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Abstract: The discourse on the hijab in the contemporary context is no longer
limited to a symbol of individual piety but has developed into an arena of
identity contestation fraught with politicization, stereotypes, and
discriminatory practices in the public sphere. This article examines these
dynamics through a netnographic analysis of the Instagram account
@lia_lestari29, which represents resistance to symbolic coercion, and then
analyzes them through a synthesis of Quraish Shihab’s thoughts and the
Qiraah Mubidalah approach. The results of the study show that the
integration of legal flexibility based on magqdisid al-shari‘ah with the
hermeneutics of reciprocity is capable of reconstructing textual readings that
tend to be gender biased, particularly in the interpretation of the hadith
kasiyat ‘driyit. This study emphasizes that the construction of public morality
should not be imposed exclusively on women, but rather be positioned as a
collective ethical responsibility that binds men and women equally. Thus, the
recontextualization of dress ethics based on the principles of a/-hayi’ and
gender justice is a prerequisite for the establishment of an inclusive,
democratic social order that is free from structural exclusion.
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Introduction

In the intellectual landscape of Islam, the hijab is not merely
understood as a cultural artifact or physical covering, but rather as a
multidimensional concept laden with axiological significance.
Fundamentally, the hijab represents a symbol of women’s purity and
honor, while also functioning as a protective-preventive mechanism
against sexual harassment and gender-based violence.! Etymologically,
this terminology is rooted in the word “jalaba,” which means to cover
something with something else so that it cannot be seen, a definition
that emphasizes the functions of privacy and protection.” However, in
the daily practice of Muslim women, this interpretation is often
reduced to merely a dress code that covers the skin and conceals the
curves of the body, a physical manifestation that marks a person’s
religious obedience.?

However, in the contemporary era, the meaning of the hijab has
undergone a significant transformation, shifting from a mere normative
framework of Sharia law to a more complex arena involving fashion
aesthetics, popular culture, and industrial commodification.* This
transformation signifies that the hijab has now become a space for the
articulation of a dynamic identity, where Muslim women negotiate not
only with religious texts, but also with dominant social pressures and
public expectations. This phenomenon has given rise to its own social
dynamics: on the one hand, the hijab has become a symbol of pride in
identity, but on the other hand, it places women in a position that is
vulnerable to tensions between the expression of faith and the demands
of secular modernity.

! Toto Supriyanto, “Konsep Berhijab Dalam Pendidikan Akhlak (Kajian Tematik
Terhadap Ayat-Ayat Al-Qur’an),” Blantika: Multidisciplinary Journal Vol.2, no. 2
(2023): 2.

? Ratna Wijayanti, “Jilbab Sebagai Etika Busana Muslimah dalam Perspekdif Al-
Qur’an,” Cakrawala: Jurnal Studi Islam Vol.12, no. 2 (2017): 162-63.

3 Yulia Nurdianik et al., “Hijab: Antara Tren dan Syariat di Era Kontemporer,” Jurnal
Ilmu Sosial Vol.2, no. 1 (2022): 1.

# Reimia Ramadana, “Hadis Hijab Pandangan Kontemporer: Studi terhadap
Pemahaman Fatima Mernissi, Quraish Shihab, dan Muhammad Syahrur,” Jurnal
Penelitian Ilmu Ushuluddin 2, no. 1 (2022): 87.
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Ironically, amid the increasing visibility of the hijab in public
spaces, women who wear the hijab often face negative stereotypes and
systematic discrimination, especially in the education sector and the
professional world.> The hijab is often misinterpreted as a symbol of
oppression or fanaticism, which then legitimizes exclusionary practices
in the workplace. This discrimination not only hinders women’s equal
participation in public spaces but also triggers profound psychological
effects, ranging from decreased self-confidence to limited economic
access. As a result, many Muslim women are caught in an existential
dilemma between maintaining their theological beliefs and
compromising for the sake of social acceptance and career continuity.®

The urgency of this issue peaks when divisive political narratives
amplify social bias. The case in Bali, involving controversial statements
by political figure Arya Wedakarna, set a bad precedent that
exacerbated the stigmatization of women wearing hijabs in Muslim
minority areas.” This incident was not merely a verbal conflict but a
reflection of how political rhetoric can reinforce public bias and widen
social segregation. This case confirms that the bodies of women wearing
hijabs are often used as a batteground for political identity, where the
right to freedom of religion is pitted against regional sentiments or the
cultural standards of the local majority.

This situation shows a gap between the constitutional guarantee
of freedom of religion and the sociological reality on the ground. While
previous literature has focused on the hijab from the perspective of
Islamic jurisprudence or fashion trends, there is still a lack of critical
studies that examine the intersection between gender-religion-based
discrimination and political provocation in areas with certain
demographic vulnerabilities. This is where the significance of this

5 Ariel Malabar et al., “Diskriminasi Terhadap Wanita Berhijab Dalam Dunia
Profesional,” Moderasi: Jurnal Kajian Islam Kontemporer Vol.1, no. 01 (2023): 01.

¢ Arif Rahman Hakim, “Interpretative Phenomenological Analysis Tentang Konflik
Kerja Wanita Berjilbab Dalam Menghadapi Diskriminasi.,” Psikologi Prima Vol. 5,
no. 1 (2022): 1.

7 M. Suhendra Aji and Jambhari, “Diskriminasi Dan Kebebasan Beragama: Studi
Kasus Pernyataan Arya Wedakarna Mengenai Jilbab Di Bali,” Proceeding
International Conference on Tradition and Religious Studies Vol.3, no. 1 (2024): 1.
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article lies, as it attempts to analyze how negative stereotypes are
constructed and how they impact social inclusivity for Muslim women.

Through an analysis of cases of discrimination and the
surrounding social dynamics, this study argues that protection for
women who wear the hijab requires more than just a theological
approach; it also requires inclusive public policy interventions and
constructive political communication ethics. This is important to
ensure that religious expression does not become a barrier to civic
participation, as well as to encourage cross-cultural dialogue that
guarantees freedom of religion without the shadow of discrimination.

This study uses the gird'ah mubidalah approach developed by
Faqihuddin Abdul Qadir as the main interpretive framework in reading
hadiths about aurat, based on the principles of justice, equality, and
humanity in Islamic teachings.® Methodologically, the analysis was
conducted in three stages: first, affirming the normative principles of
Islam that necessitate a reciprocal relationship between men and
women; second, interpreting the hadith text by removing the gender-
based subject-object dichotomy so that its ethical message applies
equally to both parties; and third, transforming these normative ideas
into a contemporary social context, particularly in relation to
discrimination against women who wear the hijab, as framed in the
qgirda ah mubidalah scheme.” To strengthen the contextual dimension,
this literature study is complemented by a limited ethnographic
approach that refers to Kozinets’ stages of investigation, interaction,
immersion, and integration,' in order to examine the articulation of
the hijab discourse on social media. However, netnography serves as a
contextual analytical extension, while girdah mubidalah remains the
central instrument in deconstructing patriarchal readings and
formulating interpretations of hadith based on the principles of
reciprocity and gender justice.

8 Faqgihuddin Abdul Kodir, Qiraah Mubidalah Tafsir Progresif Untuk Keadilan
Gender Dalam Islam (Yogyakarta: IRCiSoD, 2019), 200.

? Ibid., 202-208.

0 Eriyanto, Metode Netnografi: Pendekatan Kualitatif Dalam Memahami Budaya
Pengguna Media Sosial, ed. Nur Asri (Remaja Rosdakarya, 2021).
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Gender Inequality in Public Spaces and Social Media:
Discrimination Against Women’s Clothing

Gender inequality in public spaces reflects the unequal power
relations between men and women that are shaped by patriarchal socio-
cultural constructs. In these constructs, men tend to be positioned as
dominant actors, while women are placed in subordinate positions in
terms of access, participation, and decision-making. Historically and
sociologically, the concept of gender is not a natural entity, but rather
a social construct that shapes stereotypes and expectations of each
gender.!" This framework gives rise to a hierarchical system that is
normatively considered reasonable, but in practice produces exclusion
and structural injustice.'?

In various public spaces—such as workplaces, transportation
systems, educational institutions, and social facilitiecs—women often
face restrictions on mobility and barriers to participation. These forms
of inequality are evident in the marginalization of women’s roles, their
double burden, and the neglect of their contributions in the public
sector. One concrete manifestation of gender-based discrimination is
the regulation and control of women’s bodies and dress, which is
legitimized by certain social norms." In this context, public laws and
policies do not always function neutrally as instruments of justice, but
can become tools of domination that reproduce bias and inequality.'*

! Feryna Nur Rosyidah and Sosial Instagram, “Gender Dan Stereotipe: Konstruksi
Realitas Dalam Media Sosial Instagram,” Share: Social Work Jurnal Vol.9, no. 1
(2018): 12-13.

12 Alan Sigit Fibrianto, “Kesetaraan Gender Dalam Lingkup Organisasi Mahasiswa
Universitas Sebelas Maret Surakarta Tahun 2016,” Jurnal Analisa Sosiologi Vol.5, no.
1 (2016): 13-21.

'3 Salma Aisha and Malika Baby Natasha, “Analisis Perlindungan Hukum Terhadap
Korban Diskriminasi di Indonesia,” Motekar: Jurnal Multidisiplin Teknologi dan
Aprsitektur Vol.2, no. 1 (2024): 411-12.

4 Aceng Murtado dan Ade Fakih Kurniawan, ‘Diskriminasi Gender dalam
Pendidikan dan Tempat Kerja: Analisis Faktor Sosial dan Agama,” Journal on
Education Vol.06, no. 03 (April 25, 2024): 4-5.
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A number of cases in Indonesia show how dress codes can be used
as instruments of discrimination. At SMPN 1 Sukodadi, Lamongan,
East Java, the cutting of the hair of female students who did not wear
the hijab by teachers reflects a form of symbolic and physical violence
that reinforces the narrative of female subordination.” Similarly, the
ban on wearing the hijab at SMA Negeri 2 Denpasar shows systemic
discrimination that ignores the right to freedom of religion and
expression.'® At the national level, the removal of the hijabs of members
of the 2024 Paskibraka (Indonesian flag-raising troop) during the
inauguration ceremony in the Capital City of Nusantara (IKN), based
on the policy of the Pancasila Ideology Development Agency (BPIP) in
the name of “uniformity,” sparked widespread criticism because it was
considered contrary to the constitutional principles of freedom of
religion and respect for individual identity.” According to education
observer Edi Subkhan, the hijab is an essential part of religious belief
that should be respected in a pluralistic country.'®

As a religious and cultural symbol, the hijab represents the
dialectic between identity expression and social control. In Berger and
Luckmann’s social constructivist perspective, identity is the result of a
dialectical process between individuals and social structures. Thus, the
hijab is not merely a personal expression, but also a collective symbol

5 Ahmad Apriyono, “Geger Belasan Siswi Di Lamongan Digunduli Guru Hanya
Karena Tak Pakai Ciput - Regional Liputan6.Com,” accessed May 22, 2025,
hetps://www.liputan6.com/regional/read/5383744/geger-belasan-siswi-di-
lamongan-digunduli-guru-hanya-karena-tak-pakai-ciput.

16 Indonesia: Aturan Busana Diskriminatif bagi Anak dan Perempuan | Human Rights
Warch, March 18, 2021, hetps://www.hrw.org/id/news/2021/03/18/378155.

17 Nibros Hassani, “Belasan Perwakilan Paskibraka Nasional Diminta Copot Jilbab
Saat Pengukuhan, Medsos BPIP Banjir Komentar Netizen,” Jawa Pos Radar Kudus,
accessed May 22, 2025,
hetps://radarkudus.jawapos.com/nasional/694975150/belasan-perwakilan-
paskibraka-nasional-diminta-copot-jilbab-saat-pengukuhan-medsos-bpip-banjir-
komentar-netizen.

'8 Sania Mashabi, “Soal Paskibraka Diminta Lepas Jilbab, Pengamat: Tidak
Seharusnya  Terjadi,”  KOMPAS.com,  accessed May 22, 2025,
heeps://www.kompas.com/edu/read/2024/08/16/081400771/soal-paskibraka-
diminta-lepas-jilbab-pengamat--tidak-seharusnya-terjadi.
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that is often interpreted in a moralistic and biased manner towards
women. Moral judgments based on visual attributes such as the hijab
reinforce mechanisms of surveillance over women’s bodies and obscure
the principle of freedom of expression.”

However, the dynamics of discrimination against women’s
clothing are no longer limited to physical public spaces. The
development of communication technology has expanded the arena of
contestation to the digital space, where norms, identities, and moral
claims are openly negotiated. Social media, especially Instagram,
functions as a new public space that brings together various ideological
positions related to the obligation to wear the hijab, bodily autonomy,
and gender justice. In this context, the Instagram account lia_lestari29
was chosen as an empirical entry point to observe the construction and
debate of discourse on women’s clothing in the online space. The
account, managed by Lia Lestari,? has around 152,000 followers with
more than 2,500 posts, indicating a significant digital presence and
sustained activity.

lia_lestari29 @ -

Lia Lestari's Jouney

2,580 posts 152K followers 701 following

Following v Message 2

0 "|gew

Awas KARMA!  FDLombok Online Class

Figure 1: Account Profile lia_lestari29
The account’s content combines visual narratives and textual
reflections on contemporary social issues. In one of its posts, the
account explicitly criticizes the imposition of the hijab and asserts that
women’s dignity and morality cannot be reduced solely to clothing

' Maysa Latifa dan Wedra Aprison, ‘Tkonisitas Jilbab: Sebagai Identitas Keislaman
(Fenomenalogi Tentang Perintah Dan Dampak Pemakaian Jilbab),” Jurnal Islamic
Education Studies: An Indonesian Journal Vol.6, no. 1 (June 1, 2023): 18-23.

20

“Instagram,” accessed February 17, 2026,
hetps://www.instagram.com/lia_lestari29/.
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attributes. The post also invites women who have experienced
discrimination for not wearing a hijab to share their experiences in the
comments section as a form of solidarity and collective resistance. This
practice shows that the digital space has become a field for articulating
experiences, negotiating moral authority, and reinterpreting religious
norms, all of which are directly related to debates over interpretations
and hadiths on aurat in contemporary Muslim society.

A Netnographic Analysis of Hijab Debate Discourse on the
Instagram Account @lia_lestari29

This section analyzes the hijab debate discourse on the Instagram
account @lia_lestari29 using a netnographic framework consisting of
four main stages: investigation, interaction, immersion, and
integration. Through these stages, the study examines how narratives
around compulsory veiling are constructed, debated, and negotiated
within the digital public sphere, and how these interactions reflect
broader tensions concerning religious authority, gender autonomy, and
institutional power.
1. Investigation Stage

This study focuses on a post uploaded on April 25, 2024, which
explicitly addresses the issue of forced hijab practices. The post
generated substantial engagement, receiving approximately 4,717
thousand likes and 1,104 comments.?! The volume of interaction
indicates that the issue attracted significant public attention and
stimulated active participation among users.

2! Instagram, “Lia Lestari’s Journey | Sekian Lama Saya Diam Menyaksikan

Pemaksaan Berjilbab Terjadi Di Mana-Mana. Sekarang Saya Akan Tegas
MELAWAN!”
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lia_lestari29
1 Egzod, Maestro Chives, Neoni « Royalty
- e

M / |
Kenapa KEWA)JIBAN BERJILBAB

itu berbahaya bagi Indonesia

£ INDONESIA memasuki
MASA KEGELAPAN
kayak AFGHANISTAN?

Konten ini bakalan SENSITIF banget. Jadi W
kalau mau tahu positif negatif seseorang, mari -
kita lihat tabiat asli mereka di kolom
komentar. y

¥ dan berpotensi membuat \\

|

lia_lestari29 Sekian lama saya diam menyaksikan
pemaksaan berjilbab terjadi di mana-mana.
Sekarang saya akan tegas MELAWAN! Kebaikan
dan kemuliaan perempuan tidak bisa ditentukan
dari dia berhijab atau tidak.

Pegang omongan saya. Suatu saat, entah
beberapa bulan atau kurang dari 5 tahun lagi, Anda
semua akan menyaksikan kalau perempuan yang
tidak mempan Anda wajibkan berjilbab itu justru
punya hati yang baik. Bahkan lebih baik dari yang
lain-lain. Karena mereka adalah perempuan yang
teguh menjaga kemerdekaan atas diri dan
tubuhnya sendiri. Suatu saat Anda akan mencari
perempuan yang punya jati diri seperti ini. @

Yang pernah mengalami hal-hal tidak
menyenangkan karena ga pakai hijab, yang
didiskriminasi karena nggak pakai hijab, sini
ngumpul di kolom komen! Biar publik terbuka kalau
memaksakan / mewajibkan jilbab kepada
perempuan itu sudah masuk kategori GAWAT dan
harus kita LAWAN!!

Tanpa hijab Anda tetap mulia dan baik hati! Tanpa
hijab Anda tetap sopan dan mampu menjaga etika

dan busana! Anda adalah perempuan yang
w sempurna karena apa adanya. Bukan disuruh
ada-adain pake ini itu!

Qamr Qs Y G

Figure 2: A Post on Resistance to

Figure 3: Post Content
Compulsory Hijab

The caption of the post states:*

“For a long time, I remained silent while witnessing forced veiling
happening everywhere. Now [ will firmly RESIST! A woman'’s
goodness and dignity cannot be determined by whether she wears a
hijab or not.

Mark my words. One day, whether in a few months or within less
than five years, you will witness that the women who cannot be
forced into wearing the hijab are precisely those with good hearts—
perbaps even better than others. They are women who firmly
safeguard their freedom over their own bodies. One day, you will
seek women with such integrity.

Those who have experienced unpleasant treatment for not wearing
the hijab, those who have been discriminated against because they
do not wear it—gather here in the comment section! Let the public
see that forcing or obligating women to wear the hijab has reached
a critical point and must be resisted.

22 Tbid.
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Without a hijab, you remain noble and kind. Without a hijab,
you remain modest and capable of maintaining ethical conduct.

You are a complete woman as you are, not because you are

instructed to add external symbols.”

Substantively, the post frames compulsory hijab practices

as

systemic coercion and positions bodily autonomy as a marker of

dignity. By inviting women who have experienced discrimination to

share their stories, the post creates a participatory digital environment

that encourages collective expression and contestation.

2. Interaction and Immersion Stage

The interaction and immersion stage examines how users

respond to the post and how discursive patterns emerge within the

comment section. Through thematic coding of 1,104 comments, five

dominant response categories can be identified, summarized in the

table below.

Anti-Coercion

Category Description Representative Comments
Normative- Frames hijab as a | “Surah al-Ahzab verse 59
Theological binding  religious | clearly commands it.” / “Hijab
(Hijab as | command grounded | is  obligatory and  non-
Obligation) in the Quran and | negotiable.” / “If you are

hadith. Muslim, you must obey.” /
“Covering the aurat becomes
obligatory at puberty.” / “We
hear, and we obey.”
Autonomy  and | Emphasizes personal | “Religion is a  personal

freedom and rejects
compulsion in
religious practice.

relationship with God.” /
“Hijab is not a measure of
morality.” / “I am Muslim and
[ agree—do not force it.” /
“What matters is that the
heart is veiled.” / “Wearing or
not wearing it is a personal

right.”

Institutional
Critique

Distinguishes
between  religious
doctrine and school

or state enforcement.

“The problem is the hair
inspection.” / “It is the school
that be
corrected.” / “If she already

regulation must
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wears the hijab, why inspect
her hair?” / “The issue lies in
implementation, not in
religion.”
Delegitimization | Questions the | “Learn first before discussing
and Identity | account owner's | Islam.” /  “Non-Muslims
Defense credibility and | should not interfere.” / “This
authority. is offside.” / “Unfollow.” /
“This  account  spreads
confusion.”
Cultural-Spiritual | Connects the debate | “Islam Nusantara, not
Counter to Nusantara | Arabization.” / “Dogma
Narrative identity, anti- | blinds society.” / “Religion
dogmatism, or | becomes a political tool.” /
critiques of religious | “Practice religion with reason,
formalism. not clothing.”

The responses reveal a polarized discursive structure. The
normative-theological cluster relies heavily on scriptural citation and
appeals to divine authority, positioning hijab as a religious obligation
beyond debate. In contrast, the autonomy-oriented cluster foregrounds
individual agency and inner conviction, asserting that moral integrity
cannot be reduced to outward appearance.

Institutional critique appears as a mediating discourse that
attempts to separate theological obligation from bureaucratic
enforcement. Commenters within this category often acknowledge the
religious basis of hijab while criticizing coercive practices such as hair
inspections or forced unveiling in schools.

Delegitimizing responses indicate that digital debate frequently
shifts toward identity-based boundary maintenance. The religious
identity and competence of the account owner become central points
of contention, illustrating how authority is negotiated in online
religious discourse.

The cultural-spiritual counter-narrative expands the discussion
beyond jurisprudence into broader questions of identity, colonial
memory, and authenticity. In this perspective, the hijab debate is
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situated within tensions between local cultural identity and perceived
external religious influence.
3. Integration Stage

The integration stage connects these empirical findings with
broader theoretical considerations concerning religious authority,
digital public spheres, and gender discourse.

First, the comment section illustrates how religious authority in
digital environments becomes decentralized and participatory.
Ordinary users cite Qur’anic verses, interpret theological concepts, and
challenge opposing interpretations. Authority circulates horizontally
through interaction rather than remaining confined to formal clerical
structures. Second, the tension between obedience-based religiosity and
autonomy-centered  spirituality reflects divergent epistemological
orientations within contemporary Muslim society. One orientation
emphasizes submission to divine command as the foundation of moral
order. The other highlights personal conscience, experience, and self-
determination as central to religious authenticity. Social media provides
a platform where these orientations confront one another openly.

Third, institutional critique reveals how state and educational
regulations become entangled with theological discourse. The
conflation between divine injunction and administrative enforcement
generates debates concerning legitimacy and proportionality. Fourth,
identity defense responses demonstrate that digital religious discourse
operates within communal boundary dynamics. Questions regarding
who possesses the authority to interpret, critique, or speak about Islam
become as significant as the substantive issue itself.

Opverall, the hijab debate within this digital setting functions as a
site where authority, identity, and moral legitimacy are continuously
negotiated. The digital sphere shapes the production and circulation of
religious meaning and contributes to broader socio-religious
transformations beyond the platform.

Quraish Shihab’s Contribution to the Recontextualization of
Interpretations and Hadiths on Women’s Aurat
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The selection of Muhammad Quraish Shihab (born 1944)% as a
representative of contemporary Indonesian scholars in the discourse on
hijab ethics is based on his significant contribution to developing a
contextual, moderate, and responsive style of interpretation to current
social problems. Through his monumental work 7afsir al-Mishbah, he
emphasizes the importance of the magqdsid al-shari‘ah approach in
reading verses about modesty and clothing, so that the text is not
understood solely in legalistic terms, but within an ethical and
beneficial framework. In the context of the debate on the limits of
aurat, Quraish Shihab acknowledges the diversity of classical views—
from Ibn Kathir, al-Qurtubi, Ibn Qudamah, to al-Tabari—which
generally exclude the face and palms, although there are differences in
detail regarding jewelry or other body parts.?* This diversity shows that
the concepts of jilbab and aurat are ijtihadi and related to the socio-
cultural context in which the law is practiced.

Conceptually, Quraish Shihab interprets aurat not as something
synonymous with ugliness (szw ), but rather as parts of the body that
need to be protected due to their potential vulnerability (‘zwrah) to
slander.”” Because the Qur'an does not explicitly detail the limits of
aurat, the ijtihad of scholars developed through hadith and social
considerations. He rejects a rigid textual approach, emphasizing instead
a reading that considers asbib al-nuzil, social dynamics, and social
relevance.?® Thus, the discourse on the hijab cannot be reduced to an
ahistorical normative-legal debate, but must be understood as an
evolving social ethical discourse.

In interpreting QS. al-Ahzab: 53, Quraish Shihab asserts that the
verse was born in the domestic context of the Prophet’s household, but
contains a universal moral message about the ethics of interaction,

# Mauluddin Anwar, Latief Siregar, and Hadi Mustofa, Cabaya, Cinta dan Canda
M.Quraish Shihab, Cet. 11 (Tangerang: Lentera Had, 2015), XXIL.

2 Muhammad al-Ghazili, A-Sunnabh Al- Nabawiyah Baina Abl Figih Wa Abl Al-
Hadith (Bayrut: Dar Ashurtgq, 1989), 50.

» M. Quraish Shihab, Jilbab Pakaian Wanita Muslimab: Pandangan Ulama Masa
Lalu Dan Cendekiawan Kontemporer, (Tangerang: Lentera Hati, 2023), 48-50.

2 Tbid., 60.
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respect for private space, and the preservation of purity of heart.” The
command to wear the hijab in this verse is not merely related to
clothing, but to the management of civilized social relations.?®
Similarly, in QS. al-Ahzab: 59 and QS. al-Nur: 30-31, he emphasizes
that the command to cover the chest with a Abimdir indicates a
dimension of ethical modesty as well as identity.”” The terms zinah,
kbhumur, and juyib are analyzed linguistically to show that the
obligation to cover the awurat is related to the potential for sexual
attraction in public spaces.”® However, the exception for the face and
palms—as per the majority view—indicates the principle of ease (zaysir)
in Sharia.

The debate over the hadith concerning the awurar reveals the
methodological complexity of istidlal. The hadith “al-marah ‘awrah”
narrated by Ibn Mas‘ad cannot be used as the sole basis for prohibiting
women’s participation in public spaces, because the status of its sanad
and context requires a moral reading, not a literal one. Similarly, the
hadith about Asma’ bint Abi Bakr3! faces criticism regarding its sanad,
although some scholars such as Ibn Taymiyyah and al-Albani reinforce
it through a meaning-reinforcing approach.’® Quraish Shihab views this
difference as demonstrating the importance of considering magisid al-
shari'ah and maslahat in formulating law.** He also rejects the view that
requires women to cover their entire bodies, because it ignores the

¥ M.Quraish Shihab, Tafsir al-Misbah Pesan, Kesan dan Keserasian Al-Quran,
Cet.VII, Vol. 11 (Jakarta: Lentera Hati, 2007), 309-310.

28 Tbid.

¥ M. Quraish Shihab, Jilbab Pakaian Wanita Muslimah: Pandangan Ulama Masa
Lalu Dan Cendekiawan Kontemporer, 80.

3 Shihab, Tafsir al-Misbah, 328-330.

31 Aba Dawud Sulaiman Ibn al-Ash’ath ibn Ishiaq ibn Bashir ibn Sadad ibn Amr al-
Azdi al-Sijistani, Sunan Abi Dawud, Vol. 4 (Beirut: al-Makrtabat al-"asriyatu, n.d.).

32 M. Quraish Shihab, Jilbab Pakaian Wanita Muslimah: Pandangan Ulama Masa
Lalu Dan Cendekiawan Kontemporer,113-117.

3% M. Quraish Shihab, Jilbab Pakaian Wanita Muslimah: Pandangan Ulama Masa
Lalu Dan Cendekiawan Kontemporer,113-117.
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aesthetic dimension of clothing that is also recognized by the Qur’an
and the historical reality of early Muslim women.**

In responding to contemporary thinkers such as Muhammad
Syahrur, Quraish Shihab criticizes approaches that are too speculative
and detached from linguistic rules and asbib al-nuzil?> Nevertheless,
he acknowledges that cultural aspects and mashagqah are important
considerations in figh, as long as they do not violate the basic principles
of Sharia.* Sa‘id al-‘Ashmawi’s view on the temporal dimension of
some hijab regulations” is also critically positioned: not all provisions
are absolute, but neither are they entirely historical. This is where the
distinction between universal values and cultural forms becomes
important.

In the context of dress cthics, Quraish Shihab emphasizes the
prohibition of transparent and tight clothing that reveals the curves of
the body, referring to the hadith about “nisd” kasiyar ‘drz'yait”.gs He
interprets the phrase “dressed but naked” as a criticism of a style of dress
that formally covers the aurat but substantially still exposes sensual
appeal. The principles emphasized are simplicity, balance, and honor,
not just formal symbolism.

In summary, Quraish Shihab’s contribution can be summarized
in the following table, which combines textual, methodological, and

contextual dimensions:

Aspects Key Findings Implications for
Gender Justice

Interpretation  of | Magdsid, linguistic, and | The hijab as a social
QS. al-Nar & al- | historical approaches ethic, not a symbol of
Ahzab subordination

Debate on Hadith | Criticism of sanad-matan; | Laws are ijtihidi and

of Aurat consideration of maslahat | adaptive

3 Ibid., 136-137.

3 Ibid., 157-166.

% Tbid., 167-176. 152-153.

37 Ibid., 187-197; 200-201.

3% Muslim ibn al-Hajjaj Abii al-Hasan al-Qusyairi al-Naisiburi, Sahib Muslim, vol. 1
(Beirut: Dar Ihya’ al Turath al-’Arabi, n.d.), 1680.
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Cultural Recognition  of  social | Room for flexibility

Dimensions & | variation without | within ethical limits

Mashaqqah abandoning Sharia values

Clothing Ethics Transparent/strict Protection of dignity
prohibitions; principle of | without extremism
simplicity

Thus, Quraish Shihab’s reinterpretation of the hijab does not
lead to normative relativism or rigid legalism. He offers an
epistemological framework that places the revealed text, the Sunnah,
maqasid al-shari'ah, and social reality in constructive dialogue. In the
context of contemporary debates on gender justice, this approach opens
up space for understanding the hijab as an expression of piety and
dignified identity, without reinforcing structures of subordination

against women.

Reinterpretation of Gender Justice-Based Dress Code Ethics: The
Qira'ah Mubidalah Approach to Hadith Aurat and Public
Morality

Discourses on dress ethics, particularly in the context of hijab use,
are often constructed through a gender-biased normative framework,
which places women as the main—even sole—actors in safeguarding
public morality. Such a pattern of interpretation often gives rise to legal
formulations and social practices that tend to be exclusive and place a
disproportionate ethical responsibility on women. In this context, the
Qird'ah Mubdidalah (reciprocal reading) approach offers an alternative
hermeneutic framework oriented towards the principles of justice,
equality, and reciprocal relations. Unlike the contextual approach based
on maqasid al-shari'ah as developed by Quraish Shihab, the Mubddalah
approach—popularized by Faqihuddin Abdul Kodir—emphasizes that
the normative messages of the Quran and hadith are essentially
universal and binding on both men and women, unless there is explicit
evidence limiting their applicability to one party. Within this
framework, women are no longer reduced to sexual objects or sources
of fitnah, but are positioned as equal moral subjects in bearing ethical
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responsibility for their own honor and the management of social
space.”

Conceptually, the application of Mubidalah in the issue of aurat
departs from the criticism of literal and partial readings of the hadith
about “women who are clothed but naked” (kasiydt ‘driyit). The hadith
narrated by Abu Hurairah in Sahih Muslim* is often used as a
normative justification to restrict women’s expression and mobility in
public spaces. However, from a perspective of reciprocity, the text
actually contains a more comprehensive moral message. The hadith
juxtaposes two groups of inhabitants of hell: first, those who carry
whips and oppress—which in the historical context are often associated
with masculine figures of authority; and second, women who flaunt
themselves (tabarruj). Thus, the main focus of the hadith is not the
biological identity of the perpetrators, but rather the criticized
behavior, namely the practice of violence and abuse of authority on the
one hand, and the excesses of sensual display and loss of modesty (a/-
haya) on the other. The Mubidalah approach emphasizes that this
moral criticism is ethical and trans-gender in nature, not based on the
essentialization of women’s bodies.

Methodologically, Qirdah Mubidalah works through three
systematic dialectical stages. First, affirmation of universal values in the
Quran and hadith, especially justice, equality, and shared moral
responsibility.*! This principle is explicitly reflected in QS. al-Nar: 30—
31 and the hadith narrated by Muslim no. 74,% which first commands
men to lower their gaze (gadd al-basar) and guard their private parts,
before giving a similar command to women. The normative structure
of the verse shows that the preservation of public morality is a collective
responsibility, not a one-sided burden attached to women’s bodies and

% Anisah Dwi Lestari P, “Qird uh Mubdidalah dan Arah Kemajuan Tafsir Adil Gender:
Aplikasi Prinsip Resiprositas terhadap Alquran Surah Ali Imran: 14,” Muasarab:
Jurnal Kajian Islam Kontemporer Vol.2, no. 1 (2020): 54-55.

% Muslim ibn al-Hajjaj Abi al-Hasan al-Qusyairi al-Naisaburi, Sahih Muslim.

# Faqihuddin Abdul Kodir, Qirdaah mubidalah Tafsir Progresif Untuk Keadilan
Gender Dalam Islam, 203-204.

2 Muslim ibn al-Hajjij Abid al-Hasan al-Qusyairi al-Naisaburi, Sahih Muslim, 1:266.
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clothing. Second, identify the core message of the text by distinguishing
between the substantive ethical message and its symbolic-cultural
expression.

In the context of the hadith kasiyit ‘driyat, the main message
cannot be reduced solely to technical standards of covering the body,
but rather to a critique of excessive attitudes, arrogance, and
provocative behavior that undermine social propriety.” The phrases
“swaying” and “head like a camel’s hump” can be understood as
metaphors for a lifestyle that deviates from the principles of simplicity
and moral integrity. This is in line with the hadith of the Prophet,
which states that “every religion has morals, and the morals of Islam are
modesty”,* which shows that a/-hayi’ is a universal moral value, not
exclusive to one gender.

Third, the reciprocal application of the message. If the dress code
is intended to prevent slander and maintain social order, then this
moral logic also applies consistently to men. Men who dress
provocatively or expose their private parts also have the potential to
cause similar social impacts. Thus, the hadith about kasiyir ‘ariyar
undergoes a repositioning of meaning: from restrictive regulation of
women’s bodies to a principle of human appearance ethics in general.
This approach argumentatively deconstructs the assumption that
women’s bodies are the main source of social moral problems and
replaces it with a paradigm of shared moral responsibility.

The theoretical and practical implications of this approach are
highly relevant in the contemporary context, where women are
increasingly active in the public sphere. The enforcement of dress codes
cannot be separated from considerations of social context, power
relations, and the principle of substantive justice. When dress
regulations are used as a discriminatory instrument of control, they
have the potential to deviate from the ethical objectives of Sharia itself.
Therefore, dress ethics need to be understood as a manifestation of

# Muslim ibn al-Hajjij Abi al-Hasan al-Qusyairi al-Naisiburi, Sahibh Muslim,
1:1680.

# Ibnu Majjah Abu Abdullah Muhammad bin Yazid Al-Qazwini, Sunan lbnu Majah,
vol. 2 (Arab: dar “ithya” alkutub alearabii, n.d.), 1399.
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piety oriented towards character building and social responsibility, not
as a tool for gender subordination. In this framework, gender justice is
not an external agenda to Islam, but is inherent in the moral principles
affirmed by normative texts.”’

In summary, the contribution of the Mubidalah approach to the

discourse on dress code ethics can be formulated as follows:

Aspects

Key Findings

Implications for Gender
Justice

Basic Principles

(Values)

Affirmation of QS. al-
Nir and hadith about a/-
hayi’ as the basis for
universal ethics

Men and women are equal
the

responsibility to maintain

moral subjects;

the sanctity of social space
is collective.

Interpretation of
Hadith  Kasiyit
Ariyat

Criticism of arrogance,
excessive showing off,

and  degradation  of

Correct the stigmatization
of women’s bodies as the
sole source of slander or

modesty, not merely | social problems.
technical regulations on
clothing
Reciprocal Application of | Prevent  biased  legal
Methodology normative messages | constructs and open up
reciprocally across | space for more fair and
genders inclusive interpretations.
Social Ethics and | Affirmation of shared | Encourage the creation of
Public Space moral responsibility public spaces that are safe,
dignified, and non-
discriminatory ~ towards

women’s participation.

Thus, the Qirdaah Mubidalah approach does not merely offer a
textual reinterpretation but also builds an ethical framework that
corrects patriarchal tendencies in the reading of hadith. When
combined with the contextual approach and magdisid al-shari'ah as
developed by Quraish Shihab, this perspective reinforces the argument
that Islamic law aims to uphold the common good and honor all

% Roudhotul Mahfudhoh, “Hijab Dan Kontestasi Citra Perempuan Dalam Ruang
Publik,” Al Hamra: Jurnal Studi Islam Vol. 5, no. 1 (2024): 5-10.
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human beings without establishing a structure of gender subordination.
The synergy between the orientation of legal objectives and the
principle of reciprocity becomes an important foundation for the
construction of a moderate, fair, and relevant religiosity in

contemporary social dynamics.

Concluding Remarks

This study confirms that the discourse on the hijab in the digital
public sphere and contemporary social practices can no longer be
reduced to a purely normative theological issue, but has transformed
into an arena of identity contestation that is fraught with power
relations and prone to the reproduction of patriarchal domination and
the politicization of women’s bodies. Netnographic findings on the
Instagram account @lia_lestari29 show the articulation of public
resistance to symbolic coercion that imposes unilateral moral standards.
This resistance gains its argumentative basis through a synthesis of
Quraish Shihab’s thinking—which emphasizes the flexibility of law
based on magisid al-shari'ah—with the Qirda'ah Mubidalah approach
based on the principle of reciprocity. The integration of the two not
only deconstructs gender-biased textual readings, particularly in the
interpretation of the hadith kasiyit ‘ariyat, but also repositions the
responsibility of maintaining public honor and morality as a collective
cthical obligation that binds men and women equally and
proportionally.

Theoretically, this study contributes to strengthening an
integrative hermeneutic model that combines the orientation of Islamic
law with the principle of relational justice, thereby opening up space
for a more contextual and non-discriminatory reinterpretation of the
text. Practically, these findings demand a paradigm shift in social
regulation and religious communication—from a restrictive-
discriminatory approach to an inclusive-humanistic framework that
places al-hayi’ (modesty) and gender justice as the foundations of
substantive piety. The recontextualization of the aurat argument within
this framework proves that Islamic law is not intended to limit women’s
agency, but rather to build a civilized social order. Thus, the direction
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of public policy and da‘wah praxis needs to be formulated in a more

reflective and fair manner, in order to end the stigmatization of

women’s bodies and ensure that expressions of religiosity and
individual autonomy can coexist in a public space that is egalitarian and
free from structural coercion.
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