing their 
husband's property. In Habib Salim's view, this phenomenon 
shows a new imbalance brought about by the excessive spirit of 
women's freedom a result of the influence of modernism that 
does not consider traditional value structures and the principle of 
mutual responsibility. The freedom obtained by women is not the 
fruit of economic or intellectual independence, but arises from 
the position of wife who is materially dependent on her husband.  

Thus, instead of creating equal and harmonious relations, 
this freedom gives rise to a new dominance in which women are 
no longer in the framework of complementarity, but begin to 
take over authority in the domestic space. This criticism shows 
that for Habib Salim, gender modernism, which is not 
accompanied by a moral understanding and responsibility, 
actually threatens the social order and the balance of male and 
female relations as outlined in the traditional Islamic view. 

 
تإِ
َّ

[\ اهنم دjلا ة=حضتّلا نا مدّقت امم حَضَ
^ UVو جاوزلا ةكÄلا اهن 

لاإ نوكت
ّ

ف .بحلاو جا[�Fملاا نوك/ ث=ح 
َ

ل
ê

أ ضْرُفْنَ
Î

 نم [Gْ½جَوْزَ َّن
لوَ اjáاحَت مويلا جاوزأ

ê
لنَ
ê

ةعUi ةًرظن قَ
ً

 ناقIiفلا هå̂ jض/ ام sع 
\]
 .ةكgViلا حاجن ل=�س ^

 

Meaning: From what has been mentioned, it is clear that 
sacrifice is necessary in marriage, and it will only exist where 
there is mixing and love. Let's assume that there are two 
couples today who love each other, and let's take a quick look 
at what they sacrificed for the success of their relationship.87 

 

 
87 Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 32 
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Habib Salim's statement about the importance of sacrifice 
in marriage implies an idealistic relational view, but from the 
perspective of feminism, this narrative needs to be critically 
examined. The concept of sacrifice that he proposes as a 
condition for the success of the household appears to require a 
division of emotional roles that is not always equal. In many 
patriarchal social contexts, women are more frequently expected 
to make greater sacrifices emotionally, physically, and even in 
terms of their careers in the name of love and domestic 
permanence. Feminist theories, particularly radical and 
existentialist feminism such as those raised by Simone de 
Beauvoir, highlight that love and sacrifice are often instruments 
that soften structural dominance over women. Thus, Habib 
Salim's ideas, although containing ethical values about the 
importance of love and emotional engagement, have the 
potential to maintain gender inequality if not contextualized with 
a critical awareness of women's positions in domestic power 
structures. Feminism demands that sacrifice should not be made 
into a unilateral moral obligation, but must grow out of equal and 
mutually liberating relationships between individuals, without 
the trappings of roles predetermined by patriarchal norms. 

Habib Salim also has a view on a balanced and realistic 
marriage relationship, as well as an appreciation for the role of 
women within the limits of their nature and morals: 

 
jل Õ̂ لا كلتp�^ لاإ اهلجر دّمت نكت مل

ّ
 لاو طاسfلا ردق sع 

لاإ رختفت
ّ

 jا ت لاو ت=بلا ةمدخÕ لاا
ّ

ت لاو خبطلا ةداجçب 
َ

لاإ F�ََّعْ
ّ

 
jلا نسحو داصتقلااF��=نبلا ة½G] لحَ اذإ و .تانبلاو

Î
 تمسقا تْفَ

jد=ع لا نم نك/ ملو ءامَلاِا نم نكت ملف دلولا ل ق جوزلا jل yانا 
UViك½G] \]

 ەَُّدح ٌّلy فرعو ةكgVلا تِحلضاف ءاّ[Óلاو ءاgّلا ^
 .ملاسلا ناyو قافولا ناyو بحلا ناmف ەَُّدعَتَيَ ملف

 

Meaning: But it is he who does not spread his legs except as 
far as he can reach, does not boast of himself except in the 
matter of serving the house, does not boast of himself except 
in the matter of cooking skills, and does not complain except 
in matters of good economy and education for his sons and 
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daughters. If she swears, she swears in the name of her 
husband before her child, then she is not classified as a slave 
nor far from her husband, they are friends in joy and sorrow, 
Each knows the limits of his abilities and does not exceed 
them, so there is love, harmony and peace.88 

 
ّ[{إ sع

 .تا=حضت ةلسلس ةجوزلا ةا=ح نوكت نا كلذj دiرأ لا ^
ت ءاسµلا ضعj نإف

َ
[\ اFGًثك َّ[Gَ½حِضْ

 دiرأ لj جاوزلأا ءاضرإ ل=�س ^
 دقلو – [G½بناجلا نم نوكت نأ بجiو اهنم دjلا ة=حضتّلا نأ
 وهو ح مويلا ةجوز نم ءانه ®­Fا تناy سملأا ةجوز نإ لاق/
[\ باوصلا نم ولخ/ لا لوق

 [G½تجوزلا [G½ب امل- معلأا بلغلاا ^
[\ FGث�لا ضقانتلاو م=ظعلا نوبلا نم

 .قلاخلأاو ة=��Fلا ^
 

Meaning: However, I do not want to say that the life of a wife 
is a series of sacrifices. Some women sacrifice a lot to please 
their husbands, but I want to emphasize that there must be 
sacrifices on both sides. Some say that the wife of the past 
was happier than the wife of the present, and this is not 
entirely false, since there are great differences and many 
contradictions in education and morals between the two 
wives.89 

The main similarity of Habib Salim's two statements is the 
idea of a harmonious and complementary household, in which 
women are valued not for their sacrifices alone, but for their 
faithfulness to the role they play consciously, honestly, and 
compassionately. And in all of that,  the balance of relationships 
and moral integrity is the main requirement for the happiness of 
husband and wife. 

The Hadhrami community itself began to receive modern 
influence in the Dutch East Indies at the beginning of the 20th 
century, especially in the field of education. The Islamic refor-
mist organization Al-Irsyad founded by Hadhrami in 1914 AD 
attracted girls to attend school there and later established a 
separate school for them. As in boys' schools, girls are also 
taught Islamic subjects. In the same period, other Hadhrami 

 
88 Salim, Daf’ al-Turrahāt ‘an Wājibāt al-Ummahāt, 29. 
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organizations such as the Indonesian Arab Union (PAI) were 
founded, the organization aimed at a stronger integration of the 
Hadhrami into the majority population.90 PAI progressively 
makes gender relations one of its main issues. Journal of Baroe 
Flow91 published between 1938 and 1941, which specifically 
addressed the fate of women in the Hadhrami community. 

Other topics are also discussed such as polygamy and the 
marriage of young girls to much older men. There are stories of 
first-generation migrants who demanded that their Indonesian-
born wives wear body coverings. Similar topics have arisen in 
Slama's anthropological research, such as two conservative 
Hadrami businessmen in Solo requiring Hadrami women to wear 
burqas92. The men protested that the Hadhrami women no longer 
covered the entire body, were over-exposed on the street, lost 
their shyness, and that there was no difference between Javanese 
women and Arab women. 

The example shows how public perception of the dominant 
gender order in Hadhramaut in the Arab region of the Dutch 
colony, including among the modernist Hadhrami organizations. 
In addition, they show that the community increasingly opposed 
the restrictions on women in the gender order at the end of the 
colonial period. For example, a Hadhrami woman living in 
Manado, North Sulawesi, protested to her parents for not sending 
her to school, even though she was eager to learn to read and 
write. He said that women at that time were not allowed to leave 

 
90 Huub de Jonge dan Nico Kaptein, Transcending Borders: Arabs, 

Politics, Trade and Islam in Southeast Asia (Leiden: KITLV, 2002), 79-80. 
91 Aliran Baroe (often written as the New Movement) is a movement or 

renewal thought in the history of modern Islamic thought in Indonesia, which 
developed around the beginning of the 20th century. The term is often 
associated with the emergence of the spirit of Islamic modernism which was 
influenced by the idea of renewal from the Middle East, especially the 
thoughts of figures such as Jamaluddin al-Afghani, Muhammad Abduh, and 
Rashid Ridha—and spread to the Islamic world including Indonesia. 

92 The outer garments worn by some Muslim women cover the entire 
body and face, leaving only the eye part visible through a net or thin cloth. 
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the house. They are also always accompanied by their parents if 
they go.93 

In terms of feminism and gender issues, Islam sees human 
beings, both male and female, as spiritual beings who are 
metaphysical, have the ability to act independently and must 
consider moral aspects. Because freedom without morality and 
religion is the abyss of misery, and freedom that leads to actions 
contrary to human nature is not an option. Free action means the 
ability to choose the best, so humans must know what is good 
and bad.94 

Younger and educated Muslim women faced the issue of 
women's control over their bodies and sexuality as an important 
resource in women's empowerment. Women who are more 
religiously and religiously aware of their sexual rights compared 
to women who have traditional marriage arrangements, they are 
more likely to be involved in mate selection, have more children, 
and enjoy relatively egalitarian marital relationships.95 Women 
have an equal opportunity to raise their sons and daughters as 
mothers. They believe that men and women have the same 
religious values, the only difference is the value of piety. They 
want to correct gender discrimination in culture or in Islam, 
starting with their own families.96 

The difference between women and men is not an indicator 
that must distinguish the realm of power of each sex, let alone 
legitimize the superiority of the dominance of one sex over the 
other. Women's belief that their condition (fate) is the result of 

 
93 Slama, “Coming Down to the Shop: Trajectories of Hadhrami 

Women into Indonesian Public Realms,” 319.   
94 Nur Sari Wangi dan A. Halil Thahir, “Iman dan Keadilan Gender: 

Menjawab Legitimasi Pemikiran Kaum Feminis Liberal Tentang Ketidak-
adilan Gender dalam Islam,” Akademika 16, no. 1 (2022), 40. https://doi.org/ 
10.30736/adk.v16i1.691. 

95 Masoumeh Velayati, “Gender and Muslim Families,” dalam Encyc-
lopedia of Family Studies, oleh Constance L. Shehan, 1 ed. (2016): 3. https:// 
doi.org/10.1002/9781119085621.wbefs353. 

96 Cahya Edi Setyawan, “Pemikiran Kesetaraan Gender dan Feminisme 
Amina Wadud Tentang Eksistensi Wanita dalam Kajian Hukum Keluarga” 
Zawiyah 3, no. 1 (2017), 73. https://doi.org/10.31332/zjpi.v3i1.710. 
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God's destiny has been influenced by their beliefs about various 
femininities and women in society.97 This idea also has an 
impact on the general assumptions about various femininities 
and women in society, most people continue to believe that 
women's lives are only to be wives and reproductive media that 
pass on the family line. 

Habib Salim establishes contemporary gender relations as 
a harmonious relationship between classical Islamic values and 
modern reality, where women are respected, protected, educated, 
and given the opportunity to contribute actively. All of this is 
done while remaining within the corridor of ethics and sharia 
law. This concept is not rigid patriarchy or liberal egalitarianism. 
Rather, it is a complementary relationship based on affection, 
responsibility, and manners. Just like thinking The same is true 
of Mernissi's thoughts, which are also relevant in the face of 
modernization and globalization, which often raises questions for 
Muslim women. It has the potential to reinforce existing 
patriarchal habits. In addition, Merinsisi argues that Muslim 
women should actively participate in facing these challenges in a 
critical and informed manner, to ensure that the basic values of 
justice and equality are not undermined by modernization.98 
 
Conclusion 

This study concludes that Daf‘ al Turrahāt ‘an Wājibāt al 
Ummahāt constructs Muslim womanhood through a framework 
that combines moral, religious, and biological arguments. The 
manuscript positions women primarily as ethical subjects whose 
identity is shaped by piety, religious knowledge, and social res-
ponsibility, while grounding their social roles in motherhood, 
education of children, and moral cultivation. These findings 
directly answer the research question by demonstrating that 

 
97 Samsul Huda, “Neo Perempuan: Kajian Atas Pemikiran Qasim 

Amin,” 39. 
98 Shodiqin dan Risdayah, “Strategi Pemberdayaan Perempuan dalam 

Masyarakat Islam: Studi Wacana Kritis Pemikiran Fatima Mernissi dalam 
Buku Beyond The Veil,” Bayt Al-Hikmah 1, no. 1 (2025): 58. https://www. 
pusdig.web.id/BaytAlHikmah/article/view/371/491. 
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 —  Andhika Tiara, Rizqi Handayani,  Safurotun Ziah 

This is an open-access article. This works licensed under CC-BY-NC-SA 4.0. Copyright: The Author(s) | 659 

Habib Salim bin Jindan’s text functions not only as a prescriptive 
religious treatise but also as a cultural response to early twentieth 
century debates on women’s education, emancipation, and public 
participation within the Hadhrami Indonesian milieu. 

This research is limited by its reliance on a single manus-
cript, a codex unicus, which restricts the ability to compare 
textual variants or trace the evolution of the work across different 
copies. The philological method used, while rigorous, depends 
heavily on the physical condition of the manuscript and the 
interpretive decisions of the editor, which may influence the 
reconstruction of the text. In addition, the contextual analysis is 
constrained by the availability of supporting materials from the 
same period, which limits the depth of socio intellectual 
comparison. 

Future studies may expand this work by examining other 
Hadhrami Indonesian manuscripts that discuss gender, morality, 
or family ethics to build a broader understanding of textual tradi-
tions in the region. Comparative research with reformist writings 
of the same era could also illuminate ideological tensions and 
intellectual exchanges within Indonesian Islam. Theoretically, 
this study contributes to gender discourse in Nusantara Islam by 
demonstrating how traditional scholars articulated women’s roles 
in response to modernity. Practically, the findings offer insights 
for contemporary discussions on women’s education, family 
ethics, and the reinterpretation of classical texts in shaping 
gender norms today. 
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