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But no, by your Lord!

They do not really believe
unless they make you

(O Propbet) a judge

of all on which they disagree
among themselves,

and then find in their bearts
no bar to an acceptance

of your decision

and give themselves up to it
in utter self-surrender (an-Nisa’ 4.05).
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FROM THE PUBLISHERS OF
THE ENGLISH EDITION

With the publication of Figh us-Sunnah Volume 1 (at-Taharah
and as-Salah), a process started four years ago has come to a success-
ful culmination.

In all, we will be publishing 12 volumes.

Figh us-Sunnah, though the simplest in figh literature, is still not
the easiest to translate. Figh content aside, Arabic diction is very
different from that of Aryan languages. Translating into English is
like putting the Arabic soul into Anglo-Saxon body. This is why,
despite the good work done by our translators Muhammad Sa‘eed
Dabas and Jamal Zarabozo, and the editorial manipulation of the
English language by our editors, we cannot claim that it is a literal
translation or that the work is free from any problem.

Besides, Sabiq’s style can easily lead a translator into a problem
of a serious nature if he resorts to literal translation. For instance,
page 67 of the original says:

coe i ol g bl e el iy e s Yl e e s L
The translators rendered it into English in the following way:

“The companions were all agreed that it is forbidden to touch or
carry the Qur'an while one is in the state of inpurity. Among the
jurists, only Dawud Ibn Hazm allows the physically unclean person,
whether because of sex or menstruation, to touch or carry the Qur'an



it Figh us-Sunnah

and they see nothing wrong with this.”

This translation, as pointed out by one of the members of our
Editorial Board, had two problems:

First, Dawud Ibn Hazm is not one person but two per-
sons, that is, Dawud and Ibn Hazm.

Second, there are also other jurists who hold the same
position as that of Dawud and Ibn Hazm.

The validity of these objections notwithstanding, the text shows
Dawud and Ibn Hazm as one person because there is no punctuation
nor a conjunction such as ‘and,” even though Br. Jamal Zarabozo,
one of our translators, had corrected this problem in his footnote to
the text.

Second, the text does not allow a construction other than: “ Among
the jurists, only Dawud Ibn Hazm allows the physically unclean
person to touch or carry the Qur’an...” The member of our Editorial
Board could point to a factual position because he knew the opinion
of other jurists on the subjuect. Nevertheless, the fact remains that
this was a case of extrapolation — reading into the text something
which was not there, even though it would be correct to say that
Dawud and Ibn Hazm are not the only one with their opinion.

In figh works of this nature, any claim to infallibility will be,
therefore, sheer insanity. However, we can say with some confidence
that in its present form, it is a very readable work, with an unencum-
bered narrative flow. This is a very important aspect of this work
because, in our view, no matter how sound technically a translation
may be, it serves no purpose if its contents remain elusive to the
reader. Elusiveness or being abstruse may be an asset to philosophy
but not to a living faith like Islam, which meant to be conveyed and
understood.

In transliteration, we have kept the Arabic words and terminology
free from the cumbersome use of symbols and diacritical marks. This
does not mean that we have failed to distinguish between the Arabic
consonants ‘ayn () and hamzah () To us, differentiation between
velarized and non-velarized consonants and long from short vowels
may be important in correct pronunciation and meaning of a word
but not very helpful to non-Arabic speaking readers who need more
than such symbols to understand and proncunce the Arabic words
correctly.

Besides, such an exercise may be important to an academic’s ego,
but it certainly mars the text.
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As to the selection of Figh us-Sunnah for translation, we may say
that the present schismatic differences among the Muslims call for
a book which, in its approach toward figh issues, could go to the
main sources of Islam, the Qur'an and Sunnah and help one find
out how different interpretations can be made from the same source
of information. At the same time, such an approach may help one
examine the figh position of his madhhab to see if it is grounded in
the Qur’an or sunnah, or just a practice without a proof from the
shari‘ah. Viewed as such, this work should encourage more tolerant
fighi attitude among the four schools of figh rather than enhance
their prevalent divide. The work has, however, some limitations,
which are more of a juristic nature than of anything else. If Sayyid
Sabiq had tried to overcome them, perhaps his work would have
changed its nature, that is, it would have turned into a more complex
presentation.

At least at three places in this volume, he leaves an average reader
confused:

/ Loosing one’s ablution on touching one’s private parts;
./ Loosing one’s ablution on eating camel meat; and
/ The obligatory nature of Jumu‘ah’s ghusl.

He quotes authentic hadith for the issues under reference, but the
hadith in their contents are contradictory and may leave the reader
guessing about the issue and the import of hadi th itself. For instance,
on loosing one’s ablution on eating camel meat, he says, “That this
does not nullify the ablution, was the opinion of the four rightly-
guided caliphs, the companions and the following generation, al-
though there is an authentic hadith that states one should make
ablution after it” (p.38).

Three serious objections can be raised to it:

/ First, it gives the impression as if the rightly-guided
caliphs, the companions and the following generation did
not care for the saying of the Prophet, upon whom be peace.

. Second, the statement is incorrect because the caliphs
and the companions could not have gone against the
saying of the Prophet. The companions were the best
followers of Allah and His Messenger and such a conclu-
ston will be contrary to their character and therefore not
logical.

./ Third, if that is the case, then what is the truth? Is
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there a problem with the criterion of the muhaddathin
that the hadith is graded as sahih, its subject matter
notwithstanding.

Any such implication is of a serious nature, but Sabiq would gloss
over it without resolving the issue. This, however, does not belittle
his work which remains peerless -— yet to be surpassed in its scope,
clarity, and sincerity.

What is Figh

Ibn Khaldun in his Mugaddamah reckons two kinds of sciences:
Rational or ones which have been generated by our (human) intellect;
and revelational, received through wahy and transmitted as such
from the Prophet, upon whom be peace, to his contemporaries and
to later generations. The latter kind of knowledge (‘ilm) excludes
the use of intellect as far as its reception, reporting, and transmission
are concerned. This relates to injunctions of fundamental import
(usul). However, when it comes to injunctions of secondary import,
which are derived from usul, it calls into play one’s intellect and
ability to exercise analogical reasoning. The figh falls into this
category.

The figh, in general, is a product of later generations. The compan-
ions (sahabah) did not need its formulation into a new branch of
knowledge because the law-giver (the Prophet, upon whom be peace)
was still among them, their linguistic abilities were unsurpassed
and those who narrated hadith were alive. Checking and cross-check-
ing of a report was therefore not much of a problem. But the Madini
society was not a fossilized society: it was an ever-expanding society,
with new situations demanding exercise of one’s mind as to the
application of the revelational injunctions and the Prophet’s com-
mandments to them. In fact, one may say that the Prophet himself
was the founder of figh. When he sent Mu‘adh ibn Jabal to Yemen
he asked him a few questions as to the resolution of issues in the
light of the shari‘ah. Mu‘adh’s response was that first he would look
into the Qur’an; second, he would look into the sunnah; and third,
if he didn’t find anything in these two, he would exercise his judge-
ment. The Prophet, upon whom be peace, is reported to have been
pleased with his three-step approach and supplicated for him.
Mu‘adh’s reply, in a way, provided the paradigm for the figh which
later saw its formulation upon it. But how one can have two different
opinions on an injunction and still be right is evident from the
following incident:

When the Prophet, upon whom be peace, sent an expedition to
punish Banu Quraizah for their infraction of the agreement with
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him, he instructed them as under:

Those of you who believe in Allah and the Day Hereafter
they should offer salat al-‘Asr after reaching Banu
Quraizah.

While still on their way to Banu Quraizah the time for ‘asr fell.
Some companions offered ‘asr during their ride to their destination,
while others offered it late after reaching Banu Quraizah. The first
group thought that the Prophet’s intention was to make them reach
the place in the shortest possible time; the second group thought
that they were expressly told not to offer ‘asr on the way to the place
of conflict. The issue was brought to the Prophet’s attention and he
ruled both of them right in their execution of his commandment.
The reason was that the first group reflected on the intention of the
Prophet’s commandment, while the second group took it literally.
These kind of divergent positions are always possible and cannot be
avoided. What can be avoided, as the companions did, is the align-
ments along the fighi divide to the deteriment of Muslim unity. One
can hold a different fighi point of view and yet not create a sect out
of it, or turn it into an issue of life and death, or of faith and disbelief
(kufr). According to the Qur’an, this will be the negation of Islam:

And do not be like those who separated and disputed after
the clear proofs had come to them. For such, there is an
awful doom (al-Imran 105).

M. Tariq Quraishi
Plainfield, Indiana.
Rab‘i al-Awwal 5, 1406
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PREFACE TO THE ARABIC EDITION

Praise be to Allah, the Lord of the Worlds. Blessings and peace
be upon our leader Muhammad, his family, his companions, and
those who follow his guidance until the day of judgement.

This book deals with the figh questions and provides supporting
evidence to them from the clear Book (of Allah), the authentic
sunnah of the Prophet, upon whom be peace, and what this ummah
has agreed upon.

In dealing with the subject, I have recorded what is basic, to the
point, and what a Muslim is supposed to know. I have kept myself
away from controversial points except where differences are permis-
sible. I have referred to the varying opinions among the scholars. 1
say with confidence that I have presented the authentic figh which
Allah has sent the Prophet with. At the same time, I have tried to
make it easier for the people to understand and to bring them
together upon the Book and the sunnah. I have avoided the differ-
ences and the wrong practice of blindly sticking to one school of
thought. I have also desisted from following the nonsensical state-
ment that the door to ijtihad is closed.

And by doing so, I had only the desire to serve our faith and to
benefit our brothers. I ask Allah to make this work beneficial for
the Muslims, and make our deeds solely for His pleasure. He is
sufficient for us and the best Guardian.

as-Sayyid Sabiq
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SAYYID SABIQ’S INTRODUCTION

The Message of Islam and its Universality and Purpose

Allah sent Muhammad, upon whom be peace, with the true way
of worship of Allah and the complete code of law which provides
mankind with the most honorable life and takes them to the highest
degree a human being can attain.

In a period of about twenty-three years, the Prophet, upon whom
be peace, completed his mission of inviting people to Allah and
preaching His religion and gathering people into its fold.

The Universality of the Message

Islam was not meant for a certain time or a certain generation or
a certain people; in fact, it was a message for all of mankind for all
time. Says Allah in the Qur'an, “Blessed is He who has revealed to
His slave the Criterion (of right and wrong), that he may be a warner
to all of the peoples” (al-Furqan: 1). He also said, “And We have not
sent you (O Muhammad) save as a bringer of good tidings and a
warner to all mankind; but most of mankind knows not” (Saba’: 28).
And, “Say (O Muhammad): O mankind, Lo! I am the messenger of
Allah to you all (the messenger of) Him unto whom belongs the
Sovereignty of the heavens and the earth. There is no God save Him.
He qgives life and He gives death. So believe in Allah and His
Messenger, the Prophet who can neither read nor write, who believes
in Allah and in His words and follow him that haply, you may be
led aright” (al-Araf: 158). In an authentic hadith, the Prophet, upon
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whom be peace, said, “Every Prophet was sent only to his people,
but I have been sent to every ‘red’ and ‘black’ human” (i.e., to all of
humanity).

That this message is universal can be illustrated by the following:

1) There is nothing difficult in this religion for any person to
believe or act upon. Says Allah in the Qur’an, “Allah does not burden
a soul beyond what it can bear... Also, Allah desires ease for you,
and He does not desire hardship for you” (al-Bagarah: 286, 185).
And, “He has not laid upon you any hardship in religion” (al-Hajj:
78). In Sahih al-Bukhari, it is recorded from Abu Sa‘eed al-Mugbiri
that the Messenger of Allah, upon whom be peace, said, “This religion
is easy. If anyone tries to make this religion difficult (upon himself),
then it will overcome him.” In Sahih Muslim, a hadith says: “The
most beloved religion in the sight of Allah is the pure and tolerant
worship of Allah.™

2) Those aspects that are eternal regardless of time or place, for
example, matters of belief and worship, have been thoroughly
explained in clear texts that encompass every aspect. No one can
add or delete anything from them. Those aspects that are subject to
change due to time or place, for example, affairs related to politics
or war, and so on, have been explained with general guidelines
useful for mankind in every age. These guidelines are to be used by
national leaders to establish truth and justice in their lands regard-
less of time or location.

3) The teachings of this religion aim at preserving faith, life,
intellect, procreations, and legitimate earnings. These goals are
definitely in harmony with the nature of mankind, easy for one to
accept, and fit for every time, and place. Says Allah in the Qur’an,
“Say: (O Muhammad) Who has forbidden the adornment of Allah
which He has brought forth for His bondmen, and the good things
of His providing? Say: Such, on the Day of Resurrection, will be only
for those who believed during the life of the world. Thus, do We
detail Our revelations for people who have knowledge. Say: My Lord
forbids only indecencies which are apparent and falls under sin and
wrongful oppression, and that you associate with Allah that for
which no warrant has been revealed and that you tell concerning
Allah that which you know not” (al-A‘raf: 156-157). He also says,
“My Mercy embraces all things; therefore, I shall ordain it for those
who ward off (evil) and pay the zakah, and those who believe in our
revelations, and those who follow the messenger, the Prophet who
can neither read nor write, whom they will find described in the
Torah and the Gospel (which are) with them. He will enjoin on them
that which is right and forbid them from doing that which is wrong.
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He will make lawful for them all good things and prohibit for them
only the foul; he will relieve them of their burdens and the fetters
that they used to wear. Then those who believe in him, honor him,
help him, and follow the light which is sent down with him: they
are the successful” (al-A‘raf: 156-157).

The Goal of the Message

Islam seeks to purify the souls through the recognition of Allah
and His worship and to reinforce the ties of mankind and to establish
them on the basis of love, mercy, brotherhood, equality and justice.
This will bring happiness to mankind in both this life and the
Hereafter. Says Allah in the Qur’an, “He it is Who has sent among
the unlettered ones a messenger of their own, to recite unto them
His revelations and to make them grow, and to teach them the
Scripture and Wisdom, though before they were indeed in manifest
error” (al-Jumu‘ah: 2). Allah also says, “We sent vou not (O Muham-
mad) but as a mercy for mankind” (al-Anbiya’: 107). In a hadith the
Prophet, upon whom be peace, says, “I am a merciful guide.”

The Shari‘ah of Islam Or Figh

The shari‘ah is the most important aspects of Islam; it is the
practical aspect of this message.

But genuine laws, such as those related to worship, can only be
a revelation from Allah to His Prophet, upon whom be peace, that
is from the Qur’an or the sunnah. Needless to say, the Prophet, upon
whom be peace, did not go beyond conveying and explaining the
message. Says Allah concerning him, “Your companions fi.e.,
Muhammad) errs not, nor is he deceived, nor dses he speak of his

own) desire. It is nothing but a revelation that 1s revealed to him”
(al-Najm).

There are some general principles that Islam lays down which the
Muslims are expected to follow. These are:

1) It is not allowed to speculate about events that have not hap-
pened until they actually occur. Says Allah in the Qur’an, “O you
who believe! Ask not of things which, if they were made known to
you, would trouble you; but if you ask of them when the Qur’an is
being revealed, they will be made known to you Allah pardons this,
for Allah is Forgiving, Clement” (al-Ma'idah: 101 ). There is a hadith
in which the Prophet, upon whom be peace, prohibited the discussion
of events that have not yet occurred.

2) One should avoid asking too many questions which lead to
speculation. A hadith says, “Verily Allah dislikes vain talk, asking
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too many questions, and wasting wealth.” The Prophet also stated,
“Allah has made certain things obligatory, so do not cause them to
be lost. He has fixed certain limits, so do not transgress them. And
He, without being forgetful, has been silent about certain things as
a mercy, so do not search into them.” He also said, “The person who
has the greatest sin is one who asked about something that was not
forbidden, and that thing was made forbidden due to his questions.”

3) One should avoid creating differences, splits or sects within
Islam. Says Allah in the Qur’an, “And lo! This nation of Yours is
one nation and I am your Lord, so keep your duty to Me (al-Mu’minun:
52)... And hold fast, all of you together, to the cable of Allah, and
do not separate (al-Imran: 103)... And do not dispute with each other
lest you should falter (al-Anfal: 46)... Lo! As for those who sunder
their religion and become schismatics (al-An‘am: 159)... Of those
who split up their religion and became schismatics, each sect exulting
In its tenets (ar-Rum: 32) and Be not as those who separated and
disputed after the clear proofs had come unto them. For such there
1s an awful doom” (al-‘Imran: 105).

4) Any disputed issue is to be referred to the Qur'an and the
sunnah. This is in accordance with Allah’s words, “And if you have
a dispute in any matter, refer it to Allah and the Messenger if you
are (in truth) believers in Allah and the Last Day (an-Nisa’ 54)...
And in whatever you differ, the verdict therein belongs to Allah”
(ash-Shura: 100). This is because the religion has been explained in
the Book. Says Allah, “And We reveal the Scripture to you as an
exposition of all things (an-Nahl: 89)... and We have neglected
nothing in the Book” (al-An‘am: 38).

The sunnah explains how the Book is to be applied. Says Allah,
“And We have revealed to you the Remembrance that you may
explain to mankind that which has been revealed to them (an-Nahl:
44)... and, Lo! We reveal to you the Scripture with the truth, that
you may judge between mankind by that which Allah shows you”
(an-Nisa’: 105). The injunctions were completed and the teachings
were made clear. Thus says Allah, “This day have I perfected your
religion for you and completed My favor to you and have chosen
Islam for you as religion” (al-Ma’idah: 3).

As such, there is no need for any differences. Says Allah in the
Qur’an, “Lo! Those who find (a cause of) disagreement in the Scrip-
ture are in open schism (al-Baqgarah: 176)... But no, by you Lord,
they will not believe (in truth) until they make you adjudicate
between them and find themselves in agreement with what you have
decided, and submit with full submission” (an-Nisa” 66).

The companions and those who followed them in the early pious
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generations followed the preceding principles. They did not differ
among themselves save in a few questions, primarly because some
of them had a better understanding of some verses or hadith than
the others.

When the founding imams of the four legal schools appeared, they
followed the same way as the people before them, except that some
of them were closer to the sunnah, such as those in the Hejaz, because
of their familiarity with a large number of hadith and reports from
the earlier generations. Others were more familiar with juristic
reasoning, such as those in Iraq, who did not have access to as many
hadith as the others.

These scholars did their best to teach the people their religion and
offer them proper guidance, but they forbade people from following
them blindly and told them, “It is not allowed for anyone to say
what we have said without knowing the evidence for our position.”
They made it clear that their school of thought was whatever the
authentic hadith stated. They did not have the intention of having
the people follow them like they should follow the Prophet Muham-
mad, upon whom be peace, who was protected from sin or mistake
by Allah. All of them just intended to aid the people in understanding
the commands of Allah.

But the people after them exaggerated their importance and began
to follow them more and more blindly. Every group thought it
sufficient just to follow what was found in their school of thought
and to strictly adhere to it. They put the statements of their i mam
on the same level as that of the shari‘ah. They went to such an
extreme in their trust of their imam that al-Karkhi ventured as far
as to say, “Every verse or hadith that differs from what the people
of our school of thought follow either has a non-obvious explanation
or it is abrogated.”

This blind observance of one madhhab caused the Muslim nation
to lose the guidance of the Qur'an and the sunnah. The door to
juristic reasoning was closed. The shari‘ah became the statement of
the jurists, and the statement of the jurists became the shari‘ah.
Anyone who differed from what they said was regarded as an in-
novator, whose words were neither to be trusted nor followed.

What deteriorated the situation further was the attitude of the
rulers and wealthy who supported the institutes of learning. They
limited themselves to one madhhab or to certain madhhabs only.
This was one of the reason why certain madhhabs were accepted at
the expense of others, and why people turned away from independent
juristic reasoning. In this way, they protected their wages and suste-
nance. Abu Zar‘ah asked his teacher al-Balqeeni, “Why doesn’t



xii Figh us-Sunnab

shaikh Taqiyyudin as-Subki exercise juristic reasoning (ijtihad)
when he is qualified to do s0?” Al-Balqeeni had no response. Said
Abu Zar‘ah, “As far as I can see, there is nothing to keep him from
doing so except jobs and positions, that are available to jurists of
the four madhhabs, for such jobs are not available to those who
depart (from the four madhhabs). They are not allowed to become
judges, and people are discouraged from following their rulings by
accusing them of innovations.” Al-Balqeeni agreed with his opinion.

By blindly following the madhhabs and losing the guidance of the
Qur'an and sunnah and by closing the door to juristic reasoning
(ytihad), this nation lost its unity and entered into the den of the
lizard, which the Messenger of Allah, upon whom be peace, had
warned it about.

As a result, the Muslim nation broke into different groups and
sects to such an extent that they differed over whether or not it was
permissible for a follower of the Hanafi madhhab to marry a woman
of the Shaf'i madhhab. Some said that such a marriage would not
be valid because the Shaf'i woman’s faith was in doubt.* Others said
that such a marriage is valid by analogy to marriage with the “people
of the book.”** Other effects were: the spreading of innovations, the
loss of the sunnah’s teachings, a decay in intellectual thought, and
reasoning, and so on. This led to the weakening of the nation’s
integrity. They lost the purposeful life and hense progress and
growth. With cracks inside, the outsiders were able to strike at the
core of Islam.

Generations passed; and in every period, Allah would raise some-
one to renew His religion and guide His people. But whenever
Muslims awoke, they would remain so only for a short while, for
they would soon return to their previous state of existence or to
something even worse.!

Finally, the implementing of the shari‘ah, by which Allah guides
mankind, had reached a stage never reached before. Learning it was
tantamount to ruining one’s intellect and thus a waste of time. This
kind of attitude was of no benefit to Islam or to the life of the Muslims.

We can give an example from one of the later jurists. Ibn ‘Arafah
defined rent as, “...dealing in what can be exchanged, save ships or
animals, but does not include what can be distinguished from it, but
the parts of it are considered parts of the whole.” One of his students
responded to him by saying that the inclusion of the word “parts”
was redundant and not necessary. The teacher thought about it for
two days and then he gave him a reply, which is not worth due to
1ts useless content*.

The scholars, oblivious of the changes around them, kept them-
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selves occupied with the texts, commentaries, debates and discus-
sions until Europe triumphed over the East. Muslims were shaken;
they woke up to find themselves facing a new world. Astonished and
amazed by what they saw, they began to reject their history, disre-
spect their forefathers and forget their religion. They followed
Europe in its good as well as harmful aspects, in its beliefs and
disbeliefs. Those who were ignorant took a negative attitude. They
equated the shariah with decadence rather than progress.
Europeanization ruled every aspect of life; the ties with the past
were severed. Yet the earth is never void of a proof from Allah. The
calls to Islam appeared harking people back to their roots. They
warned them that the evil way of the West could only have an evil
result, that they were not following the true faith, and that they
should follow the best example available, that of the Prophet. Soon,
their sciences would lead the West to destruction, and they would
face the final judgement. “Do you not consider how your Lord dealt
with the people of ‘Aad? With many-columned Iram, the like of which
was not created in the lands; and with the people of Thamud, who
clove the rocks in the valley; and with Pharoah, firm of might, who
(all) were rebellious (to Allah) in their lands and multiplied iniquity
therein? Therefore, the Lord poured on them the disaster of His
punishment. Lo! the Lord is ever watchful” (al-Fajr: 6-14 ).

And the callers called the people back to the guidance of the Qur’an
and sunnah, and challenged them to take their religion from these
sources and spread this religion to others. By that, they will achieve
the liberated life, and they will become truly happy. “Verily, in the
Messenger of Allah you have a good example for him who locks unto
Allah and the Last Day” (al-Ahzab: 21).

It is by the blessing of Allah that pious people responded to this
call, and that hearts became pure. The youth embraced this religion,
and they used their wealth and energies to revive it.

Would Allah permit light to spread over this world again? Does
He desire for man a beautiful life full of faith, love, goodness, and
justice? This is what the verses bear witness to: “He it 1s Who has
sent His Messenger with the guidance and the religion of truth, that
He may (use it to prevail) over all religions. And Allah suffices as
a witness (al-Fath: 28)... We shall show them Our portents on the
horizons and within themselves until it will be manifest unto them
that it is the truth. Does not your Lord suffice, since He 1s witness
over all things?” (Fussalat: 53).
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REVIEWER’S NOTE

It was a privilege for me, among many others, to have had the
opportunity to study with the author of Figh us-Sunnah, our Shaykh
Sayyid Sabiq. The call to review this English translation im-
mediately brought to my mind fond and special memories going back
nearly two decades when I cosely witnessed the author completing
the final volumes and discussed with him the background and cir-
cumstances that originally led to the emergence of this important
work. I believe sharing some of this information, along with com-
ments about the work and its translation, will be helpful to our
readers.

In the 1940s, when the modern Islamic movement in Egypt was
approaching its zenith, a new breed of Muslims emerged, shedding
their fears, and yearning to understand Islam and enjoy living it as
their way of life. Hassan al-Banna, who ignited the movement, was
fully aware of a major obstacle preventing this understanding of
Islam - blind, rigid adherence and unqualified allegiance to different
juristic schools, a growing phenomenon that gained prevalence
throughout the Muslim world in the later centuries. It was exactly
for this reason that Hassan al-Banna summonded his brilliant stu-
dent and associate, Shaykh Sabiq, to introduce figh through a new
approach aiming to mirror the model performance of the Prophet,
peace and blessings of Allah be upon him, and treating fighi opinions
of our great imams, especially Abu Hanifah, Malik, ash-Shaf'i and
Ibn Hanbal, in a light that does not dramatize their differences nor
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overlook them. The choice of the title Figh us-Sunnah instead of
Figh al-Madhahib illustrates the spirit of that approach which runs
through the entire work. Moreover, the author relied on many of
the great comparative fighi works, such as, Ibn al-Qayam’s Zad
al-M‘ad, Shaukani’s Nayl al-Awtar, al-Durar al-Bahiyah and al-Sayl
al-Jarar, Ibn Rushd’s masterpiece Bidayat al-Mujtahid, Tbn
Qudamah’s al-Mughni, and San‘ani’s Subul as-Salam.

However, as a pioneer effort to facilitate fair and easy access to
diverse opinions of the fighi schools, Figh us-Sunnah is not immune
from problems. Introducing conflicting opinions without reasonable
analysis or explication is one example.

Before going further, it should be noted that although diverse
fighi opinions may create confusion in some minds, they reflect the
accomodating nature of figh. After all, fighi opinions are not mere
mind games of scholars but are viable and equally acceptable options,
meeting the demands of a perpetually changing world.

The term figh is derived from the root word fagiha which means
to understand. In its technical usage, it stands for the science of
[slamic jurisprudence. However, figh's root meanings are not at all
divorced from its technical sense. Doesn’t it require comprehensive
knowledge and understanding to master the figh (laws) that govern
and regulate all aspects of public private, business, social and
spiritual concerns of the Muslim ummah? Finally, Islamic jurispru-
dence has as its primary function the necessary task of reaching an
understanding (figh) of the shari‘ah, the whole of Islamic life, com-
pletely in the light of the original source of our laws, the revelation
from Allah the exalted.

In an attempt to facilitate maximum benefit from this translation,
a summary of the factors that results in diverse fighi positions will
be helpful.

1) The nature of the Arabic language may allow more than one
and sometimes opposite meanings of the same word. For example:
As asa may mean to advance or to retreat (see Surah at-Takwir:
171. The word mahid may mean the period of a woman’s menstruation
or the actual body region where menses occurs.

Abu Hanifah, Malik and a good number of other jurists accept the
first interpretation and hold that it is forbidden for a man to sexually
approach his wife (except for what has been allowed in hadith) during
menstruation. Ash-Shaf'i and the Zahiri jurists hold that mahid
means the area of the body where menses occurs. Therefore, they
forbid only sexual intercourse during the menstruation period.

This difference pivots on the two meanings that the term mahid
takes. Thisisindicative of the Arabic language to a certain degree.
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2) Fugaha’ differ on their approaches toward the sources of figh,
namely the Qur’an, Sunnah, Ijma‘and Qiyas. The Zahiris, for exam-
ple, do not regard givas (analogical reasoning) as a source of law.
Other schools which regard givas as a source accept rulings and
judgments based on givas which may lead, therefore, to different
conclusions than that of the Zahiris.

3) The Qur’an, being the first source of law 1s well-known to all
legists, especially those verses which directly treat fighi aspects.
The situation, however, is different with hadith. Some fugaha’ sus-
pect the authenticity of some particular hadith or are not aware of
them, which obviously lead to different fighi conclusions.

4) Apparent conflicts between proofs (adilla) also lead to different
rulings. For example, the Prophet, upon whom be peace, said whoever
touches his genital needs to make wudhu. In another hadith the
Prophet, upon whom be peace, was asked about this touching, and
he said it is like touching any other part of the body. Now, Imam
Ahmad, ash-Shaf'i and others are of the opinion that the first hadith
abrogates the second; therefore, touching the genital does not break
one’s ablution. On the other hand, Abu Hanifah regards the first
hadith to be authentic and rules that ablution is required after
touching.

5) In a constantly evolving world, the arrival of new occurences
requiring rulings which are not directly specified in the Qur’an and
Sunnah is imminent. With these circumstances, it should not be
surprising that today’s fugaha’ will differ on some issues, such as
economic and sociological concerns, and so on.

Regardless of the reasons that lead to diverse fighi opinions, the
differences themselves should not be looked upon as being inherently
evil; on the contrary, they can be a great help in learning as well
as guarding us from the unyielding rigidity that has stunted the
growth and the contribution of the Muslim Ummah in recent times.
Reading this book will perhaps give you a feel of this fresh spirit.

As for the translation, it is never easy to translate from one
language to another, especially an Arabic work on figh into English.
The work of the translators was a high-spirited and gallant one and
is to be appreciated and respected. Muhammad Sa‘eed Dabas, with
his training in the Arabic language and literature, was neatly
complemented by Jamal Zarabozo's native feel for English. However,
the fighi terms and style are in some need of standardization and
overall tightening. American Trust Publication should be congratu-
lated for its pioneer effort to provide English readers access to this
unique fighi work.

Finally, we would like to caution that reading this book will
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introduce the reader to figh and its related issues, but it will not
make any one a faqih. This certainly is the function of our future
institutions to train eager North American young men and women
and interested elders in Arabic, the sciences of the Qur’an, Sunnah,
Usul, the development of Islamic jurisprudence, and so on. Until
then, we will have to depend on our scholars in the East who are
not exposed to contemporary challenges of North America.

Ahmad Zaki Hammad
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PURIFICATION (AT-TAHARAH)

The shari‘ah has divided water into four kinds: (a) mutlaq water,
(b) used water (for purification), (c) water mixed with pure elements
and (d) water mixed with impure elements. We shall discuss each
of them separately.

Mutlaq Water

This kind of water is considered pure because of its inherent purity
and as such, it can be used by an individual to purify him or herself.
It consists of the following categories:

(i) Rain water, snow and hail. These substances are pure because
Allah says so: “And sent down water from the sky upon you, that
thereby He might purify you...” (al-Anfal: 1), and “We send down
purifying water from the sky” (al-Furgan: 48). This is also supported
by the following hadith: Abu Hurairah reported that the Messenger
of Allah, upon whom be peace, used to be silent between the (opening)
takbir of the prayer and the verbal Qur’anic recitation. Abu Hurairah
asked him, “O Messenger of Allah, may my father and mother be
sacrificed for you, why do you remain silent between the takbir and
the recital? What do you say (silently during that time)?” He said,
“I say, ‘O Allah, make a distance between me and my sins similar
to the distance you have made between the Eagt and the West. O
Allah, cleanse me of my sins in the manner that a white garment
(is cleansed) from dirt. O Allah, wash my sins from me with snow,
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water, and hail.” This hadith is related by the “group”, except for
at-Tirmidhi.

(il) Sea water. Sea water’s purity is based on the following hadith:
Abu Hurairah related that a man asked the Messenger of Allah,
upon whom be peace, “O Messenger of Allah, we sail on the ocean
and we carry only a little water. If we use it for ablution, we will
have to go thirsty. May we use sea water for ablution?” Said the
Messenger of Allah, upon whom be peace, “Its (the sea) water is
pure and its dead (animals) are lawful (i.e., they can be eaten without
any prescribed slaughtering).” This hadith is related by “the five.”
At-Tirmidhi calls it hassan sahih, and al-Bukhari says it 1s sahih.

(iii) Water from the Zamzam Well. ‘Ali narrated that the Mes-
senger of Allah, upon whom be peace, called for a bucket that
contained water from the well of Zamzam. He drank from the bucket,
then made ablution (with its water). This hadith is related by Ahmad.

(iv) Altered Water. This involves water whose form has been
altered because of its being in a place for a long period of time, or
because of the place in which it is located, or because of its being
mixed with a substance that cannot be completely removed from it
(i.e., water mixed with algae, tree leaves, and so on).' The scholars
agree that this type of water falls under the heading of mutlag water.

The rationale is simple: everything that falls under the general
term of water, without any further qualifications, is considered pure,
for the Qur’an says, “...and if you find not water, then go to clean,
high ground...” (al-Ma’idah: 6).

Used Water

This category refers to water which drips from the person after
he performs ablution or ghusl. It is considered pure because it was
pure before its use for ablution, and there is no basis to think that
it has lost its purity. This statement is supported by the hadith of
Rab‘i bint Mu‘wadh which describes the ablution of the Messenger
of Allah. She states, “He wiped his head with (the water) remaining
on his hands from his ablution.” This hadith is related by Ahmad
and Abu Dawud. Abu Dawud’s version is, “The Messenger of Allah,
upon whom be peace, wiped his head with the extra water that was
in his hand.” Abu Hurairah also reported that the Messenger of
Allah met him alone in the streets of Madinah while he was in
post-sex impurity. He therefore slipped away, made ghus! and re-
turned. The Messenger of Allah, upon whom be peace, asked him



Purification (at-Tabarab) 3

“Where have you been, Abu Hurairah?” He answered, “I was in
post-sex impurity and did not want to sit with you while I was in
that condition.” The Prophet replied, “Glory be to Allah. The believer
does not become impure.” This is related by “the group.”

This is based on the rationale that since a believer never becomes
impure, the water he uses for purification also does not become
impure. Thus, a pure object touching a pure object cannot result in
one’s becoming impure. Ibn al-Mundhir said that it is related that
‘Ali, Ibn ‘Umar, Abu Umamah, ‘Ata, al-Hassan, Makhul and an-
Nakha‘i said that if a person forgot to wipe his head while making
ablution, it is sufficient for him to wipe his head with any water
remaining in his beard. Ibn al-Mundhir stated that this proves that
they took “used water” as pure. This opinion comes from one of the
narrations attributed to Malik and ash-Shaf'i. Ibn Hazm ascribes it
to Sufyan al-Thauri, Abu Thaur, and all scholars of the Dhahiri
school of thought.

Water Mixed With Pure Elements

This category includes water that has been mixed with substances
like soap, saffron, flowers, and so on, that is, objects considered pure
by the shari‘ah. Such water is considered pure as long as it has not
been so mixed with other substances that one can no longer call it
water, If this is the case, the water is still considered pure, but it
cannot be used for purification. Umm ‘Atiyah narrated that the
Messenger of Allah, upon whom be peace, entered her house after
the death of his daughter Zainab and said, “Wash her three or five
or more times — if you see fit to do so — with water and dry tree
leaves. For the final washing, use some kafoor or something from
kafoor. When you are finished, inform me.” She did so, after which
he gave the women his outer garment and told them to wrap Zainab
in it. This was related by “the group.”

The deceased should be washed with something that may purify
a live person. Ahmad, an-Nasa’i and Ibn Khuzaimah record from
Umm Hani that the Messenager of Allah and Maimunah washed
themselves from one (water) container that had a trace of dough in
it. In both of these hadith, we find that the water was mixed with
another substance, but since the other substance was not substantial
enough to alter its nature, it remained fit for consumption.

Water Mixed With Impure Elements.

We can divide this category into two sub-categories:
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(1) The impure substance alters the taste, color or odor of the water.
In this case, it can not be used for purification. According to Ibn
al-Mundhir and Ibn al-Mulaqqin, there is a consensus on this point.

(i1) The liquid is still considered water, meaning that the impure
substance has not altered its taste, color or odor. Such water is
considered pure and may be used for purification. This is based upon
the following hadith: Abu Hurairah reported that a bedouin urinated
in the mosque. The people stood to get him (and stop him). The
Prophet said, “Leave him and pour a bucket of water or a container
of water over his urine. You have been raised to be easy on the
people, not to be hard on them.”

This hadith is narrated by “the group,” except for Muslim.

Abu Sa‘eed al-Khudri asked the Prophet, “Can we make ablution
from the well of Buda‘ah (i.e., a well in Madinah)?” The Prophet,
upon whom be peace, told him, “Water is pure and nothing makes
it impure.”

This hadith is related by Ahmad, ash-Shafi, Abu Dawud, an-
Nasa'i and at-Tirmidhi, who classified it as hassan. Ahmad said,
“This hadith is sahih and Yahya ibn Ma‘een and Muhammad ibn
Hazm classified it as such.” This is also the opinion of Ibn ‘Abbas,
Abu Hurairah, al-Hassan al-Basri, Ibn al-Musayyab, Tkrimah, Ibn
Abu Laila, al-Thauri, Dawud adh-Dhahiri, an-Nakha‘i, Malik and
others. Says al-Ghazzali, “I wish ash-Shaf'i’s opinion was like
Malik’s.”

There is also a hadith from ‘Abdullah ibn ‘Umar in which the
Messenger of Allah is reported to have said, “If there are at least
two buckets of water, it will not carry any impurity.” This hadith
is related by the “five.” However, this hadith is mudhtarab in its
chain of narrators and text. Ibn ‘Abdul-Barr said in at-Tamheed,
“As to the opinion of ash-Shaf'i which is"based on this hadith, it is
weak on scrutiny and is not confirmed by historical reports.”

LEFTOVER WATER

“Leftover water” is what remains in a pot after some has been
drunk. There are five different types of leftover water. They are:

Water leftover after people have drunk from the pot. Accord-
ing to the shari‘ah, such water is considered pure regardless of
whether the one who drank from the pot was a Muslim, an unbe-
liever, a person in post-sex impurity or a menstruating woman.
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Although Allah says in the Qur’an, “Verily, the idol worshippers
are impure” (at-Taubah), this is a reference not to their physical
state, but to their false beliefs and creed. They may come into contact
with dirt or impurities, but this does not mean that their possessions
or bodies are impure. In fact, they used to mix with the Muslims.
Their emmissaries and delegations used to visit the Messenger of
Allah and enter his mosque. The Prophet, upon whom be peace, did
not order that the objects they touched be cleansed. As for mensturat-
ing women, ‘Aishah said, “I used to drink (from a container) while
I was menstruating. I would then pass it to the Messenger of Allah
and he would drink from the same spot where I had put my lips.”
(Related by Muslim.)

Water left in a container after an “allowable” animal (i.e.,
an animal whose meat is permissible to eat) has drunk from
it. Such water is considered pure. Since the animal qualifies for
consumption, its saliva is also pure. Abu Bakr ibn al-Mundhir said,
“The scholars are agreed that such water is permissible to drink or
use for ablution.”

Water remaining in a pot after it has been drunk from by a
donkey, mule, beasts or birds of prey. Such water is also consi-
dered pure, based on the hadith of Jabir in which the Messenger of
Allah was asked about making ablution with drinking water left by
donkeys. The Prophet, upon whom be peace, answered, “Yes, and
from the drinking water left by any of the beasts of prey.” This
hadith was related by ash-Shaf'i, ad-Daraqutni and al-Baihaqgi who
said, “When its different chains are put together they become strong.”
It has also been related from Ibn ‘Umar that the Messenger of Allah
went out at night while he was on a journey. He passed by a man
who was sitting by a pond. Said ‘Umar, “Did a beast of prey drink
from your pond tonight?” The Messenger of Allah told him, “O owner
of the pond, do not inform him. It is not necessary, for him (the beast
of prey) is what he carried in his stomach and for us is what he left,
water to be used for drinking and purifying.” This is related by
ad-Daraqutni. Yahya ibn Sa‘eed reported that once ‘Umar was
among a group that included ‘Amr ibn al-‘Aas and, when they came
upon a pond, ‘Amr said, “O owner of the pond, have the beasts of
prey discovered your pond?” ‘Umar said, “Do not inform us, since
the people drink after the wild beasts and the wild beasts after the
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people.” This is related by Malik in al-Muwatta.

Water remaining in a pot after a cat has drunk from it. Such
water is also considered pure. This is proven by the hadith of Kabshah
bint Ka‘b who, when she was under the care of Abu Qatadah, entered
the room to pour some water for him. A cat came, drank some of
the water, and Qatadah proceeded to tilt the container so the cat
could drink more. Kabshah said, “He noticed that I was watching
him.” He asked, “Are you surprised, O niece?” I answered, “Yes.”
He said, “The Messenger of Allah, upon whom be peace, said, ‘It
(the cat) is not impure. They intermingle with you.”

Water left in a pot after a pig or dog has drunk from it. Such
water is considered impure and must be avoided. Al-Bukhari and
Muslim have recorded, on the authority of Abu Hurairah, that the
messenger of Allah said, “If a dog drinks from one of your containers,
wash it seven times.” Ahmad and Muslim also have this addition,
“Cleanse one of your containers if a dog licks it by washing it seven
times, the first washing being with dirt.” As for the leftover water
of a pig, it is clearly considered filth and impure.

IMPURITIES (Najasah)

Najasah refers to impure substances that the Muslim must avoid
and wash off if they should happen to contaminate his clothes, body
and so on. Says Allah in the Qur’an, “Purify your raiment” (al-
Mudathar: 4); and, “Allah loves those who repent and who purify
themselves” (al-Bagarah: 222). The Messenger of Allah also said,
“Purity is half of the faith.”

Types of Impurities

Dead animals. This refers to animals which die from “natural
causes,” that is, without the proper Islamic way of slaughtering. It
also includes anything that is cut off of a live animal. Abu Wagqid
al-Laithy reported that the Prophet, upon whom be peace, said,
“What is cut off of a live animal is considered dead,” i.e., it is
considered like an animal that has not been properly slaughtered.
This is related by Abu Dawud and by at-Tirmidhi, who classifies it

"This hadith was narrated by “the five.” At-Tirmidhi called it hassan sahih. Al-
Bukhari and others graded it as sahih.
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as hassan and says that the scholars act according to this hadith.
The following are exceptions to this rule:

Dead animals of the sea and dead locusts. Ibn ‘Umar reported
that the Messenger of Allah said, “Two types of dead animals and
two types of blood have been made lawful for us. The types of dead
animals are seafood and locusts. The two types of blood are the (blood
of the) liver and the spleen.”

This is related by Ahmad, ash-Shafi, al-Baihaqi and ad-
Daraqutni. The hadith is weak, but Imam Ahmad says that it is
authentic in mauqoof form.? Abu Zar‘ah and Abu Hatim have said
the same. Such a report has the implication of a marfu‘ hadith?
because a companion saying “This was allowed for us” or “This was
forbidden for us” is like one of them saying, “We were ordered to do
this,” or “We were forbidden to do this,” and so on. (Such statements
are considered marfu‘ with respect to their regulations). And we
have already mentioned the Prophet’s statement concerning the
ocean, “Its water is pure and its ‘dead aniinals’ are allowable (to
eat.).”

Dead animals that have no running blood, (that is) bees, ants,
and so on. They are considered pure. If they fall into some substance
and die, the substance will not become impure. Ibn al-Mundhir said,
“I do not know of any disagreement concerning the purity of such
water save what has been related from ash-Shaf'i. It is well-known
that he views them as being impure. Nevertheless, it does not bother
him if the object falling into a substance does not alter it (in any
way).”

The bones, horns, claws, fur, feathers, skin and so on of dead
animals. All of these are considered pure. Concerning the bones of
dead animals, az-Zuhri said, “I have met some scholars of the preceed-
ing generations who used such objects for combs and pots for oil,
and they did not see anything wrong in that.” This is related by
al-Bukhari. Said Ibn ‘Abbas, “The client of Maimunah was given a

*Maugoof means it is traced back to a companion and not all the way back to the
Prophet. Marfu‘ means it is traced back to the Prophet, upon whom be peace.

*Although it has only been traced back to a companion, the source of the companion’s
statement is considered to have been the Prophet, upon whom be peace, himself.
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sheep as charity, and it died. The Messenger of Allah, upon whom
be peace, passed by it and said, ‘Why do you not remove its skin,
treat it and put it to use? She said, ‘It is dead’ (i.e., it has not been
slaughtered properly). He said to her, ‘Only eating it is forbidden.”
This is related by the group. Ibn Majah attributes the incident to
Maimunah and her client. Al-Bukhari and an-Nasa'i do not mention
treating the skin. It is reported from Ibn ‘Abbas that he recited:
“Say (O Muhammad): “In all that has been revealed to me, I do not
find anything forbidden to eat; if one wants to eat thereof, unless it
be carrion, or blood poured forth, or swine flesh...” (al-An‘am: 145).
Then he said, “What is forbidden is its meat. As for its skin, skin
used for waterskins, teeth, bones, fur and wool, they are permissible.”
This is narrated by Ibn Mundhir and Ibn Hatim.* Similarly, its
rennet and milk are considered pure. This is supported by the fact
that when the companions conquered Iraq, they ate the cheese of
the Magians which was made from rennet, although their
slaughtered animals were considered the same as ‘dead animals.’ It
1s confirmed from Salman al-Farsi that when he was asked about
cheese, clarified butter and pelts, he said, “What is permissible is
what Allah made permissible in His book. What is forbidden is what
Allah made forbidden in His book. What he omits, He has pardoned
for you.” It is well-known that he was being asked about the cheese
of the Magians, as Salman was ‘Umar’s deputy in Mada'in, Iraq.

Blood. This includes blood that pours forth from an animal’s body,
such as blood from a slaughtered animal, or from menstruation,
except for what small amounts are overlooked. Ibn Juraij said about
the Qur’anic verse “...or blood poured forth...” / al-An‘am: 145/, that
this is the blood that flows out. The blood that does not flow out,
but remains in the veins, is permissible. This is related by Ibn
al-Mundhir. And it is also related from Abu Majlizn in his discourse
on blood that he was asked, “What about the blood that remains in
the slaughtered sheep or at the top of the cooking pot?” He answered,
“There is no problem with it. What is forbidden is the blood that
flows out (of the animal at the time of slaughtering).” This was
recorded by ‘Abd ibn Hameed and by Abu ash-Shaikh. It is also
related from ‘Aishah that she said, “We used to eat the meat when
the blood was streaking the pot.” Al-Hassan said, “The Muslims
always prayed, even while they were bleeding.” This was mentioned

*This is what it says in the text, but it should be ITbn Abu Hatim.



Purification (at-Tabarab) 9

by al-Bukhari. It is confirmed that ‘Umar prayed while his wound
was bleeding. Elucidating the point, Ibn Hajr says in Fath al-Bari
(a commentary on Sahih al-Bukhari): “Abu Hurairah did not see
anything wrong in a drop or two of blood during the prayers. Based
on this report from Abu Hurairah, the blood of a flee or the blood
that comes from a pimple are to be overlooked. Abu Majlizn was
asked about pus that gets on the body or the clothes. He said, ‘There
is nothing wrong with them. Allah mentions only the blood, not the
pus.

Commenting on the subject, Ibn Taimiyyah says, “It is obligatory
to clean the clothes from pus, purulent matter or similar fluids.” He
also says, “There is no proof concerning its impurity.” It is preferred
for the person to avoid contact as much as possible with these
substances.

Pig’s Meat. According to the verse (al-An‘am: 145) quoted earlier,
items mentioned therein are impure. The pronoun ‘they’ refers to
all three of the mentioned items. It is, however, allowed to knit with
the hair of a pig according to most of the scholars.

Vomiting of a person, urine and excrement. There is agree-
ment among the scholars that these objects are impure. But, a slight
amount of vomit (commonly understood as a small amount of liquid)
and the urine of an unweaned male baby are overlooked and par-
doned. It is sufficient just to sprinkle water over the urine of an
unweaned male baby. This is based on the hadith of Umm Qais. She
came to the Messenger of Allah with her unweaned son. After a
while, the baby urinated in the Prophet’s lap. The Prophet, upon
whom be peace, called for some water, which he sprinkled over his
clothes, and did not give them a complete washing.

This is related by al-Bukhari and Muslim.

‘Ali narrated that the Messenger of Allah said, “The urine of a
baby boy should have water sprinkled upon it. The urine of a baby
girl is to be washed off.” Says Qatadah, “This refers to a male baby
that has not yet begun to eat. If he already eats, then the garment
is to be washed.”

This hadith is related by Ahmad, Abu Dawud, at-Tirmidhi and
Ibn Majah. In al-Fath, Ibn Hajr says its chain is sahih.

Sprinkling is sufficient as long as the boy is still nursing. If he
eats solid food, his urine must be washed from the clothes and body.
There is no disagreement on this latter point. Perhaps the reason
for this exemption to the male baby’s urine is that people have a
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tendency to carry their male babies around, and it would have been
difficult to clean the clothes after their frequent urinations.®

Al-Wadi. Wadi is a thick white secretion discharged (by some
people) after urination. It is considered impure. ‘Aishah said, “Wadi
comes out after urination. The person should wash the private parts
and perform ablution. It is not necessary to perform ghusl. This is
related by Ibn al-Mundhir. Ibn ‘Abbas related that “mani (sperm)
requires ghusl. As for madhi (semen) and wadi they require a com-
plete purification.” This is related by al-Athram. Al-Baihagqi has it
with the wording, “Concerning madhi (prostatic fluid) and wadi, he
said, ‘Wash your sexual organs and perform the same type of ablution
as you perform for prayer.”

Al-Madhi or Prostatic Fluid. This is a white sticky fluid that
flows from the sexual organs because of thinking about sexual
intercourse or foreplay, and so on. The person is usually not aware
of when exactly it is secreted. It comes from both the male and the
female sexual organs, although the amount from the latter is usually
more than the former’s. Scholars are agreed that it is impure. If it
gets on the body, it is obligatory to wash it off. If it gets on the
clothes, it suffices to sprinkle the area with water, as it is very hard
to be completely protected from this impurity, especially for the
young, single person. ‘Ali said, “I used to excrete madhi, so I asked
a man to ask the Messenger of Allah, upon whom be peace, about
it. I was shy to do so because of my position with respect to his
daughter (‘Ali was the Prophet’s son-in-law). He said, ‘Make ablution
and wash your penis.” This is related by al-Bukhari and others. Sahl
ibn Hanif said, “I used to suffer from excessive amounts of madhi.
I used to make lots of ghusl because of it. So I mentioned this to the
Messenger of Allah, upon whom be peace, and he said, ‘It is sufficient
to take a handful of water and sprinkle it over your clothes wherever
the fluid appears.”

The hadith is related by Abu Dawud, Ibn Majah, and at-Tirmidhi.
The latter says, “The hadith is hassan sahih. In the chain is Muham-
mad ibn Ishaq, who is considered weak when he relates in mu‘an‘an
(handed-down) form because of his reputation as one who commited

Tbn al-Qayyim has a good discussion of this point in his I’lam al-Muwagqieen, volume 2.
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tadlis.® But in this narration, he makes it clear that he heard the
hadith directly.” Al-Athram narrated the same hadith with the
wording, “I was bothered by a great deal of madhi, so I went to the
Prophet, upon whom be peace, and informed him of this. He said ‘It
is sufficient for you to take a handful of water and sprinkle it over
(the madhi).”

Al-Mani or Sperm. Some scholars say that sperm is impure, but
apparently it is pure, for it is only recommended to wash it off if it
is still wet, and to scratch it off if it is dry. Said ‘Aishah, “I used to
scratch the sperm off the Messenger of Allah’s clothes if it was dry,
and wash it off if it was still wet.” (This is related by ad-Daraqutni,
Abu ‘Awanah and al-Bazzar). It is also related that Ibn ‘Abbas said,
“I asked the Messenger of Allah about sperm on clothes. He said,
‘It is the same as mucus and spittle. It is sufficient to rub the area
with a rag or cloth.”

The hadith was related by ad-Daraqutni, al-Baihaqgi and at-
Tahawi. There is a difference in the narration over whether it should
be in marfu‘ or maugoof form.

The status of the urine and stools of animals that are permis-
sible to eat. Both of these are considered impure. Ibn Mas‘ud related
that the Messenger of Allah, upon whom be peace, went to answer
the call of nature. He asked ‘Abdullah ibn Mas‘ud to bring three
stones. ‘Abdullah said, “I could not find three stones, so I found two
stones and animal dung and brought them to him. He took the two
stones and threw away the dung saying, ‘It is impure.”

The hadith is related by al-Bukhari, Ibn Majah, and Ibn
Khuzaimah. In one narration it states, “It is impure. It is the stool
of a donkey.” A little amount of it is pardoned though, as it is very
difficult to completely protect one’s self from it. Al-Waleed ibn Mus-

“This statement of at-Tirmidhi is somewhat difficult to translate into English. Tadlis
refers to the case where the narrator uses an ambiguous term which does not tell us
if he heard the hadith directly from the one on whose authority he has narrated it.
For example, a mu‘an‘an hadith is one in which the narrator has used the term ‘an,
e.g., ‘an Muhammad meaning “on the authority of Muhammad.” He could have heard
the hadith directly from Muhammad or from someone else, possibly a fabricator of
hadith. In both cases, it is permissible to use the term ‘an. Muhammad ibn Ishagq is
one such narrator, who used to commit tadlis. If he narrated the hadith in such a
way that it is clear that he heard it directly from the one on whose authority he is
relating it, then his hadith is acceptable. Such is the case with the hadithin question.
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lim says, “I said to al-Auza‘i, ‘What about the urine of animals whose
meat is not eaten, like the mule, donkey and horse? He said that
they used to come into contact with these during their battles, and
that they did not wash it off their bodies or clothes. As for the urine
and stools of animals whose meat is permissible, Malik, Ahmad and
a group of the Shaf'iyyah says that it is pure. Commenting on the
subject, Ibn Taimiyyah says, “None of the companions held that it
is impure. In fact, the statement that it is impure is of recent origin
and not from the early generations of the companions.”

Said Anas, “A group of people from the tribes of Ukul or ‘Uraina
came to Madinah and became ill in their stomach. The Prophet
ordered them to get a milking she-camel and drink a mixture of its
milk and urine.” This hadith is related by Ahmad, al-Bukhari and
Muslim and points to a camel’s urine as being pure. Therefore, by
analogy, other permissible animals’ urine may also be considered
pure. Says Ibn al-Mundhir, “Those who claim that that was permis-
sible only for those people are incorrect. Specification is only con-
firmed by some specific proof.” He also says, “The scholars permit,
without any objection, the sale of sheep’s stools and the use of camel’s
urine in their medicine, both in the past and in the present, again
without any objection. This shows that they are considered pure.”
Says ash-Shaukani, “Apparently, the urine and stools of every living
animal permissible to eat is pure.” There is nothing to prove other-
wise.

Al-Jallalah. Jallalah refers to an animal that eats the waste or
flesh of other animals, such as camels, cows, sheep, chickens, geese,
and so on. Ibn ‘Abbas reported that the Messenger of Allah forbade
the drinking of such animals’ milk.

This hadith is related by “the five,” except for Ibn Majah. At-Tir-
midhi grades it as sahih. In one narration it states, “It is also
prohibited to ride upon a jallalah. (Related by Abu Dawud.) ‘Amr
ibn Shu‘aib related on the authority of his father, from his grand-
father, that the Messenger of Allah prohibited the meat of domestic
donkeys. As for the jallalah, he prohibited riding or eating them.”
(Related by Ahamad, an-Nasa’i and Abu Dawud.) If the jallalah
animal is kept away from the other animals for some time and is
given clean food to eat, then it becomes pure and is no longer called
jallalah. If this is the case, it becomes permissible to eat, as the
reason for its prohibition was the change it underwent due to eating
filth, a state which would no longer be present.

Alcohol. According to most scholars, alcohol is impure. Says Allah
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in the Qur’an, “Alcohol, games of chance, idols and divining arrows
are only an infamy of Satan’s handiwork.” Some scholars say that
it is pure, for they take the meaning of rajis in its abstract sense as
describing alcohol and whatever is related to it. This is not labeled
as impure in a definite, sensory way. Says Allah, “Stay away from
the impurities of idols.” Idols are impure in the abstract sense, and
they are considered impure if one touches them. The explanation of
the preceding verse is that they are a tool of Satan, for they cause
enmity and hatred and keep people away from the remembrance of
Allah and prayer. In Subul as-Salaam it says, “Their origin is pure,
and their being prohibited does not mean that the object itself is
impure. For example, hashish is prohibited but it is pure. But,
something impure is not necessarily prohibited. Every impure thing
is prohibited, but not vice-versa. That is because of the ruling that
something impure can not be touched under any circumstances. If
a ruling says that something is impure, it is also prohibited. This
differs from a ruling that something is prohibited. For example, it
is forbidden to wear silk and gold, but they are absolutely pure by
consensus.” If one understands that, then the prohibition of alcohol
does not necessarily entail its also being considered impure: it needs
some other evidence to prove that it is impure. If not, then we are
left with the original position that it is pure. If one claims other
than that, he must substantiate it.

Dogs. Dogs are considered impure. Any container that a dog has
licked must be washed seven times, the first time with dirt. Abu
Hurairah reported that the Messenager of Allah, upon whom be
peace, said, “Purifying a container that a dog has licked is done by
washing it seven times, the first washing being with dirt (that is,
water mixed with dirt until it becomes muddy).” This was related
by Muslim, Ahmad, Abu Dawud, and al-Baihaqi. If a dog licks a pot
that has dry food in it, what it touched and what surrounds it must
be thrown away. The remainder may be kept, as it is still pure. As
for a dog’s fur, it is considered pure.

PURIFYING THE BODY AND CIL.OTHES

If the clothes or body are contaminated with impurities, it is
obligatory to wash them with water until they are cleansed of the
impurities. This is especially the case if the impurity is visible, such
as blood. If there are some stains that remain after washing which
would be extremely difficult to remove, they can be overlooked. If
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the impurity is not visible, such as urine, it is sufficient to wash it
one time. ’Asma bint Abu Bakr related that a woman came to the
Prophet, upon whom be peace, and said, “Our clothes are contami-
nated with menstrual blood. What should we do about this?” He
said, “Scrape it, rub it with water, pour water over it and then pray
in it.” (This is related by al-Bukhari and Muslim) If impurities get
on the lower portion of a woman’s dress, it is purified by dust as she
trails along. A woman said to Umm Salamah, “I have a long dress
that drags on the ground, even when I walk through places that
contain filth. What should I do about it?” Umm Salamah answered
her, “The Messenger of Allah said, ‘What comes after it purifies it.”
This is related by Ahmad and Abu Dawud.

PURIFYING THE GROUND

If there are impurities on the ground, it is purified by pouring
water over it. This is proven by Abu Hurairah’s hadith, mentioned
earlier, about the bedouin who urinated in the mosque. The Prophet,
upon whom be peace, said all that needed to be done for purification
was to pour water over it. Said Abu Qulabah, “The drying of the
ground is its purification.” ‘Aishah said, “The purification of the
ground is its becoming dry.” (Related by Ibn Abi Shaibah.) This, of
course, refers to the case where the impurity is a liquid. If the
impurity is a solid, the ground will only become pure by its removal
or decay.

PURIFYING CLARIFIED BUTTER AND
OTHER SIMILAR SUBSTANCES

Ibn ‘Abbas relates from Maimunah that the Prophet, upon whom
be peace, was asked about a mouse that fell into a pot of clarified
butter. He said, “Take (the mouse) and what is around it out, and
throw it away. Then eat (the rest of) your clarified butter.” This is
related by al-Bukhari.

Commenting on the subject, al-Hafedh Ibn Hajr says, “Ibn ‘Abdul
Barr reported that there is agreement that if a dead animal falls
into a solid matter, what the dead animal touches and what is around
it must be thrown away, provided that one can make sure that the
animal did not touch the remainder. As for a liquid substance, there
is some difference of opinion. The majority say that the entire liquid
becomes impure; az-Zuhri, al-Auza‘i, and some others disagree with
that opinion.
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PURIFYING THE SKIN OF A DEAD ANIMAL

Tanning purifies the skin and the fur of a dead animal. This is
based on the hadith of Ibn ‘Abbas, in which the Prophet said, “If the
animal’s skin is tanned, it is purified.” (Related by al-Bukhari and
Muslim.)

PURIFYING MIRRORS AND SIMILAR OBJECTS

Mirrors, knives, swords, nails, bones, glass, painted pots and other
smooth surfaces that have no pores are purified by simply wiping
them and removing any impure remains. The companions of the
Prophet used to pray while wearing swords smeared with blood, and
they used to just wipe the swords to purify them.

PURIFYING SHOES

Shoes may be purified by rubbing them against the ground, as
long as the remains of the impurity are removed. Abu Hurairah
narrated that the Messenger of Allah, upon whom be peace, said,
“If one of you stepped in some filth, the dirt will purify his shoes.”
Related by Abu Dawud. In another narration it states, “If one of you
steps in some filth with his shoes on, the dirt will purify them.” Abu
Sa‘eed reported the Prophet, upon whom be peace, saying, “When a
person comes to the mosque, he should look at his shoes. If he finds
any filth on them, he should wipe them against the ground and pray
in them.” (Related by Ahmad and Abu Dawud.) Since shoes are
repeatedly exposed to filth, it is sufficient just to wipe them against
the ground. This is similar to the case of defecation. In fact, it is
stronger than that case, as defecation usually occurs only two or
three times a day.

USEFUL POINTS THAT ARE GREATLY NEEDED

Rope used for hanging clothes with impurities on them may after-
wards be used for hanging pure clothes.

If a liquid falls on a person and he does not know if it was water
or urine, he need not inquire about it. If he does inquire, the one
who is asked need not answer him even if he knows that the liquid
is impure. In that case, the person need not wash his clothes.
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If a person finds something moist on his body or clothes at night,
and he does not know what it is, he need not smell it to discover
what it might be. It is related that ‘Umar passed by a gutter (and
got wet). ‘Umar’s companion asked the owner of the gutter if the
water was pure or impure. ‘Umar told the owner not to answer the
question, and went on his way.

Clothes that have street mud on them need not be washed. Re-
ported Kamyal ibn Ziyad, “I saw ‘Ali wading through the mud, after
which he entered the mosque and prayed without washing his legs.”

If a person finishes his prayer and sees some impurities on his
clothes or body of which he was not previously aware, or he was
aware of them but forgot about them, or he did not forget about
them but he was not able to remove them, then his prayer is still
valid and he need not repeat it. This opinion is supported by Allah’s
statement, “And there is no sin for you in the mistakes you make
unintentionally.” / al-Ahzab: 5 /. Many of the companions and those
of the following generation gave this legal verdict.

If a person can not determine what part of his clothes contain the
impurity, he should wash the whole garment. This is based on the
axiom, “If an obligation cannot be fulfilled except by performing
another related act, then that act also becomes obligatory.”

If a person mixes his pure clothes with his impure clothes (and
gets confused between them), he should investigate the matter and
pray once in one of the clothes. This is similar to the question of the
exact direction of the giblah. It does not matter if the proportion of
pure clothes was large or small.

GOING TO THE BATHROOM

In Islam, going to the bathroom involves the following etiquette:

It is not proper for one to carry something that has Allah’s
name upon it (unless he is afraid of losing it or having it stolen),
while he is going to the bathrom. Anas related that the Messenger
of Allah, upon whom be peace, had a ring engraved with Muhammad
Rasool-ullah, (Muhammad the Messenger of Allah), which he would
remove when he went to the bathroom. Ibn Hajr says that this hadith
is malul (a type of weak hadith having a defect) and Abu Dawud
says it is munkar, (singularly related by people who are not trustwor-



Purification (at-Tabarab) 17

thy). The first portion of the hadith is authentic, however.’

He should move and hide himself from others. This is espe-
cially true in the case of defecation, so others can not hear noxious
sounds or smell bad odors. Said Jabir, “We were journeying with
the Messenger of Allah, upon whom be peace, and he would only
relieve himself when he was out of sight.” (This is related by Ibn
Majah.) Abu Dawud records that, “When he wanted to relieve him-
self, he would go where no one could see him.” He also related,
“When the Messenger of Allah, upon whom be peace, went out he
would go very far away.”

One should mention the name of Allah and seek refuge in
Him when entering the privy or removing his clothes to relieve
himself. Anas reported that when the Messenger of Allah, upon
whom be peace, entered the privy he would say, “In the name of
Allah. O Allah! I seek refuge in you from male and female noxious
beings (devils).” This is related by “the group.”

One should not talk. One should not respond to a greeting or
repeat what the caller to prayer is saying. He may speak if there is
some necessity (i.e., to guide a blind man who fears he may be
harmed). If he sneezes, he should praise Allah to himself and simply
move his lips (without making a sound). Ibn ‘Umar related that a
man passed by the Prophet, upon whom be peace, and greeted him
while he (the Prophet) was urinating. The Prophet did not return
his greeting. (This is related by “the group,” except for al-Bukhari.)
Abu Sa‘eed reported that he heard the Messenger of Allah, upon
whom be peace, say, “Isn’t it true that Allah detests those who
converse while they relieve themselves?” This was related by Ahmad,
Abu Dawud and Ibn Majah.

This hadith seems to support the position that it is forbidden to
talk. Many scholars, however, say that it is only disliked, not forbid-
den.®

"This is a very strange statement from Shaikh Sabiq (may Allah have mercy on him).
The first part of the hadith only states that the Prophet, upon whom be peace, had
a ring with an engravement on it. The latter part, which is weak and, therefore,
cannot be used as a proof, is the only part that is relevant to what he is trying to
prove. - J.Z.

*This is one of the strange aspects of the American culture wheregmany men go to
urinate together and continue talking while urinating. -J.Z.
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One should neither face nor turn his back on the qgiblah
while relieving himself. Abu Hurairah reported that the Messenger
of Allah, upon whom be peace, said, “When one of you relieves
himself, he should neither face the giblah nor turn his back on it.”
This was related by Ahmad and Muslim.

The prohibition implies that it is only disliked. As Ibn ‘Umar
related that he once went to Hafsah’'s home, where he saw the
Messenger of Allah relieving himself while facing Syria with his
back to the Ka‘bah. This is related by “the group.” Some reconciliate
these hadith by saying that in the desert it is forbidden to face or
turn one’s back on the Ka‘bah, while it is permitted in buildings.
Said Marwan al-Asghar, “I saw ‘Umar sitting on his she-camel and
facing the giblah while urinating. I said, ‘O father of ‘Abdurahman

.. is this not forbidden? He said, ‘Certainly not ... This has been
prohibited only in open areas. If there is a barricade (or separator)
between you and the giblah, there is nothing wrong with it.”

This is related by Abu Dawud, Ibn Khuzaimah and al-Hakim. Its
chain is hassan as Ibn Hajr said in Fath al-Bari.

One should seek a soft and low piece of ground to protect
himself from impurities. Abu Musa related that the Messenger of
Allah came to a low and soft part of the ground and urinated. He
then said, “When one of you urinates, he should choose the proper
place to do so.”

This is related by Ahmad and Abu Dawud. One of its narrators
is unknown, but its meaning is sound.

One should not use a hole in the ground. Qatadah related from
‘Abdullah ibn Sarjas who said, “The Messenger of Allah forbade
urination into a hole.” Said Qatadah, “What is disliked about urinat-
ing into a hole?” Said he, “It is the residence of the jinn.”

This hadith is related by Ahmad, an-Nasa’i, Abu Dawud, al-Hakim
and al-Baihaqi. Ibn Khuzaimah and Ibn as-Sakin classified it as
sahih.

One should avoid shaded places and those places where
people walk and gather. Abu Hurairah reported that the Mes-
senger of Allah, upon whom be peace, said, “Beware of those acts
which cause others to curse.” They asked, “What are those acts?”

He said, “Relieving yourself in the people’s walkways or in their
shade.”

This hadith is related by Ahmad, Muslim and Abu Dawud.
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One should not urinate in bathing places or in still or running
water. ‘Abdullah ibn Mughaffal narrated that the Prophet said,
“None of you should urinate in a bathing place and then make
ablution in the water. The majority of waswas comes from that.”
This is related by “the five,” but the statement, “and then make
ablution in it” was only related by Ahmad and Abu Dawud. Jabir
said the Prophet forbade urinating in still as well as running water.
(Related by Ahmad, an-Nasa’i and Ibn Majah.) In Majma az-Zuwaid
it states, “This was related by at-Tabarani, and its narrators are
trustworthy.”

If there is a drain in the bathing place, it is permissible to urinate
into it.

One may not urinate while standing. If a person can guarantee
that no impurities will touch his clothes, it is permissible to urinate
while standing. Said ‘Aishah, “If someone relates to you that the
Messenger of Allah urinated while standing, do not believe him. He
only urinated while sitting.” This hadith is related by “the five,”
except for Abu Dawud. At-Tirmidhi’s comment is, “It is the best
thing related on this point, and it is the most authentic.”

One should not forget that what ‘Aishah said is based on the
knowledge that she had. Hudhaifah relates that the Messenger of
Allah, upon whom be peace, went to a public garbage dump and
urinated while standing. Hudhaifah went away, and the Prophet
then called him over. The Prophet made ablution and wiped over
his shoes. This is related by “the group.”

Commenting upon the issue, an-Nawawi says, “To urinate while
sitting is most desirable in my opinion, but to do so standing is
permissible. Both acts are confirmed by the Messenger of Allah,
upon whom be peace.

One must remove any impurities from his clothes and body.
To do so, he can use a rock, stone or any other pure matter. One
may use only water to clean the area, or any combinations of purify-
ing agents. ‘Aishah reported that the Messenger of Allah, upon
whom be peace, said, “When one of you goes to relieve himself, he
should clean himself with three stones.” (Related by Ahmad, an-
Nasa’i, Abu Dawud and ad-Daraqutni).

Anas related that the Messenger of Allah would enter the privy,
and that Anas and another boy would carry the water container and
spear for him. The Prophet would clean himself with water.” (Related
by al-Bukhari and Muslim.)

Ibn ‘Abbas related that the Messenger of Allah, upon whom be
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peace, passed by two graves and said, “They are being punished.
But they are not being punished for a great matter (on their part).
One of them did not clean himself from urine and the other used to
spread slander.” (Related by “the group.”)

Anas also related the Prophet as saying, “Purify yourselves from
urine, as most punishment in the grave is due to it.”

One should not clean himself with his right hand. ‘Ab-
durahman ibn Zaid related that Salman was asked, “Your Prophet
teaches you everything, even how to relieve yourselves?” Salman
said, “Certainly ... He forbade us from facing the giblah while doing
so, from cleaning ourselves with our right hand, and from cleaning
ourselves with less than three stones. We also should not use an
impure substance or a bone to clean ourselves.” (Related by Muslim,
Abu Dawud, and at-Tirmidhi.)

Hafsah reported, “The Messenger of Allah, upon whom be peace,
reserved his right hand for eating, drinking, putting on his clothes,
taking and giving. He used his left hand for other actions.” (Related
by Ahmad, Abu Dawud, Ibn Majah, Ibn Hibban, al-Hakim and
al-Baihaqi).

One should remove any bad smell from his hands after
cleaning himself. Abu Hurairah said, “When the Messenger of
Allah upon whom be peace, relieved himself, I used to bring him a
container of water. He would cleanse himself, then rub his hands
against the soil.” (Related by Abu Dawud, an-Nasa’i, al-Baihaqi,
and Ibn Majah.)

One should sprinkle his penis and underwear with water
after urination to make sure that he has cleansed himself. If
one finds some dampness in his clothes after so doing, he can content
himself by saying, “That is just water.” This is based on the hadith
related by al-Hakim ibn Sufyan or Sufyan ibn al-Hakim who said,
“When the Messenger of Allah, upon whom be peace, urinated, he
would wash and sprinkle (his penis).” In another narration it states,
“T saw the Messenger of Allah urinate, after which he sprinkled
water over his penis.” Ibn ‘Umar used to sprinkle his penis until his
underwear became wet.

Entering the bathroom. One should enter the bathroom or a
privy with his left foot, and exit with his right foot, saying: “O Allah!
I seek your forgiveness.” ‘Aishah related that when the Messenger
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of Allah left the bathroom, he would say this supplication. (Related
by “the five,” except for an-Nasa’i.) What ‘Aishah stated is the
soundest statement on this topic. It is related through a number of
weak chains that the Prophet, upon whom be peace, used to say,
“Praise be to Allah who made the filth leave me and who has given
me health,” and “Praise be to Allah who let me enjoy it, kept for
me its energy and relieved me of its harm.”

ACTS THAT CORRESPOND
TO THE NATURE OF MANKIND

Allah has chosen certain acts for all of His prophets and their
followers to perform. These acts distinguish them from the rest of
mankind, and are known as sunan al-fitra, (the acts that correspond
to the nature of mankind). They are:

Circumcision. This prevents dirt from getting on one’s penis, and
also makes it easy to keep it clean. For women, it involves cutting
the outer portion of the clitoris.® Abu Hurairah reported that the
Messenger of Allah said, “Ibrahim circumcised himself after he was
eighty years old.” (Related by al-Bukhari.) Many scholars say that
it is obligatory.'® The Shafiyyah maintain that it should be done on
the seventh day. Says ash-Shaukani, “There is nothing that states
explicitly its time or indicates that it is obligatory.”

Shaving pubic hairs and pulling out underarm hairs. They
are two sunan acts. If the hair is only trimmed or pulled out, it will
suffice.

Clipping one’s fingernails, trimming and shaving his mous-
tache. Ibn ‘Umar related that the Messenger of Allah said, “Differ
from the polytheists: let your beards (grow)'' and shave your mous-
tache.” (Related by al-Bukhari and Muslim). Abu Hurairah reported
that the Messenger of Allah, upon whom be peace, said, “Five things

°It is not, as is done in some Muslim countries, the cutting off of the entire clitoris
(which Gloria Steinem and others call “female genital mutilation”). -J.Z.

?Although he doesn’t state it explicitly, he is referring to male circumcision. J.Z.

""The jurists take this order to imply obligation and, based upon that, say it is
forbidden to shave one’s beard. 8. Sabiq's footnote.
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are part of one’s fitra: Shaving the pubic hairs, circumcision, trim-
ming the moustache, removing the hair under the arms and trim-
ming the nails.“ (Related by “the group.”) It does not mention which
one would specifically fulfill the sunnah. One should make sure that
his moustache is not so long that food particles, drink and dirt
accumulate in it. Zaid ibn Arqam related that the Prophet, upon
whom be peace, said “Whoever does not take (off) some of his mous-
tache is not one of us.” (Related by Ahmad, an-Nasa’i and at-Tir-
midhi, who classified it as sahih.) It is preferred to cut the pubic
hairs, pluck out the underarm hairs, cut the nails and trim the
moustache on a weekly basis, a practice which is most hygenic. If
some unnecessary hair is left on the body for a longer period of time,
it may disturb the person. One may leave this action for forty days,
but no longer. Said Anas, “The time period for us to trim the mous-
tache, cut the nails, pluck out the underarm hairs and cut the pubic
hairs was forty nights.” (Related by Ahmad, Abu Dawud and others).

Letting one’s beard grow and become thick. This is a feature
of dignity. It should not be cut so short that it appears like a shaved
beard, nor should it be left so long that it becomes untidy. It is also
a sign of manhood. Says al-Bukhari, “Whenever Ibn ‘Umar made
the hajj or ‘umrah, he would hold his beard in his fist and, whatever
exceeded his fist, he would cut off.”

Oiling and combing one’s hair. Abu Hurairah reported the
Prophet, upon whom be peace, as saying, “Whoever has hair should
honor it.” (Related by Abu Dawud.)

Said ‘Ata ibn Yasar, “A man came to the Prophet with unkempt
hair and an untidy beard. The Prophet pointed to him, as if ordering
him to straighten his hair and beard. He did so and returned.
Thereupon the Prophet observed, ‘Is that not better than one of you
coming with his hair unkempt, as if he were a devil?” (Related by
Malik.)

Abu Qatadah related that he had a great amount of hair. He asked
the Prophet, “O Messenger of Allah, I have lots of hair. Should I
comb it?” He answered, “Yes ... and honor it.” Abu Qatadah used to
oil it twice a day due to the Prophet’s words, “... and honor it.”

Cutting one’s hair off is permissible, and so is letting it grow if
one honors it. Ibn ‘Umar narrated that the Prophet, upon whom be
peace, said, “Shave it all or leave it all.” (Related by Ahmad, Muslim,
Abu Dawud and an-Nasa’i). To shave part of it and leave part of it
is greatly disliked. Nafa' related from Ibn ‘Umar that the Messenger
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of Allah prohibited giza‘ Nafa‘ asked, “What is giza‘?” He said, “It
is to shave off part of the hair of a youth and to leave part.” (Al-
Bukhari and Muslim.)

Leaving grey hairs in place. This applies to both men and
women. ‘Amr ibn Shu‘aib related on the authority of his father from
his grandfather that the Prophet said, “Do not pluck the grey hairs
as they are a Muslim’s light. Never a Muslim grows grey in Islam
except that Allah writes for him, due to that, a good deed. And he
raises him a degree. And he erases for him, due to that, one of his
sins.” (Related by Ahmad, Abu Dawud, at-Tirmidhi, an-Nasa’i and
Ibn Majah.) And Anas said, “We used to hate that a man should
pluck out his white hairs from his head or beard.” (Related by
Muslim.)

Changing the color of grey hair by using henna, red dye,
yellow dye, and so on. Abu Hurairah reported that the Prophet,
upon whom be peace, said, “The Jews and Christians do not dye, so
differ from them.” (Related by “the group.”) Abu Dharr reported
that the Messenger of Allah said, “The best thing that one can use
to change the color of grey hairs is henna and katm (a reddish dye).”
(Related by “the five.”)

There are some narrations that state that dying is disliked, but
it is obvious that these narrations conflict with the sunnah and
custom. It is related from some of the companions that it is better
not to dye, while others say it is better to do it. Some used a yellow
dye, while others used henna or katm. Others used saffron, and a
group of them used a black dye. Ibn Hajr mentioned in Fath al-Bari
that az-Zuhri said, “We used black dye if our face was youthful, but
if wrinkles were present and the teeth were gone we would not use
it.” Said Jabir, “Abu Quhafah (Abu Bakr’s father) was brought to
the Prophet during the conquest of Makkah while his head was
“white.” The Prophet, upon whom be peace, said, “Take him to one
of his wives and let her change the color of his hair with something,
but she should avoid (making his hair) black.” (Related by “the
group,” except for al-Bukhari and at-Tirmidhi). This dealt with a
certain incident, and cannot be generalized. Furthermore, black
would not be proper for someone as old as Abu Quhafah.”™

“This 1s a strange statement from Shaikh Sabiq {may Allah have mercy on him).
First, according to the rules of figh, there must be some evidence that an action or
order is to be taken as specific (khass) instead of general ("aam). His evidence is not
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To use musk and other types of perfume. These are pleasing
to the soul and beautify the atmosphere. Anas reported the Mes-
senger of Allah as saying, “Among the things of this world, I love
women and perfume, and the coolness of my eyes is prayer.” (Related
by Ahmad and an-Nasa'i.) Abu Hurairah reported that the Mes-
senger of Allah said, “If someone offers perfume, do not reject it, for
it is light to carry and has a sweet scent.” (Related by Muslim,
an-Nasa’i and Abu Dawud.) Abu Sa‘eed reported that the Prophet
said about musk, “It is the best of perfumes.” (Related by “the group,”
except for al-Bukhari and Ibn Majah).

Nafa‘ narrated that Ibn ‘Umar used to burn and inhale a branch
called aluwah that has a nice smell. He also used camphor. He used
to say, “This is the way the Messenger of Allah inhaled such scents
(that is, by burning them.)” (Related by Muslim and an-Nasa’i.)

conclusive. Second, he quotes Ibn Hajr quoting az-Zuhri and he makes it appear that
Ibn Hajr is also of the same opinion. But actually, Ibn Hajr also wrote, “Some scholars
make exception (for the black dye to be used) in the case of jihad (i.e.. to make
themselves look younger and stronger in front of the enemy) while others allow it
without any restriction. But the stronger topinion } is that it is disliked. An-Nawawi
savs that this is a dislike of the forbidding type (i.e., kiraha tahreem) ...” etc., Ibn
Hajr, Fath al-Bari (Ministry of Da‘wah, Rivadh, no date), volume 10, p. 354. - J.Z.
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ABLUTION (WUDHU)

Ablution means to wash one’s face, hands, arms, head and feet
with water. Further points are given below:

Part of Islamic law. This is proven from the three major sources
of Islamic law:

(1). The Qur’an. Says Allah in the Qur’an, “O you who believe,
when you rise for prayer, wash your faces and your hands up to the

elbows and lightly rub your heads and (wash) your feet up to the
ankles (al-Mai'dah: 6).

(i1). The Sunnah. Abu Hurairah reported that the Messenger of
Allah said, “Allah does not accept the prayer of one who nullified
his ablution until he performs it again.” (Related by al-Bukhari,
Muslim, Abu Dawud and at-Tirmidhi.)

(111). The Consensus. There is a consensus of scholarly opinion that
ablution is part of Islamic law. Therefore, it is a recognized fact of
the religion.

Its virtues. Many hadith state the virtues of ablution. We shall
mention just a few:
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(1) ‘Abdullah ibn as-Sunnabiji stated that the Messenger of Allah
said, “When a slave makes ablution and rinses his mouth, his wrong
deeds fall from it. As he rinses his nose, his wrong deeds fall from
it. When he washes his face, his wrong deeds fall from it until they
fall from beneath his eyelashes. When he washes his hands, his
wrong deeds fall from them until they fall from beneath his finger-
nails. When he wipes his head, his wrong deeds fall from it until
they fall from his ears. When he washes his feet, his wrong deeds
fall from them until they fall from beneath his toenails. Then his

walking to the mosque and his prayer give him extra reward.”
(Related by Malik, an-Nasa’i, Ibn Majah and al-Hakim.)

(11) Anas reported that the Messenger of Allah said, “If good
characteristics exist in a person, Allah makes all of his acts good.
If a person purifies himself for prayer, he expiates all of his sins and
his prayer is considered an extra reward for him.” (Related by Abu
Ya‘la, al-Bazzar and at-Tabarani in al-Ausat.)

(ii1) Abu Hurairah reported that the Messenger of Allah said,
“Shall I inform you (of an act) by which Allah erases sins and raises
degrees?” They said, “Certainly, O Messenger of Allah.” He said,
“Perfecting the ablution under difficult circumstances, taking many
steps to the mosque, and waiting for the (next) prayer after the (last)
prayer has been performed. That is ribat."”” (Related by Malik, Mus-
lim, at-Tirmidhi and an-Nasa’i.)

(iv) Abu Hurairah also reported that the Messenger of Allah, upon
whom be peace, passed by a grave site and said, “Peace be upon you,
O home of believing people. Allah willing, we shall meet you soon,
although I wish I could see my brothers.” They asked, “Are we not
yvour brothers, O Messenger of Allah?” He said, “You are my compan-
ions. My brothers are the ones who will come after (us).” They said,
“How will you know the people of our nation who will come after
you, O Messenger of Allah?” He said, “If a man has a group of horses
with white forelocks amidst a group of horses with black forelocks,
will he recognize his horses?” They said, “Certainly, O Messenger
of Allah.” He said, “They (my brothers) will come with white streaks

"“Ar-Ribat literally stands for the tying down of the horses in the face of the enemy
to prevent anyone from fleeing. Here the Prophet, upon whom be peace, has likenad
the waiting for the coming prayer to ribat. - J.Z.
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from their ablutions, and I will receive them at my cistern. But there
will be some who will be driven away from my cistern as a stray
camel is driven away. I will call them to come. It will be said, ‘They
changed matters after you,” then I will say, ‘Be off, be off.”” (Related
by Muslim.)

The obligatory parts of the ablution. Ablution has certain
components which, if not fulfilled according to the correct Islamic
procedures, make one’s ablution void. These are:

(i) Intention. This is the desire to do the action and to please
Allah by following His command. It is purely an act of the heart,
for the tongue (verbal pronouncement, and so on) has nothing to do
with it. To pronounce it is not part of the Islamic law. That the
intention is obligatory is shown in the following: ‘Umar related that
the Prophet, upon whom be peace, said, “Every action is based on
the intention (behind it), and everyone shall have what he in-
tended...” (Related by “the group.”)

(ii) Washing the face. This involves “pouring” or “running” water
from the top of the forehead to the bottom of the jaws, and from one
ear to the other.

(iii) Washing the arms to the elbow. The elbows must be washed,
for the Prophet, upon whom be peace, did so.

(iv) Wiping the head. This means to wipe one’s head with his
hand. It is not sufficient just to place the hand on the head or to
touch the head with a wet finger. The apparent meaning of the
Qur’anic words, “...and wipe over your heads...” does not imply that
all of the head needs to be wiped. It has been recorded that the
Prophet used to wipe his head three different ways:

(a) Wiping all of his head. ‘Abdullah ibn Zaid reported that the
Prophet, upon whom be peace, wiped his entire head with his hands.
He started with the front of his head, then moved to the back, and
then returned his hands to the front. (Related by “the group.”).

(b) Wiping over the turban only. Said ‘Amru ibn Umayyah, “I
saw the Messenger of Allah, upon whom be peace, wipe over his
turban and shoes.” (Related by Ahmad, al-Bukhari and Ibn Majah).
Bilal reported that the Prophet, upon whom be peace, said, “Wipe
over your shoes and headcovering.” (Related by Ahmad.) ‘Umar once
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said, “May Allah not purify the one who does not consider wiping
over the turban to be purifying.” Many hadith have been related on
this topic by al-Bukhari, Muslim and others. Most of the scholars
agree with them.

Wiping over the front portion of the scalp and the turban.
Al-Mughirah ibn Shu‘bah said that the Messenger of Allah, upon
whom be peace, made ablution and wiped over the front portion of
his scalp, his turban and his socks. (Related by Muslim.) There is,
however, no strong hadith that he wiped over part of his head, even
though al-Ma’idah: 6 apparently implies it. It is also not sufficient
Just to wipe over locks of hair that proceed from the head or along
the sides of the head.

Washing the feet and the heels. This has been confirmed in
mutawatir (continuous) reports from the Prophet, upon whom be
peace, concerning his actions and statements. Ibn ‘Umar said, “The
Prophet lagged behind us in one of our travels. He caught up with
us after we had delayed the afternoon prayer. We started to make
ablution and were wiping over our feet, when the Prophet said, ‘Woe
to the heels, save them from the Hell-fire,’ repeating it two or three
times.” (Related by al-Bukhari and Muslim.)

Needless to say, the preceding obligations are the ones that Allah
has mentioned in (al-Ma’idah:6).

Following the prescribed sequence. Allah mentioned the obli-
gations in a specific order. He also differentiated the legs from the
hands — though both of them have to be washed — from the head,
which only needs to be wiped. The polytheists of Arabia would not
differentiate items unless there was some benefit in doing so. The
way Allah structured the ablution made it easier for them to com-
prehend it. AI-Ma’idah:6 explains what is obligatory and it falls
under the generality of the Prophet’s statement, “Begin with what
Allah began with.” The Prophet used to follow that sequence as one
of ablution’s principles. There is no such report that the Prophet,
upon whom be peace, ever departed from that sequence. Ablution is
part of worship, and in matters of worship there is no room for
anything except doing what has been commanded.

THE SUNAN ACTS OF THE ABLUTION

This section deals with those acts connected with the ablution,
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but which are not obligatory, as the Prophet, upon whom be peace,
did not rigorously stick to them or censure anyone for not doing
them. They are as follows:

Mentioning the name of Allah at the beginning. There are
some weak hadith that mention this act, and all of the chains of
these hadith point to the fact that there is some basis for this act.
In any case, it is a good act in and of itself and, in general, it is part
of the Islamic law."®

Dental Hygiene. This involves using a stick or similar object to
clean one’s teeth. The best type to use is that of the arak tree found
in the Hejaz. Such a practice strengthens the gums, prevents tooth
disease, helps digestion and facilitates the flow of urine. This sunnah
is fulfilled by using any object which removes yellow stains on the
teeth and cleans the mouth, such as a toothbrush, and so on. Abu
Hurairah reported that the Prophet, upon whom be peace, said,
“Were it not to be a hardship on my community, I would have ordered
them to use a toothbrush for every ablution.” (Related by Malik,
ash-Shaf'i, al-Baihaqi and al-Hakim.)} ‘Aishah reported that the
Prophet said, “The toothbrush purifies the mouth and is pleasing to
the Lord.” (Related by Ahmad, an-Nasa’i and at-Tirmidhi.)

Using a toothbrush is liked at any time, but there are five times
in which it is especially liked: (1) ablution, (2) prayer, (3) reading
the Qur’an, (4) rising from sleep, and (5) when the taste in one’s
mouth has changed. Fasting and non-fasting people may use it at
the beginning, the end, or at any other time during the day. ‘Amr
ibn Rabi‘ah said, “I have seen the Messenger of Allah, upon whom
be peace, on countless occasions using a toothbrush while fasting.”
(Related by Ahmad, Abu Dawud and at-Tirmidhi.)

When one uses a toothbrush, it is sunnah to clean it afterwards.
Said ‘Aishah, “When the Prophet, upon whom be peace, used his

"“This means that they are not obligatory, but their fulfillment is highly preferred
and entails reward for the one who performs the act. - J.Z

"Indeed, the different chains of the hadith strengthen each other to the extent that
the hadith is no longer considered weak, but hassan lighairibi. The main hadith on
this topic is, “There is no prayer for one who does not have ablution. And there is
no ablution for one who does not mention Allah’s name upon it.” Since this hadith
15 hassan, some scholars augue that the pronouncement of the name of Allah at the
beginning of the ablution is obligatory.






