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Abstract: Misogynistic readings of hadith have significantly shaped gendered norms
in segments of Muslim societies, contributing to restrictions on women’s leadership,
religious authority, mobility, and marital agency. Such interpretations often rely on
textual literalism detached from historical and socio-cultural contexts. This study
critically re-examines selected hadiths frequently invoked to legitimize gender
hierarchy through a hermeneutical framework. Adopting a qualitative design with a
textual-analytical approach, the research analyzes narrations contained in the canonical
collections of Muhammad al-Bukhari, Muslim ibn al-Hajjaj, Abu Dawud, Al-
Tirmidhi, and Ibn Majah. The study integrates classical hadith scholarship with
contemporary hermeneutical theory, emphasizing contextualization (asbab al-wurid),
socio-historical analysis, and the ethical objectives (magdasid) underlying prophetic
traditions. The findings demonstrate that many narrations commonly categorized as
“misogynistic” are context-dependent and descriptive rather than universally
prescriptive. Reports concerning women’s political leadership are shown to be
situational (casuistic) responses to specific historical circumstances; narrations about a
wife’s prostration signify moral respect rather than ontological subordination;
traditions related to women leading congregational prayer admit interpretive plurality
within juristic discourse; and reports restricting women’s travel without a mahram
reflect concerns of security and social order in particular historical settings. Similarly,
narrations regarding marital refusal are better understood as ethical exhortations
promoting conjugal harmony rather than instruments of coercion. This study argues
that a hermeneutically informed methodology offers a critical corrective to
reductionist literalism in hadith interpretation. By situating prophetic traditions within
their discursive and historical horizons while engaging contemporary ethical concerns,
the approach contributes to a more equitable and context-responsive framework for
gender discourse in Islamic studies.

Keywords: Understanding hadith, hermeneutics, misogonic hadith, patriarchal culture

| Submitted: February 25, 2025 | Accepted: March 15, 2026 | Published: March 25, 2026

http://jurnal.ar-raniry.ac.id/index.php/samarah
389



Understanding the Prophet's Hadith about Women 390
Firdaus Muin, et.al.
DOI: 10.22373/sjhk.v10.11.29253

Abstrak: Pemahaman terhadap hadis yang misogonis menyebabkan posisi
perempuan diskriminatif dan tidak adil. Perempuan dibatasi pada pekerjaan
publik seperti tidak boleh jadi pemimpin, tidak boleh jadi imam dalam shalat
jama’ah, tidak boleh keluar rumah tanpa ditemani muhrim dan mereka harus
tunduk dan wajib melayani suami sesuai keinginannya. Kajian ini bertujuan
untuk membahas pemahaman hadis dengan pendekatan hermeneutika. Kajian
ini menggunakan metode kualitatif dan dianalisis dengan teori hermeneutika.
Hadis-hadis yang dianalisis sebagaimana terdapat dalam kitab al-Bukhari,
Muslim, Abu Dawud, Turmizi, Ibnu Majah. Kajian ini menyimpulkan bahwa
pendekatan hermeneutika sebagaimana pendekatan baru dalam memahami
hadis, tidak hanya melihat teks, tapi juga kondisi yang terjadi pada saat teks
tersebut dikemukakan, sehingga penjelasan isi sebuah matan hadis, khususnya
hadis-hadis misoginis, dapat dipahami secara adil. Hermeneutika dianggap
sebagai sebuah pendekatan baru dalam memahami sebuah matan hadis.
Dengan melalui pendekatan ini, hadis-hadis Nabi khususnya hadis-hadis
misoginis yang hidup dalam tempat dan kurun waktu yang jauh berbeda dari
pihak pengucapnya (Nabi Muhammad Saw), dapat dipahami dan direkonstruksi
dalam rangka menafsirkan realitas sosial kekinian atau shalih likulli zaman wa
makan, seperti hadis tentang laranagan perempuan menjadi pemimpin hanyalah
kasuistis; hadis tentang keharusan seorang istri sujud terhadap suaminya dalam
arti menghormatinya bukan penghambaan; hadis tentang bolehnya wanita jadi
imam dalam shalat jama’ah, seperti laki-laki jika dimungkinkan,; bolehnya
wanita keluar rumah tanpa muhrim seperti halnya laki-laki jika keamanan
terjamin (hadis temporal);, dan laknat terhadap istri yang menolak ajakan
suaminya hanyalah penolakan yang tidak etis yang dapat membuat sang suami
marah.

Kata Kunci: Pemahaman hadis, Hermeneutika, hadis-hadis misogonis, budaya
patriarki

Introduction

Hadith constitutes the second principal source of the Islamic law and
serves as a central guide for Muslims in both personal and communal life. It
represents the practical embodiment of the Prophet’s understanding and
application of the Qur’an. As the recipient and interpreter of revelation, the
Prophet possessed a comprehensive understanding of the purposes underlying
the revealed verses. For Muslims, however, attaining an adequate understanding
of hadith is a demanding intellectual endeavor. It requires not only scholarly
rigor but also a sound interpretive methodology capable of ensuring that the
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teachings of hadith remain meaningful, adaptable, and relevant across diverse
times and places.'

The interpretation of hadith as a religious text has at times been shaped
by bias, particularly with respect to the role of women in the public sphere. In
many Muslim societies, discrimination against women has been exacerbated by
the interplay between particular doctrinal readings of sacred texts and local
cultural traditions that shape social attitudes toward gender. These dynamics
have influenced prevailing assumptions regarding women’s roles and status in
both public and domestic domains. Consequently, significant debate has
emerged over how to address the discriminatory or misogynistic implications
that appear in certain textual interpretations and representations of women’s
social position.

Classical Muslim scholars developed interpretive methodologies that
sought to situate hadith within their historical and social contexts. However,
when these methodologies are transferred uncritically into markedly different
contemporary contexts, they may prove insufficient to address new intellectual
and social challenges. In order for the Prophet’s hadith to engage constructively
with modern developments, a renewed methodological framework is required,
one that enables flexible, context-sensitive, and resilient interpretation. In this
regard, hermeneutics, understood as the systematic theory of textual
interpretation that developed in Western intellectual traditions, has attracted the
attention of modern Islamic thinkers, some of whom have adopted and adapted
its insights for the study of religious texts, including hadith.?

Historically, the term hermeneutics is derived from Hermes, the ancient
Greek deity entrusted with conveying divine messages to humanity. In certain
Islamic intellectual traditions, Hermes has been identified with Prophet Idris,
who is mentioned in the Qur’an. As a divine messenger, Hermes’ role was to
articulate and render God’s words in a form intelligible and accessible to human
beings. Etymologically and conceptually linked to this mediating function,
hermeneutics may therefore be defined as the discipline concerned with the
theory and practice of interpretation, an art and science of constructing meaning
from texts through both rational analysis and imaginative engagement. Within
this framework, hermeneutics emphasizes the active involvement of the

! Wasman Wasman, et.al., “A Critical Approach to Prophetic Traditions: Contextual
Criticism in Understanding Hadith,” al-Jamiah: Journal of Islamic Studies 61, No. 1 (2023).
Saifuddin Herlambang, et.al., “Paradigm Shifts in the Interpretation of Heaven Illustration
Among Indonesian Mufassir: A Comparative Analysis of As-Singkili, Hamka, and M. Quraish,”
Jurnal Studi llmu-Ilmu Al-Quran dan Hadis 24, No. 1 (2023).

2 Rianto Hasan, “Partisipasi Perempuan Dalam Olahraga Perspektif Hermeneutika
Hadis Fazlur Rahman,” Jurnal Studi Ilmu-Ilmu Al-Quran dan Hadis 20, No. 1 (2019).

3Wahidul Anam, et.al., “Ulama Nusantara’s Legacy: Study of Hadith in the Book of
Nusts al-Akhyar fT al-Sawm wa al-Iftar in Hasan Hanafi's Hermeneutic Perspective,” Ulumuna:
Journal of Islamic Studies 28, No. 1 (2024).
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interpreter in relation to the object of study. Understanding and participatory
engagement are thus prioritized over strict detachment, challenging the notion
that complete objectivity is achieved solely through distance. *

More broadly, this conception of hermeneutics bears close resemblance
to the sciences of exegesis within Islamic intellectual history, particularly the
disciplines of Qur’anic interpretation (zafsir) and hadith studies. Indeed,
hermeneutics extends beyond mere explanation toward ta 'wil, a deeper
interpretive engagement that seeks to uncover underlying meanings. In this
sense, interpretive practices analogous to hermeneutics have long existed within
the Islamic tradition, dating back to the earliest engagement with the Qur’anic
revelation, even if they were not formally systematized under the label of
“hermeneutics.” The term itself originates within Western intellectual history,
especially within traditions of linguistic and philosophical inquiry. As developed
in modern philosophy, hermeneutics has expanded methodologically, often
moving beyond the parameters of classical Islamic exegetical and hadith
methodologies.’

In the Western tradition, hermeneutics initially emerged as a branch of
philology concerned with the linguistic analysis and historical origins of the
texts. From the sixteenth century onward, it gained increasing scholarly
prominence, particularly in the context of theological debates among European
church scholars regarding the authenticity and interpretation of the Bible. By the
eighteenth century, hermeneutics had begun to exert a significant influence on
the emerging social sciences, especially history and sociology, where it both
complemented and critically challenged prevailing methodological assumptions.
In contemporary intellectual discourse, hermeneutics occupies an important
position within postmodern philosophy, where it continues to shape debates
concerning meaning, interpretation, and the relationship between text, author,
and reader.

When hermeneutical approaches were introduced into the Islamic
intellectual sphere for the study of the Qur’an and hadith, their legitimacy
became the subject of considerable debate. Objections were raised on several
grounds. First, from a historical perspective, hermeneutics emerged within
Christian theology and Western philosophical traditions. As such, critics argue
that it may implicitly carry theological presuppositions, cultural values, and
philosophical commitments that are not necessarily compatible with Islamic

*M. Amin Abdullah, Falsafat Kalam: Di Era Posmodernisme, Yogyakarta: Pustaka
Pelajar, 1997.

5 Joni Putra and Rima Yuni Saputri, “Implementasi Landasan Hermeneutika Dalam
Studi Islam,” Tadzkirah: Jurnal Pendidikan Dasar 3, No. 1 (2022). Lis Siregar, “Konstruksi
Hermeneutika Dalam Studi Islam Tentang Hadis-Hadis Misoginis (Studi Pemikiran Khaled
Abou El Fadl),” Tazkir: Jurnal Penelitian llmu-ilmu Sosial dan Keislaman 2, No. 2 (2016), p.
123.
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epistemology. Second, the Islamic tradition already possesses a well-established
methodology for the study of the Prophet’s traditions, namely ‘Ulim al-Hadith,
which provides rigorous criteria for authentication and interpretation.
Nevertheless, proponents contend that when hermeneutical methods are
appropriated and reformulated within an Islamic intellectual framework, they
can evolve into a distinctly Islamic mode of inquiry. In this reformulated form,
hermeneutics may facilitate a dynamic engagement between the Prophet’s
hadith and the changing historical contexts of their readers. Such an approach
aspires to produce interpretations that are comprehensive rather than
fragmentary, and critically self-aware rather than ideologically driven. It is
precisely this capacity for contextual dialogue and constructive reinterpretation
that has attracted the interest of a number of contemporary Muslim thinkers,
even among those who acknowledge the sufficiency and sophistication of ‘Uliim
al-Hadith.

In addressing problematic or misogynistic interpretations of certain
hadith, careful methodological steps are required to prevent conclusions that
perpetuate discrimination against women. The first step involves a critical
examination of the sanad (chain of transmission) to determine whether the
report satisfies established standards of authenticity. If the sanad is deemed
sound, attention must then turn to the matn (content) of the hadith, analyzing its
language, coherence, and thematic implications. Finally, it is essential to
consider the historical and social circumstances in which the hadith was
transmitted and understood. No text emerges in a historical vacuum; rather, it is
shaped by particular socio-cultural conditions that must be taken into account in
the interpretive process.

From this perspective, a hermeneutical, indeed, psycho-historical and
sociological approach to texts that appear misogynistic becomes especially
significant. Such an approach emphasizes the dynamic relationship between
text, author, and reader, recognizing that meaning is formed through their
interaction. Accordingly, understanding a hadith requires the commentator to
move beyond a purely literal reading and to examine the broader historical,
psychological, and social dimensions that inform it.°® By employing this
framework, hadith that originated in contexts vastly different from
contemporary societies can be critically reconstructed and interpreted in ways
that speak responsibly and constructively to present-day social realities.

This study employs a qualitative research design grounded in
hermeneutic theory.” The application of hermeneutics to the study of hadith is

®Josep Bleicher, Contemporary Hermeneutics: Hermeneutics as Method Philosophy
and Critique, (London: Routledge & Kegan Paul, 1980), p. 1.

7 Sahiron Syamsuddin, Hermeneutika Al-Qur'an Dan Hadis, Yogyakarta: Elsaq Press,
2010. Muh. Tasrif, Metodologi Figh Hadis: Telaah llmu Hadis, Ushul Figih dan Hermeneutika,
Ponorogo: STAIN Ponorogi Press, 2012.
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particularly significant in examining traditions that are perceived as
misogynistic or as diminishing the status of women. Through this interpretive
framework, the analysis seeks to uncover the historical, textual, and contextual
dimensions of such reports, thereby enabling a more nuanced and critical
understanding of their meanings. The primary data consist of hadiths that
address the position and roles of women and that have been regarded as
reflecting misogynistic tendencies. These traditions are drawn from major
canonical collections, including the Sahih of Muhammad al-Bukhari, the Sahih
of Muslim ibn al-Hajjaj, the Sunan of Abu Dawud, the Jami‘ of Al-Tirmidhi,
and the Sunan of Ibn Majah. These sources constitute authoritative references
within Sunni hadith scholarship and provide the textual basis for the present
hermeneutical analysis.

Misogynistic Hadiths Against Women and the Hermeneutical Approach

The term misogynist is a scientific and linguistic concept derived from
English, analogous to terms such as feminist or liberal. Etymologically, it
originates from the word misogyny, which John M. Echols and Hassan Shadzily
define as “hatred of women".® Popular academic dictionaries provide three
related usages: first, misogyny, meaning “hatred of women”; second, misogyny,
meaning “feelings of hatred or aversion toward women”; and third, misogynist,
meaning “a man who harbors hatred toward women.” Beyond individual
attitudes, the term is also applied to describe doctrines or ideological
frameworks that systematically marginalize or denigrate women.

Misogyny can thus be understood as an expression of hatred or aversion
toward women, or as a philosophical or social doctrine that diminishes their
status. Within this framework, a misogynistic hadith refers to a narration,
statement, action, endorsement, or tacit critique transmitted by the Prophet that
reflects such animosity or aversion toward women. Importantly, this definition
suggests that the issue does not lie in the existence of inherently misogynistic
hadiths, but rather in interpretations or understandings of these texts that convey
misogynistic meanings.’

The appearance of hadith texts perceived as misogynistic must be
situated within the historical context of a patriarchal society that systematically
oppressed women.!® During the pre-Islamic Jahiliyya period, women were

8Jhon Echols and Hassan Shadily, Kamus Inggris-Indonesia, (Jakarta: Gramedia, 1986),
h. 382.

° Masruhan, “The Unprecedented Contextual Interpretation of The Misogynic Hadith at
The Reformist Persis Pesantren in Bangil,” Journal of Indonesian Islam 13, No. 2 (2019).

Y]khwanuddin Harahap, “Women's Position in Patriarchal Kinship System,” Jurnal
Ilmiah Peuradeun 8, No. 1 (2020). Faith Nkechi Eborka and Jane Ikwunze, “Breaking Barriers:
A Historical Study of Women in Leadership and Education at The University of Calabar,
Nigeria,” Malikussaleh Social Politic Review 6, No. 2 (2025).
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frequently devalued; in some cases, the birth of a girl was considered a source of
shame, and female infanticide was practiced to avoid social dishonor. With the
advent of Islam and the mission of Prophet Muhammad, however, many of these
oppressive practices were gradually challenged and abolished, signaling a
significant transformation in the social and moral status of women.

To navigate the contested nature of the term, this study employs the label
“misogynist” in quotation marks. Broadly, an analysis of “misogynist” hadiths is
essential for articulating Islam’s perspective on the status and roles of women.
Understanding these texts requires attention to the historical and geographical
context of the Arabian Peninsula, which is characterized by contrasting
landscapes and social structures. The desert regions, expansive and sparsely
populated, contrasted with the smaller, more fertile areas at the periphery,
including the Northern Crescent, the Hijaz, and Yemen. These differing
environments shaped patterns of subsistence and social organization: desert
populations relied primarily on pastoralism, while those in fertile regions
engaged in agriculture, both of which necessitated close dependence on
environmental conditions. These ecological and economic factors influenced the
division of labor between men and women within households. Men were
generally responsible for public roles, such as providing for the family and
safeguarding tribal honor, whereas women were tasked with domestic
responsibilities, including child-rearing and household management.'! Such a
division of roles contributed to the formation and reinforcement of patriarchal
norms, which significantly shaped men’s perceptions of and interactions with
women.

In pre-Islamic Arab society, these patriarchal structures were deeply
entrenched. Arab families were organized hierarchically, with authority
concentrated in the hands of elder males. Fathers, as heads of households,
exercised substantial power, and social norms prescribed rigidly differentiated
gender roles. Men were expected to embody strength and dominance, while
women were relegated to subordinate and dependent positions,'? thereby
institutionalizing the low social status of women.

Practices such as unlimited polygamy exemplify the patriarchal ethos of
the period, which justified male authority and decision-making while
simultaneously subordinating women. This systemic subordination curtailed
women’s autonomy, leaving them vulnerable to marginalization, exploitation,
and violence in both domestic and public spheres. The resulting relationships

' Nasaruddin Umar, Argumen Kesetaraan Jender: Perspektif Al-Qur’an, (Jakarta:
Paramadina, 2001, 2001), p. 106.

12 May Yamani, Feminism and Islam: Legal and Literary Perspectives, Translation
(Bandung: Nuansa Yayasan Nuansa Cendikia, 2000), p. 125.
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between men and women were thus asymmetrical and unequal, a dynamic
contemporary feminist scholarship identifies as gender injustice.

Many people assume that perceived differences between men and
women, such as men being strong while women are weak, men being rational
while women are emotional, or men being violent while women are gentle are
inherent and immutable. From this perspective, any attempt to challenge these
distinctions would be considered contrary to God’s will. Feminist scholars,
however, view this assumption as an exaggeration. They argue that such
differences are largely socially and culturally constructed rather than divinely
ordained, meaning they are created and maintained by the societies and are
therefore subject to change depending on historical and social contexts. It is
important, however, to distinguish this issue from that of biological sex, which
pertains to physiological differences between men and women, such as
conception, childbirth, and breastfeeding.

For centuries, women were often relegated to a subordinate role,
perceived as beings created primarily to serve men. The mission of Prophet
Muhammad, however, sought to reform this entrenched social order in pre-
Islamic Arab society. Islam introduced normative principles that elevated the
social status of women, affirming that women should no longer be regarded
solely as instruments for fulfilling men’s desires. The Qur’an describes married
women as muhsanat, protected, virtuous, and active participants in their
communities, underscoring one of the religion’s fundamental objectives: the
liberation of women from various forms of oppression.

The teachings brought by the Prophet, grounded in both the Qur’an and
the Sunnah, represented a revolutionary transformation of the Arab society.
These teachings challenged and deconstructed long-standing pillars of culture,
tradition, and civilization that had perpetuated discrimination and the
degradation of women during the period of ignorance (Jahiliyya). Through
Islam, such oppressive practices were gradually replaced with norms grounded
in justice and humanity, restoring women’s autonomy and affirming their
dignity as free human beings. This transformation is illustrated in the following
examples:

M&ﬂmu@w\Jﬂ\w§A}eﬁuY\ el Lald Ll cw\wyd\,ﬂ%\;‘\ébs
(M;J:\aaubucgg‘)\;_\l\ o\_,_)) 13 \aa

Meaning: " In the days of ignorance, women were disrespected, considered
unimportant, and denied their rights. When Islam arrived and Allah

13 Abi ‘Abdillah Muhammad bin Ismail Al-Bukhari, Sahih al-Bukhdri , Juz. 1V, kitab
al-Libaas, bab maa kaana al-Nabiy shallaa Allahu ‘Alaih wa Sallam yatajawwazu min al-Libaas
wa al busthi (Indonesia: Maktabah Dahlaan, tth), p. 2387.
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(SWT) addressed their status, it became clear that women also
possess rights over men". (Narrated by Bukhari).

This hadith illustrates the perception and treatment of women during the
pre-Islamic period of ignorance (Jahiliyya), when women were regarded as
having no autonomy or authority over their own lives. This perspective starkly
contrasts with Islamic teachings, which affirm justice, respect, and the elevation
of women'’s status. Over time, Islamic principles contributed to significant social
transformations, particularly in men’s attitudes toward women. These shifts
included changes from a nomadic to a settled lifestyle, from traditional to more
rational cultural practices, from superficial or textual understandings to
substantive ethical comprehension, and from polygamous to more regulated
marital systems. Such changes must be understood in relation to broader social
dynamics rather than as isolated religious prescriptions. Hadith addressing
women have frequently been the subject of critique by secular scholars and
Orientalists, who often portray them as derogatory or consider their legal
implications irrelevant in the modern era.

Yet, fundamentally, the Qur’an and Sunnah uphold the equal status of
men and women before God, assigning each both rights and responsibilities. The
teachings of Prophet Muhammad introduced a revolutionary transformation in
human relations, promoting justice and equality between men and women.'*
This transformation is particularly evident when compared to pre-Islamic Arab
society, in which daughters were often regarded as a source of shame, and
female infanticide was practiced. In contrast, the Prophet encouraged the care
and education of daughters, promising divine reward for those who raised them
well, as reflected in the following hadith:

Gl G A G e ol JE Ll g adle ) s m\d}ujoigs)&\%u‘ﬁjdg
o) 5) Axadl JAd gl & 5 Ggna Gl lial i o ol & 36

15.(955_‘)33\

Meaning: ” The Prophet Muhammad PBUH promised Paradise to those who
have daughters and raise them with care and piety. As he stated:
“Whoever has three or two daughters, or three or two sisters, and

4 Yusida Fitriyati, et.al., “Reconsidering Inheritance Equality: Gender Justice in
Religious Court Decisions through the Lens of Maqashid Al-Shariah,” Nurani: Jurnal Kajian
syari’ah Dan Masyarakat 25, No. 1 (2025). Roslina Roslina, et.al., “Reinterpreting Islamic
Inheritance: Supreme Court Jurisprudence and Gender Justice in Indonesia,” Jurnal Ilmiah
Peuradeun 13, No. 3 (2025).

SAbu ‘Isa Muhammad bin ‘Isa bin Surah al-Turmudzy, Sunan al-Turmudzy, Juz. 3,
Kitab al-Bir wa al-Shilah’, bab Ma Jaa’a fi al-Nafaqah ‘ala al-Bint wa al-Akhawaat, No. 1977,
(Indonesia: Maktabah Dahlan, tth), h. 213.
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raises them in the best way possible, instilling in them the fear of
Allah, will enter Paradise.” (Narrated by Turmizi).

A similar principle applies to marriage and divorce. Pre-Islamic practices
often allowed men unrestricted rights to marry and divorce without
responsibility or concern for their wives’ well-being, reducing women’s status
and rendering marriage possessive rather than reciprocal.'® Such practices are
inconsistent with the ethical guidance of the Qur’an. In Al-Qur'an 4:21 (Al-
Nisa’), the marital relationship is described as a partnership in which spouses
complement one another: “ba ‘dukum min ba ‘dih” (some of you are garments for
others). This metaphor emphasizes mutual support, protection, and closeness.”.
The husband-wife relationship is fundamentally reciprocal: “They are clothing
for you, and you are clothing for them.” Moreover, when domestic life becomes
overly male-dominated, Islam emphasizes that children should honor or
prioritize their mothers three times more than their fathers. The Prophet
Muhammad (peace be upon him) explains this principle in the following hadith:

ol Gal e gl B sy adle bl s bl Jgms ) Ny sl SB35 e
OAe'deB Ll ;d\éwgd& <Ll e:dts&o?idts <Ll dﬁ‘é_ﬁ,\l;mw
(plase o 50)17 S5 3 8

Meaning: " “A man came to the Messenger of Allah (peace be upon him) and
asked, ‘To whom do I owe the greatest duty of kindness and respect?’
The Prophet replied, ‘Your mother.” The man asked again, ‘Then to
whom?’ The Prophet repeated, ‘Your mother.” The man asked a third
time, ‘Then to whom?’ The Prophet again said, ‘Your mother.’
Finally, the man asked, ‘Then to whom?’ The Prophet replied, ‘Your
father.”” This hadith underscores the clevated status of women,
particularly mothers, in Islam and highlights the importance of
respect, care, and moral responsibility toward them.” (Narrated by
Muslim).

Understanding “Misogynistic” Hadiths Using a Hermeneutic Approach
A hermeneutic approach to hadiths that are perceived as misogynistic
allows for a deeper contextual, textual, and ethical analysis of women’s status.

16 Asghar Ali Engineer, The Qur’'an, Women and Modern Society. translation,
(Yogyakarta: IRCiSoD, 2003), p. 56. Aniek Rahmaniah, et.al., “The Movement of
Muhammadiyah Women: Religious Values, Culture, and Gender Equality,” Jurnal Ilmiah
Peuradeun 13, No. 1 (2025).

17Abi al-Husain Muslim bin al-Hajjaaj al-Qusyairiy al-Naysaabuuriy, Shahih Muslim,
Juz. 11, kitab. al-Birr wa al-Shilah, bab. Birr al-Walidain wa Annaha Ahaqq bih, (Semarang:
Toha Putra, tth), p. 417.
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The following sections examine several hadiths concerning women, drawn from
major canonical collections, and interpret them in light of historical context,
linguistic nuance, and Islamic ethical principles.

1. Hadith regarding the Wife's Requirement to Prostrate or Submit to Her
Husband

@ - 8 2

u.cé\.olu‘f\ Jﬁdmuﬁ\wﬁw\bhumkﬁdyuh
YA;YMU\ 23] \f\;usjldueh}&”\gmgd\uba}ﬁ Ga\
(el ol 5 )18 g 550 2405 () Bl al
Meaning: “Mahmiud ibn Ghaylan reported to us that al-Nadhr ibn Shumayl
reported to us that Muhammad ibn ‘Amr, from Abi Salamah, from Abu
Hurairah, from the Prophet PBUH, said: ‘If there were a command to
prostrate to anyone, I would have certainly commanded women to
prostrate to their husbands.”
This hadith was narrated through multiple chains by narrators including
Abii Hurairah, Qays ibn Sa‘d,'” Anas bin Malik,” Muaz bin Jabal,! Abdullah
bin Abi Awfa,?* dan Aisyah.”> Most of these narrations are classified as hasan
(good) rather than sahih (authentic), with only the narration via Abii Hurairah
generally considered reliable. In terms of its isnad (chain of transmission), the
hadith exhibits continuity, with clear teacher-student relationships linking each
narrator. Most hadith scholars regard the narrators as thigah (trustworthy),
though Muhammad ibn ‘Amr is sometimes considered laysa bi-gawiy (not
entirely strong). Consequently, the majority opinion is that the narration is
acceptable but graded as hasan. Al-Shawkani, in Naylu’l-Awtar, notes that
narrations conveying similar meanings can corroborate one another, further
strengthening the chain.** Regarding the matn (text), some scholars, such as
Fatimah Mernissi, argue that it is problematic because it appears to conflict with

BAl-Turmudzy, Sunan al-Turmudzy, Jil. 11, Kitab al-Radha’, bab Ma Jaa’a fi Haqq al-
Zawj ‘ala al-Mar’ah, No. 1169, p. 314.

YLihat. Abu Dawud, Sunan Abu Dawud, juz 2, kitab al-Nikah, bab Haq al-Zawj ala
al-Mar‘ah n0.2140., (Beirut: Darul Fikr, tth), p. 224.

20Al-Nasa’i, al-Sunan al-Kubra, juz 5, kitab al-Nikah, bab Haq al-Zawj ‘ala al-
Mar’ah, ( Beirut: Darul Kutub al-‘Ilmi, tth), p. 363. Ahmad bin Hanbal, Musnad Ahmad, juz 3,
(Mesir: Muassasat Qurtubah, tth), p. 158.

21 Al-Hakim al-Naisabury, al-Mustadrak ‘ala al-Shahihain, juz 2, (Beirut: Dar al-Kitab
al-Timiyah, 1990 M/1411 H), p. 208.

22Ibn Majah, Sunan Ibn Majah, juz 1, kitab al-Nikah, bab Haq al-Zawj ‘ala al-Mar’ah,
No. 1853, (Beirut: Darul Fikr, tth), h 595; Ahmad bin Hanbal, ibid, juz 4, p. 381.

ZIbn Majah, juz 1, No. 1852.

2*Muhammad bin ‘Ali al-Syawkani, Naylu'l Awtar, juz 3 (ttp: tp, 1973 M), p. 361-362.
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Islamic monotheism, which prohibits worship or acts of prostration directed
toward anyone other than Allah (SWT).?

The historical context of this hadith helps clarify its meaning. When
Mu‘adh ibn Jabal returned to Medina from Syria, he observed that Jews and
Christians there prostrated before their rabbis, bishops, and priests. Believing the
Prophet Muhammad PBUH deserved the highest respect, Mu‘adh prostrated
himself before him. In response, the Prophet clarified the limits of such acts
through this hadith.?® When interpreted carefully, this hadith does not
necessarily imply that wives must be subservient to their husbands. The term
prostration can be understood in two ways: first, as an act of worship, which is
reserved exclusively for Allah (SWT); and second, as a gesture of respect,
which may be directed toward others, similar to how angels show humility and
respect to Adam as Allah’s vicegerent (khalifah).*’ Thus, prostration in this
context is better understood as a symbolic expression of respect and honor,
rather than an act of servitude or subordination.

2. Hadith regarding the Prohibition of Women from Becoming Leaders
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Meaning: "Abii Bakrah reported: Allah (SWT) benefited me through an
expression I heard from the Messenger of Allah (peace be upon him)
on the day of the Battle of Jamal after I had worked hard. When news
reached the Prophet that the people of Sasan (Persia) had entrusted
their affairs to the queen of Kisra, he said: ‘A people will not prosper if
they entrust their matters to a woman.’.

The narrators of this hadith are generally considered thigah

(trustworthy). Although some scholars have criticized individual transmitters as

ZFatima Mernissi and Rifat Hassan, Setara di Hadapan Allah (translation),
(Yogyakarta: Media Gama Offset, 1999). p. 44.

26Al-Hakim al-Naisabury, al-Mustadrak ‘ala al-Shahihain, No. 7325, juz 4 (Beirut: Dar
al-Kitab al-Tlmiyah, 1990 M/1411 H), p 190.

27 Abdurrauf al-Munawi, Faydu'l Qadir Syarh'l Jami'al-Saghir, juz 5, (Mesir: al-
Maktabah al-Tijariyah al-Kubra, 1356 H), p. 328

28Al-Bukhari, Shahih al-Bukhari, Jil. 4, kitab al-Fitan, Bab: (18) al-Fitnah al-Lafi
Tamiju, No. 6671, p. 2843.
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having defects (ma ‘lil), these assessments do not significantly weaken the
overall reliability of the chain. The continuity of the isnad is evident, as each
narrator had a direct teacher-student relationship with the preceding one.
Furthermore, the chronological proximity of the narrators’ deaths suggests that
they could have plausibly met, and historical records indicate that the
transmitters resided in Basrah, providing additional evidence that the chain of
transmission is sound.

The asbab al-wuriid (circumstances of transmission) for this hadith
relate to reports received during the 9th year AH concerning the succession of
female leadership in Persia. Traditionally, Persian custom had reserved political
leadership for men. However, in 9 AH, this tradition was disrupted when a
woman, Biiwaran bint Syairawaihi ibn Kisra ibn Barwaiz, was appointed as the
ruler following the death of her brother during a succession conflict. The
Prophet’s statement reflected this historical context, commenting on the
perceived departure from established societal norms rather than issuing a
universal theological prohibition against women’s leadership.?’

The above hadith addresses a specific situation, as noted in the asbab al-
wurid: it concerns a Persian princess who was appointed head of state, since no
male could assume the kingship at that time. The hadith also relates to God’s
response to the Prophet’s prayer when Kisra tore up the letter he had sent her;
the Prophet prayed for the kingdom’s destruction, and God answered his prayer.
Consequently, this hadith applies to this particular case and is not a general
ruling.*°

3. Hadith regarding the Prohibition of Women from Imitating Men
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Tbnu Hajar al-Asqalani, Fath al-Bari, Juz VIIL, (Cet. I, Kairo: Dar al-Hadits, 1998), p.
128.

3'Muhammad Anis Qasim Ja’far, Perempuan dan Kekuasaan, terj. Irwan Kurniawan
et.al., (Cet. I, Bandung: Zaman Wacana Islam, 1998), p. 49.
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Meaning: Jabir bin Abdillah reported: The Messenger of Allah (peace be upon
him) said: “O people, repent to Allah before you die and hasten to
perform righteous deeds before you become preoccupied. Draw close
to your Lord with abundant dhikr, give much sadagah, whether
openly or in secret, and know that Allah has made Friday prayers
obligatory for you in my place from this year until the Day of
Judgment. Whoever abandons it after me, or follows an imam,
whether just or unjust, out of disdain or disbelief, Allah will not unite
him with His blessings, nor grant success in his deeds, whether
prayer, zakat, hajj, fasting, or other acts of goodness, until he repents.
Whoever repents, Allah accepts his repentance. Women are not
permitted to lead men, and Arabs are not allowed to lead non-Arabs
or sinful people. Believers should not be led except under compulsion
by a ruler they fear due to his authority or sword.”(Narrated by Ibn
Majah).

From a critical perspective, the reliability of this hadith is questionable.
One of its transmitters, ‘Abdullah ibn Muhammad al-‘Adawi, is considered
weak or defective by multiple hadith critics. Scholars such as al-Bukhari and
Abii Hatim al-Razi judged the narration as false; Ibn Hibban considered it
unreliable for legal proof; and al-Daraqutni viewed it as acceptable but did not
confer full authenticity. No hadith critic assigned it the status of sahih
(authentic). Consequently, this hadith is classified as da 7f (weak), and its
weakness cannot be remedied because its chain (isnad) lacks corroborating or
mutually supporting narrations (shahid or muttafiq).

Some scholars use this hadith to argue that women are not permitted to
lead men in congregational prayers, whether obligatory or sunnah. However,
other scholars allow it under certain circumstances, such as leading tarawih
prayers. This, however, appears somewhat contradictory to the hadith narrated
by Umm Waraqah, who received permission from the Prophet PBUH to lead her
household in congregational prayer, as follows:

31Abi ‘Abdillah Muhammad bin Yazid al-Qazwiiniy, Jil. 1, Kitab Iqaamah al-Shalaah
wa al-Sunnah Fiihaa, bab fii Fardhi al-Jum’ah, No. 1081, (Semarang: Toha Putra), p. 343.

http://jurnal.ar-raniry.ac.id/index.php/samarah



Understanding the Prophet's Hadith about Women 403
Firdaus Muin, et.al.
DOI: 10.22373/sjhk.v10.11.29253

;u\JbuuA;)S\mdou\th\ (—;yu\ uf\j@uqymygjduﬂg_m
(2513 ol 5 ) 32,1 50K A0 Lgin

Meaning: “Umm Waraqah bint ‘Abdullah ibn al-Harith reported that the Prophet
PBUH visited her house and appointed a muezzin for her. The
Prophet instructed him to lead her household in prayer. Abdur-
Rahman said, ‘I saw an elderly man calling the adhan for her.’
(Narrated by Abu Dawid)).

From the perspective of sanad (chain of transmission), the narrators of
this hadith are generally considered reliable (thigah). The only exception noted
by some hadith critics i1s ‘Abdur-Rahman ibn Khallad al-Ansari, who is
considered majhiil (unknown) by one critic. However, most scholars regard him
as trustworthy, particularly because his narration is supported (muttabi) by
others, such as Lailiy bint Malik, the grandmother of al-Walid ibn “Abdullah,
whose chain is continuous and accepted (magbiil). Consequently, the overall
hadith is classified as valid (sahih).

Another narration in Abii Dawiid clarifies that the appointed muezzin
was an elderly man, reinforcing the permissibility and practical implementation
of the Prophet’s instruction:

J5 G i al é} ol W G 5 ) dujte—\-u&‘-wjf eh)“—\l"‘— A
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Meaning: “Umm Waraqah bint ‘Abdullah ibn al-Harith reported that the Prophet
(peace be upon him) once visited her house and appointed a muezzin to
call the prayer for her. Then the Messenger of Allah (peace be upon
him) instructed her to lead her household in prayer. Abdur-Rahman
said, ‘Indeed, I saw that the muezzin he appointed was an elderly

an.”” (Narrated by Abt Dawud)

2Abu Daud Sulaiman al-Sijistaaniy, Sunan Abi Daud, jil. 1, kitab al-Shalaah, bab
Imaamah al-Nisaa’, No. 592, (Semarang: Toha Putra), p. 152.

3Abu Daud Sulaiman al-Sijistaaniy, Sunan Abi Daud, jil. 1, kitab al-Shalaah, bab
Imaamah al-Nisaa’, No. 592, (Semarang: Toha Putra, tth),
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3. Hadith about women not being allowed to travel without being
accompanied by their Muhrim
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Meaning: “Ibn ‘Abbas (RA) reported that the Prophet (peace be upon him) said:
‘No woman should travel except with her mahram, and no man should
approach her except in the presence of her mahram.” A man then asked
the Prophet, ‘O Messenger of Allah, I intend to go out with such-and-
such a military troop, while my wife wishes to perform Hajj.” The
Prophet replied, ‘Accompany her.” (Narrated by Bukhari).

From a scholarly perspective, the authenticity of this hadith is beyond
doubt. All narrators in its chain are highly credible, and their personal qualities
are well regarded. The chain is muttashil (continuous), meaning that each
narrator had a direct teacher-student relationship with the preceding narrator,
ensuring the integrity and reliability of the transmission.

Another narration provides additional details:

u.:\us;;ﬁbu{:«“\méh@h\gﬁﬁaﬁw\ﬁh\}\wdhﬁ»\uh
V) W AEE ) el Y 06 alug 4l G0 JBa 2 O gle B o ek
(Lug‘)\a..\x\c\}))?’s_c)ugsg

Meaning: "From Ibn Umar ra. Said: indeed the Prophet SAW said: a woman
cannot travel for three days except with her muhrim. (Narrated by
Bukharti).

In terms of its quality, the authenticity of this hadith is beyond dispute.

All the narrators are highly credible, and their personal integrity and reliability

are well established. Moreover, the chain of transmission is muttashil

(continuous), meaning that each narrator had a direct teacher-student

relationship with the preceding narrator, ensuring a connected and unbroken

transmission of the report.

34 Al-Bukhari, Shahih al-Bukhari, Jil.1, kitab al-Hajj, bab Hajj al-Nisa’, No. 1742, p.
712.

3 Al-Bukhari, Shahih al-Bukhari, Jil. 1, kitab al-Tagshiir, bab Fi Kam Yaqshir al-
Shalah, No. 1029, p. 423.
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In another history it is stated as follows:
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Meaning:” Abu Hurayrah (may Allah be pleased with him) reported that the
Prophet (peace be upon him) said: ‘It is not lawful for a woman who
believes in Allah and the Last Day to travel for a day without a
mahram (her guardian). (Narrated by Bukhari).

According to the majority of scholars, this hadith prohibits women from
traveling for voluntary or permissible purposes without a mahram or husband. In
the case of obligatory travel, such as performing Hajj, scholarly opinions differ.
Abu Hanifah, supported by most hadith scholars, maintains that women must be
accompanied by a mahram. In contrast, Imams Malik and Shafi‘1 (may Allah be
pleased with them) argue that while women should ensure their safety,
accompaniment by a mahram is not strictly obligatory; security can instead be
provided by a husband, a trusted mahram, or another reliable woman.

The original prohibition was grounded in considerations of safety and
security. During that period, the primary modes of transportation were camels,
donkeys, and bighals, and travel often involved traversing vast, uninhabited
deserts. Traveling alone posed significant risks to women.

In modern times, however, transportation is highly advanced, travel
distances are manageable, and security systems ensure safety for travelers.
Consequently, the requirement for a mahram in these hadiths can be understood
more broadly as a provision for security and protection, rather than being limited
strictly to a male guardian prohibited from marriage.

4. The Hadith about a Woman Cursed by Angels for Refusing Her
Husband's Sexual Desires
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Meaning:*“ Abt Hurayrah reported that the Messenger of Allah (peace be upon
him) said: ‘If a man invites his wife to bed and she refuses, causing

36Al-Bukhari, Shahih al-Bukhari, Jil. 1, kitab al-Tagshiir, bab Fi Kam Yaqshir al-
Shalah, No. 1029, p. 423.

37 Al-Bukhari, Shahih al-Bukhart, kitab Bad’u al-Nikaah, bab Idzaa Baatat al-Mar’ah
Muhaajiratan Firaasya Zawjihaa, No. 4865, Jil. 3, p. 2150.
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him to become angry, she will be cursed by the angels until morning.”
(Narrated by Bukhari).

The hadith mentioned above states that if a wife refuses her husband’s
request for intimacy and he becomes upset as a result, the angels will curse her
until morning. Taken at face value, this wording suggests that a woman is not
permitted to refuse and is expected to comply with her husband’s request. In this
sense, the hadith can be interpreted as providing religious justification that may
be used by some men to pressure or coerce women into sexual relations.

However, a hermeneutical and linguistic analysis offers a more nuanced
understanding. The term =2 (da ‘@, “invited”) conveys a respectful, considerate,
and wise request rather than force; it implies awareness of the other’s
circumstances and consent. The refusal by the wife is expressed with the word
&5l (abatat), indicating reluctance or unwillingness, rather than a complete
rejection or defiance,’® Notably, this word is also used in the Qur’an to describe
Satan’s hesitation to prostrate to Adam, signaling that reluctance is natural and
morally significant.

Furthermore, the text of the hadith specifies that the curse of the angels
applies only if the wife’s refusal provokes anger in her husband. This implies
that the moral consequence is contingent upon the absence of a valid Shariah-
compliant or rational reason for her delay. If the wife’s refusal is based on
legitimate grounds, such as illness, lack of desire, or if the husband’s request is
made harshly or in an inhumane manner, then she bears no culpability. In such
cases, as Sitti Musdah Mulia explains, it is the husband who may incur moral
blame, being considered guilty of nusyiiz (inhuman or unjust treatment) toward
his wife.*

A deeper study of this hadith within the framework of marital ethics
reveals several points: first, the literal reading appears to conflict with the
Quranic depiction of household relationships as founded on love, compassion,
and mutual understanding; second, it contrasts with the Prophet’s (peace be
upon him) own example as a caring and considerate husband; third, the sole
narration via Abt Hurayrah requires critical consideration, given the historical
debates surrounding some of his narrations; fourth, the hadith’s structure that
angels are said to curse the wife if her husband’s desires are unmet, must be
contextualized rather than understood in isolation.*’

Understanding this hadith also requires situating it within the broader
gender dynamics of 7th-century Arabian society, which was deeply patriarchal.

3Abi Husain Ahmad bin Faris bin Zakariya, Mu’jam Magqayis al-Lughah, Jilid 1,
(Bairut: Dar al-Jail, tth), p. 45.

¥Qiti Musdah Mulia, Muslimah Reformis: Perempuan Pembaru Keagamaan,
(Bandung: Mizan, 2005), p. 249-250.

40 Damanhuri, “Reconstruction of Matan Hadith Understanding About Women Position
in Household,” Jurnal Ilmiah Peuradeun 4, No. 2 (2016).
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Despite prevailing social norms, the Prophet’s guidance emphasized principles
of justice, mutual respect, and equity between men and women. His hadith
encouraged the development of marital relationships that are compassionate,
reciprocal, and rooted in understanding, rather than authoritarian or coercive. In
this sense, such narrations function as practical guidance for families, promoting
maslahah, the well-being of the household and community by encouraging
relationships grounded in equality, respect, and shared responsibility.*!

Based on the discussion above, it is clear that a hermeneutic approach is
essential for understanding hadith. Such an approach is particularly necessary
when engaging with hadith that are symbolic or context-sensitive, as their
interpretation requires more than a literal reading. A hermeneutic analysis
considers the textual meaning alongside contextual factors, including socio-
historical and psycho-historical conditions, asbab al-nuziil (circumstances of
revelation or transmission), and other interpretive tools. Moreover, a
comprehensive understanding of the Arab cultural and socio-historical context is
indispensable, as the meaning and application of a text are deeply shaped by the
society in which it emerged. This approach ensures that interpretations are
informed, nuanced, and relevant, avoiding anachronistic or overly literal
readings that may misrepresent the spirit of the hadith.

Conclusion

Based on the discussion above, several conclusions can be drawn.
Adopting a hermeneutic or socio-historical approach to the study of
misogynistic hadiths is essential. This approach allows such texts to be
understood in a balanced manner, aligned with contemporary realities, without
perpetuating discrimination against women. Analysis of several hadiths often
perceived as discriminatory reveals that, when examined through a hermeneutic
or socio-historical lens, they do not inherently contain misogynistic elements.
Many of these hadiths are context-specific or casuistic. For example: the
prohibition of women becoming leaders is contextually limited; the instruction
for a wife to “bow” to her husband refers to respect rather than servitude;
women may lead congregational prayers if feasible; women can leave the house
without a mahram under secure conditions, similar to men; and the admonition
toward a wife who refuses her husband’s invitation addresses unethical refusal
rather than imposing subjugation.

41 Zunly Nadia and Niswatin Faoziah, “Gender Equality within Family in Islamic
Perspective: Insights from The Hadiths of Ummul Mukminin,” Jurnal Studi lImu-Ilmu Al-Quran
dan Hadis 25, No. 1 (2024). Irna Nur Arisa, et.al., “Women's Political Leadership: An Analysis
of Gender Equality in Legislators in Sekadau,” Jurnal Sosiologi Dialektika Sosial 11, No. 1
(2025)
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