Figh-us-Sunnah.

Sayyid Saabiqg

Figh 1.1: Purification

The shari'ah has divided water into four kinds:

-1- mutlaq water,

-2- used water (for purification),

-3- water mixed with pure elements and

-4- water mixed with impure elements. We shall discuss each of them separately.

Figh 1.1 a: 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:

Figh 1.1 b: 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-
Furqan 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 East 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, water, and hail."" This hadith is related by the "group", except for at-Tirmizhi.

Figh 1.2: 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-Tirmizhi calls it hassan sahih, and al-Bukhari says it is sahih.

Figh 1.2 a: Water from the well of Zamzam

'Ali narrated that the Messenger 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.

Figh 1.2 b: 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 mutlaq 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).

Figh 1.2 c: 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'wazh 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 ghusl and returned. The




Messenger of Allah, upon whom be peace, asked him "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-Munzhir said that it is related that 'Ali, Ibn 'Umar, Abu Umamabh, 'Ata,
al-Hassan, Makhul and anNakha'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-Munzhir 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 Zhahiri school of thought.

Figh 1.3: 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.

Figh 1.3 a: Water mixed with impure elements

We can divide this category into two sub-categories:

-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-Munzhir and Ibn al-Mulaqqin, there is a consensus on this point.

-2- 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-Shaf'i, Abu Dawud, anNasa'i and at-Tirmizhi, 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, 'lkrimah, Ibn Abu Laila, al-Thauri, Dawud azh-Zhahiri, 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 muzhtarab 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."

Figh 1.4: Leftover water
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"Leftover water" is what remains in a pot after some has been drunk. There are five different types of
leftover water.

Figh 1.4 a: Water leftover after people have drunk from the pot

According to the shari'ah, such water is considered pure regardless of whether the one who drank from
the pot was a Muslim, an unbeliever, a person in post-sex impurity or a menstruating woman.
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 mensturating 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.)

Figh 1.5: Water left in a container after an allowable animal has drunk from it

Such water is considered pure. Since the animal qualifies for consumption, its saliva is also pure. Abu
Bakr ibn al-Munzhir said, "The scholars are agreed that such water is permissible to drink or use for
ablution."

Figh 1.5 a: Water remaining in a pot after it has been drunk by a donkey, mule, beasts of birds of prey
Such water is also considered 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-Shaifi, ad-Daraqutni and al-Baihaqi 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 people." This is related by Malik in al-Muwatta.

Figh 1.6: Water left 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."

Figh 1.6 a: 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.

Figh 1.6 b: Types of impurities

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" (alMudathar
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."

Figh 1.6 c: 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 Waqid al-Laithy reported
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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-Tirmizhi, who classifies it as hassan and says that the scholars act according to this hadith.
Figh 1.7: 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-Shaf'i, al-Baihaqi and adDaraqutni. 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 animals' are allowable (to eat.)."

Figh 1.7 a: 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-Munzhir 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)."

Figh 1.7 b: Bones, horns, claws, fur, feathers, and 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 preceeding 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 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 Munzhir 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 is 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.

Figh 1.8: 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-
Munzhir. 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 by
al-Bukhari. It is confirmed that 'Umar prayed while his wound was bleeding. Elucidating the point,
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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.

Figh 1.9: 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.

Figh 1.9 a: Vomiting of a person, urine, and excrement

There is agreement 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 pardoned. 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-Tirmizhi 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 tendency to carry their male babies
around, and it would have been difficult to clean the clothes after their frequent urinations.

Figh 1.10: 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-Munzhir. Ibn 'Abbas related
that "mani (sperm) requires ghusl. As for mazhi (semen) and wadi they require a complete
purification." This is related by al-Athram. Al-Baihaqi has it with the wording, "Concerning mazhi
(prostatic fluid) and wadi, he said, 'Wash your sexual organs and perform the same type of ablution as
you perform for prayer."

Figh 1.10 a: Al-Mazhi 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 mazhi, 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 mazhi. 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-Tirmizhi. The latter says, "The hadith is
hassan sahih. In the chain is Muhammad ibn Ishaq, who is considered weak when he relates in
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mu'an'an (handed-down) form because of his reputation as one who commited 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 mazhi, 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 mazhi)."

Figh 1.11: Sperm, Al-Mani

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-Baihaqi and atTahawi. There is a difference in the
narration over whether it should be in marfu'or mauqoof form.

Figh 1.11 a: The urine and stools of animals that are permissible 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 Muslim 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 Shaifiyyah 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-Munzhir, "Those who claim that that was permissible only for those people are incorrect.
Specification is only confirmed 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 otherwise.

Figh 1.12: 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-Tirmizhi 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 grandfather, 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.

Figh 1.12 a: Alcohol

islammessage.com 6




According to most scholars, alcohol is impure. Says Allah 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 pra.yer. 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 cannot 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.

Figh 1.13: Purifying the body and clothes

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 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 contaminated 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.
Figh 1.13 a: 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.

Figh 1.14: 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.

Figh 1.14 a: 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-Hafezh 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
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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.

Figh 1.15: Purifying the skin of dead animals

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.)

Figh 1.15 a: 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.

Figh 1.15 b: 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.

Figh 1.15 c: Useful points that are greatly needed concerning purification

Rope used for hanging clothes with impurities on them may afterwards 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.

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. Reported 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.
Figh 1.16: It is not proper for one to carry something that has Allah's name upon it while he is going
to the bathroom

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
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(a type of weak hadith having a defect) and Abu Dawud says it is m unkar, (singularly related by
people who are not trustworthy). The first portion of the hadith is authentic, however.

Figh 1.17: He should move and hide himself from others while going to the bathroom

This is especially 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 himself, 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."
Figh 1.17 a: 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."

Figh 1.17 b: One should not talk when going to the bathroom

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 forbidden.

Figh 1.18: One should neither face nor turn his back on the giblah 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 qiblah 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 qiblah 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 qiblah, 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.

Figh 1.18 a: 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.
Figh 1.18 b: 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 urinating 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.

Figh 1.18 c: One should avoid shaded places and those places where people walk and gather

Abu Hurairah reported that the Messenger 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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Figh 1.19: 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.

Figh 1.19 a: 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-Tirmizhi'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. Huzhaifah
relates that the Messenger of Allah, upon whom be peace, went to a public garbage dump and urinated
while standing. Huzhaifah 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.

Figh 1.19 b: 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 purifying 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, anNasa'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 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."

Figh 1.20: One should not clean himself with his right hand

'Abdurahman 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-Tirmizhi.)

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).

Figh 1.20 a: 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.)

Figh 1.20 b: One should sprinkle his penis and underwear with water after urination

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, "I saw the Messenger
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of Allah urinate, after which he sprinkled water over his penis." Ibn 'Umar used to sprinkle his penis
until his underwear became wet.

Figh 1.20 c: 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 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."

Figh 1.21: 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).

Figh 1.21 a: 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."
Figh 1.21 b: 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.

Figh 1.21 c: Clipping one's fingernails, trimming and shaving his moustache

Ibn 'Umar related that the Messenger of Allah said, "Differ from the polytheists: let your beards
(grow)" and shave your moustache." (Related by al-Bukhari and Muslim). Abu Hurairah reported that
the Messenger of Allah, upon whom be peace, said, "Five things are part of one's fitra: Shaving the
pubic hairs, circumcision, trimming the moustache, removing the hair under the arms and trimming
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 moustache is not one of us." (Related by Ahmad, an-Nasa'i and at-Tirmizhi,
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 moustache, cut the
nails, pluck out the underarm hairs and cut the pubic hairs was forty nights." (Related by Ahmad, Abu
Dawud and others).

Figh 1.22: 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."

Figh 1.22 a: 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."
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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 of Allah prohibited qgiza'. Nafa' asked, "What is qiza' ?" He said,
"It is to shave off part of the hair of a youth and to leave part." (AlBukhari and Muslim.)

Figh 1.23: 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-Tirmizhi, 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. )

Figh 1.23 a: 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 Zharr 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-
Tirmizhi). This dealt with a certain incident, and cannot be generalized. Furthermore, black would not
be proper for someone as old as Abu Quhafah.

Figh 1.24: To use musk and other types of perfume

These are pleasing to the soul and beautify the atmosphere. Anas reported the Messenger 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 Messenger 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.)

Figh 1.25: Ablution means to wash one's face, hands, arms, head and feet with water.

Figh 1.25 a: 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).

-2- 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-Tirmizhi.)

-3- 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.

Figh 1.25 b: 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
fingernails. 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.)

-2- 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.)

-3- 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,
Muslim, at-Tirmizhi and an-Nasa'i.)

-4- 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 your brothers, O Messenger of
Allah?" He said, "You are my companions. 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 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.)

Figh 1.27: 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.

Figh 1.27 a: 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 intended..." (Related by "the group.")

Figh 1.27 b: 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.

Figh 1.27 c: Washing the arms to the elbow

The elbows must be washed, for the Prophet, upon whom be peace, did so.

Figh 1.27 d: 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:

-1- 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.").

-2- 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).
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Bilal reported that the Prophet, upon whom be peace, said, "Wipe over your shoes and head covering."
(Related by Ahmad.) 'Umar once 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: 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.

Figh 1.28: 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).
Figh 1.28 a: Following the prescribed sequence

Allah mentioned the obligations 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 comprehend it. Al-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.

Figh 1.28 c:

This section deals with those acts connected with the ablution, 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:

Figh 1.29: 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.

Figh 1.29 a: 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-Tirmizhi.)

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
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Messenger of Allah, upon whom be peace, on countless occasions using a toothbrush while fasting."
(Related by Ahmad, Abu Dawud and at-Tirmizhi.)

When one uses a toothbrush, it is sunnah to clean it afterwards. Said 'Aishah, "When the Prophet,
upon whom be peace, used his toothbrush, he would give it to me. I would wash it, use it, wash it
again and give it back to him." (Related by Abu Dawud and alBaihaqi.)

It is part of the sunnah that one who has no teeth may use his fingers to clean his mouth. Asked
'Aishah, "O Messenger of Allah, how should a toothless person cleanse his mouth?" "By putting his
fingers into his mouth," he replied. (Related by at-Tabarani.)

Figh 1.30: Washing the hands three times at the beginning

This is based on the hadith of Aus ibn Aus al-Thaqafi who said, "I saw the Messenager of Allah make
ablution, and he washed his hands three times." (Related by Ahmad and an-Nasa'i.) Abu Hurairah
reported that the Prophet, upon whom be peace, said, "When one of you rises from his sleep, he
should not put his hand into a pot until he has washed it three times, for he does not know where his
hand was (while he slept)." (Related by "the group", al-Bukhari did not mention the number of times.)
Figh 1.30 a: Rinsing the mouth three times

Laqit ibn Sabrah reported that the Prophet said, "When one performs ablution, he should rinse his
mouth." (Related by Abu Dawud and al-Baihaqi.)

Figh 1.30 b: Sniffing up and blowing out water three times

Abu Hurairah reported that the Prophet, upon whom be peace, said, "When one of you performs
ablution, he should sniff water up his nostrils and then blow it out." (Related by al-Bukhari, Muslim
and Abu Dawud.)

The sunnah is to put the water into the nostrils with the right hand and blow it out with the left. 'Ali
once called for water for ablution, rinsed his mouth, sniffed up water into his nostrils and blew it out
with his left hand. He did that three times and then said, "That is how the Prpohet, upon whom be
peace, would purify himself." (Related by Ahmad and an-Nasa'i.)

This sunnah is fulfilled by putting water into the mouth and nostrils in any way. The practice of the
Prophet was to do both acts at the same time. 'Abdullah ibn Zaid said, "The Prophet would rinse his
mouth and nose with just one hand (at one time, together). He did that three times." In one narration it
says, "He would rinse his mouth and nose with three scoops of water." (Related by al-Bukhari and
Muslim.) It is also sunnah to be plentiful (with water) while performing this sunnah, except if one is
fasting. Laqit asked the Prophet, "Inform me about your ablution." He replied, "Complete and perfect
the ablution and (put water) between your fingers. Use lots of water while sniffing it up your nostrils,
unless you are fasting." (Related by "the five." At-Tirmizhi said it is sahih.)

Figh 1.31: Running one's fingers through his beard

'Aishah reported that the Messenger of Allah would run his fingers through his beard. (Related by Ibn
Majah and at-Tirmizhi, who classified it as sahih . )

Anas said that when the Messenger of Allah performed ablution, he would take a handful of water and
put it under his jaws and pass it through his beard. He said, "This is what my Lord, Allah, ordered me
to do." (Related by Abu Dawud, al-Baihaqi and al-Hakim.)

Figh 1.31 a: Running water through one's fingers and toes

Ibn 'Abbas said that when the Messenger of Allah performed ablution, he would run his fingers
through his fingers and toes. (Related by "the five," except Ahmad.) It is also related that it is
preferable to remove jewelry, for example, rings, bracelets, and so on, while performing ablution.
Even though these reports are not accepted as fully authentic, one must follow them, for they fall
under the general category of completing and perfecting the ablution.

Figh 1.31 b: Repeating each washing three times

This is a sunnah that the Prophet, upon whom be peace, almost always followed. If he acted
otherwise, it was just to show that the other acts are permissible. 'Amr ibn Shu'aib related on the
authority of his father from his grandfather who said: "A bedouin came to the Messenger of Allah,
upon whom be peace, and asked him about the ablution. He showed him how to wash each part three
times and said, 'This is the ablution. Whoever does more than that has done wrong, transgressed and
committed evil." (Related by Ahmad, an-Nasa'i and Ibn Majah.) 'Uthman also reported that the

islammessage.com 15




Messenger of Allah would repeat each washing three times. (Related by Ahmad, Muslim and at-
Tirmizhi.) It is also proven that he performed each washing only once or twice. According to most of
the reports, he wiped his head only once.

Figh 1.31 c¢: Beginning each action with the right side

Said 'Aishah, "The Messenger of Allah loved to begin with his right side while putting on his shoes,
straightening his hair and cleaning (or purifying) himself." (Related by al-Bukhari and Musilm.) Abu
Hurairah reported that the Prophet said, "When you clothe or wash yourself, begin with your right
side." (Related by Ahmad, Abu Dawud, at-Tirmizhi, and an-Nasa'i.)

Figh 1.32: Rubbing the limbs with water

This means to rub the hands over the bodily parts with water. 'Abdullah ibn Zaid reported that the
Messenger of Allah was brought a pot of water which he used to perform ablution, and then rubbed
his arms. (Related by Ibn Khuzaimah.) He also related that the Messenger of Allah performed
ablution, then rubbed his limbs. (Related by Abu Dawud at-Tayalisi, Ahmad, Ibn Hibban and Abu
Ya'la.)

Figh 1.32 a: Close sequence

Each bodily part must be washed right after the other in the prescribed sequence (without separating
the washing of the different parts of acts not related to the abution). This is the customary practice of
the early and later generations of Muslims.

Figh 1.32 b: Wiping the ears

The sunnah is to wipe the interior of the ears with the index fingers and the exterior portions with the
thumbs. The water used to wipe the head is also used for the ears, as the ears are part of the head. Al-
Migdam ibn Ma'd Yakrih reported that the Prophet, upon whom be peace, wiped his head and his ears,
the interior and exterior, while making ablution. He also put his finger inside his ear. (Related by Abu
Dawud and at-Tahawi.)

While describing the ablution of the Prophet, upon whom be peace, Ibn 'Umar said, "He wiped his
head and ears with one wipe." (Related by Ahmad and Abu Dawud.) In one narration it states, "He
wiped the inner portion of his ears with his index finger, and the outer portion with his thumb."

Figh 1.32 c: Elongating the streaks of light

This refers to washing the complete forehead, a practice which is more than what is obligatory in
washing the face, and will increase the streak of light (on the Day of Judgement). It also refers to
washing above the elbows and ankles. Abu Hurairah reported that the Messenger of Allah said, "My
nation will come with bright streaks of light from the traces of ablution." Abu Hurairah then said, "If
one can lengthen his streak of light, he should do so." (Related by Ahmad, al-Bukhari and Muslim.)
Abu Zar'ah related that when Abu Hurairah made ablution, he washed his arms above his elbows and
his feet up to his calves. He was asked, "Why do you do this?" He said, "This is the extent of the
embellishment." (Related by Ahmad. ) According to al-Bukhari and Muslim, its chain is sahih.

Figh 1.32 d: Economizing the use of water, even if one is in front of the sea

Anas said, "The Prophet, upon whom be peace, used to perform ghusl (the complete bathing) with a
sa'a of water (1.616 cm) 3 to 5 madd (each 4 madd equals one sa'a). He also used to make ablution
with one madd (404 cm) of water." (Related by al-Bukhari and Musim.) 'Ubaidullah ibn Abu Yazid
narrated that a man asked Ibn 'Abbas, "How much water is sufficient for ghusl?" He answered, "One
madd." "And how much is sufficient for ghusl?" He said, "One sa'a." The man said, "That is not
sufficient for me." "Ibn 'Abbas said, "No? It was sufficient for one better than you, the Messenger of
Allah, upon whom be peace." (Related by Ahmad, al-Bazaar and at-Tabarani in al-Kabeer. Its
narrators are trustworthy.) 'Abdullah ibn 'Umar narrated that the Messenger of Allah passed by Sa'd
while he was performing ablution and said, "What is this extravagance, Sa'd?" He said, "Is there
extravagance in the use of water?" He said, "Yes, even if you are at a flowing river." (Related by
Ahmad and Ibn Majah with a weak chain.)

Extravagance is to use water without any benefit, like washing the parts more than three times. Ibn
Shu'aib's hadith, quoted earlier, illustrates the point in question. 'Abdullah ibn Mughaffal narrated that
he heard the Prophet say, "There will be people from my nation who will transgress in making
supplications and in purifying themselves." (Related by Ahmad, Abu Dawud and an-Nasa'i.)
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Says al-Bukhari, "The scholars do not like one to use water beyond what the Prophet, upon whom be
peace, used for ablution.

Figh 1.33: Supplication while performing ablution

There is nothing confirmed from the Prophet, upon whom be peace, regarding supplications during
ablution save the hadith of Abu Musa al-Ash'ari who said, "I came to the Messenger of Allah with
water. While he was performing ablution, I heard him supplicate, 'O Allah, forgive my sins. Make my
residence spacious for me and bless me in my provisions.' I said, 'O Prophet of Allah, I heard you
supplicating such and such.' He said, 'Did I leave anything out?" (Related by an-Nasa'i and Ibn as-
Sunni with a sahih chain.) An-Nawawi includes this event under the chapter, What is to be said after
one completes the ablution, and Ibn as-Sunni has it under, What is to be said when one is in the state
of ablution.

An-Nawawi holds that both meanings may be implied from the hadith.

Figh 1.34: Supplication after ablution

'Umar reported that the Prophet, upon whom be peace, said, "If one completes (and perfects) the
ablution and then says, 'l testify that there is no god except Allah, the One Who has no partner, and
that Muhammad is His slave and Messenger," the eight gates of paradise will be opened for him and
he may enter any of them that he wishes." (Related by Muslim.)

Abu Sa'eed al-Khudri reported that the Prophet said, "Whoever makes ablution and says, 'Glory be to
Thee, O Allah, and the praise be to Thee. I bear witness that there is no god except You. I beg Your
forgiveness and I repent unto you,' will have it written for him, and placed on a tablet which will not
be broken until the Day of Resurrection. This hadith is related by at-Tabarani in al-Ausat. Its narrators
are of the sahih. An-Nasa'i has it with the wording. "It will be stamped with a seal, placed below the
throne, and it will not be broken until the Day of Resurrection." The correct statement is that it is
mauqoof.

As for the supplication, "Allah, cause me to be from among the repentant, and cause me to be from
among the pure," it has been narrated by at-Tirmizhi who said, "Its chain is muzhtarib and there is
nothing authentic concerning this (supplication)."

Figh 1.34 a: Praying two rak'ah after ablution

Abu Hurairah reported that the Messenger of Allah, upon whom be peace, said to Bilal, "O Bilal, tell
me what good deed you have done in Islam that I hear the sound of your footsteps in Paradise?" Bilal
said, "That after I purify myself during the day or night, I pray with that purification as much as Allah
has destined for me." (Related by al-Bukhari and Muslim.) 'Ugbah ibn 'Aamr related that the
Messenger of Allah, upon whom be peace, said, "If one performs and perfects his ablution and prays
two rak'ah with his heart and face (completely on his prayer), Paradise becomes his." (Related by
Muslim, Abu Dawud, Ibn Majah and Ibn Khuzaimah in his Sahih.) Khumran, the client of 'Uthman,
added, "I saw 'Uthman call for water for ablution, pour it from the pot onto his right hand and wash it
three times. He then put his right hand into the container, rinsed his mouth and nose and blew the
water out. Then he washed his face three times, followed by his arms up to the elbows. Then he
washed his feet three times and said 'l saw the Messenger of Allah, upon whom be peace, make
ablution like this." And then he would say, '"Whoever makes ablution like this and then prays two
rak'ah without having any other concern on his mind, all his past sins will be forgiven." (Related by
al-Bukhari, Muslim and others.)

Other practices (protecting the eyes and wrinkles, removing any rings, wiping the neck, and so on)
have not been mentioned here as their narrations are still questionable. But, one may follow them as
part of general cleanliness.

Figh 1.35: Nullification of ablution

It is not desirable that one who is making ablution should leave any of the sunan that have just been
mentioned. The person would then lose the great reward of these (simple)acts. Anytime one abandons
the sunnah, he has done a disliked deed.

Figh 1.35 a: An excretion of the penis, vagina or anus

This would include urine, feces (Allah says, "...or one of you comes from relieving himself," thus
proving that such an act obligates a new purification), and releasing gas from the anus. Abu Hurairah
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reported that the Messenger of Allah said, "Allah does not accept the prayer of a person who has
released gas until he makes a new ablution. A person from Hazhramaut asked Abu Hurairah, "What
does releasing gas mean?" He answered, "Wind with or without sound." (Related by al-Bukhari and
Muslim.) He also narrated that the Prophet said, "If one of you finds a disturbance in his abdomen and
is not certain if he has released any gas or not, he should not leave the mosque unless he hears its
sound or smells its scent." (Related by Muslim.)

Hearing the escaping gas or smelling it is not a condition for nullifying ablution, but he stressed that
one should be certain of the action. As for al-Mazhi (prostatic fluid), the Prophet said, "Make
ablution." Concerning sperm or al-mani, said Ibn 'Abbas "It requires ghusl and for al-mazhi and al-
wadi, wash your sex organs and make ablution." This was related by al-Baihagqi in his Sunan.

Figh 1.35 b: Deep sleep that makes a person completely unaware of his surroundings

If the person did not keep his bottocks firmly seated on the floor while sleeping, he must make a new
ablution. Safwan ibn 'Asal said, "The Prophet, upon whom be peace, used to order us while we were
travelling not to take our socks off unless we were in post-sex impurity (i.e. not for defecation,
urination or sleep)." (Related by Ahmad, an-Nasa'i and at-Tirmizhi, who graded it sahih.) If one's
buttocks has remained firmly on the floor during his sleep, no new ablution is necessary. This is
implied by the hadith of Anas who said, "The companions of the Prophet were waiting for the delayed
night prayer until their heads began nodding up and down (from drowsiness and sleep). They would
then pray without performing ablution." (Related by ash-Shaifi, Muslim, Abu Dawud and at-
Tirmizhi.) The wording that at-Tirmizhi recorded from the chain of Shu'bah is, "I have seen the
companions of the Prophet sleeping to the extent that one could hear some of them snoring. But, they
would stand for prayer without a new ablution." Said Ibn alMubarak, "In our opinion, this happened
when they were sitting."

Figh 1.36: Loss of consciousness

This nullifies the ablution regardless of whether it was owing to insanity, fainting, drunkenness, or
some medicine. It also does not matter if one was unconscious for a short or long period of time, or if
one was sitting, or fell to the earth, and so on. The aspect of unawareness here is greater than that of
sleeping. The scholars are agreed on this point.

Figh 1.36 a: Touching the sexual organ without any "barrier" between the hand and the organ

Busrah bint Safwan narrated that the Prophet, upon whom be peace, said, "Whoever touches his
sexual organ cannot pray until he performs ablution."

This hadith is related by "the five." At-Tirmizhi classified it as sahih and al-Bukhari called it the most
authentic report on that topic. Malik, ash-Shaifi, Ahmad and others also narrated it. Abu Dawud said,
"I asked Ahmad, 'Is the hadith of Busrah authentic?' He said, 'Certainly it is authentic." In the
narration of Ahmad and an-Nasa'i, Busrah heard the Prophet saying, "Ablution is to be made by the
one who touches his sexual organ." This is general and encompasses touching one's own sexual
organs or touching somebody else's. Abu Hurairah reported the Prophet as saying, "Whoever touches
his sexual organ without any covering (between them) must perform ablution." (Related by Ahmad,
Ibn Hibban and al-Hakim, who classified it as sahih, as did Ibn 'Abdul-Barr.)

Said Ibn as-Sakin, "That hadith is from the best of what has been related on this topic." Ash-Shaf'i
related: "Any man who touches his penis must perform ablution. Any women who touches her vagina
must perform ablution." Commenting on its authenticity, Ibn alQayyim quotes al-Hazimi who says,
"That chain is sahih." The Hanifiyyah are of the opinion, based on the following hadith, that touching
the sexual organ does not nullify the ablution: "A man asked the Prophet if a man who touches his
penis has to perform ablution. Said the Prophet, upon whom be peace, "No, it is just a part of you."
(Related by "the five." Ibn Hibban classified it as sahih, and Ibn al-Madini said, "It is better than the
hadith of Busrah.")

Figh 1.37: Touching a woman

'Aishah related that the Messenger of Allah, upon whom be peace, kissed her while he was fasting and
said, "Kissing does not nullify the ablution, nor does it break the fast." (Related by Ishaq ibn
Rahawaih and al-Bazzar with a good chain.)
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Evaluating its authenticity, 'Abdul-Haqq says, "I do not know of any defect in the hadith that could
cause its rejection."”

'Aishah also said, "One night, I missed the Messenger of Allah in my bed, and so went to look for
him. I put my hand on the bottom of his feet while he was praying and saying, 'O Allah, I seek refuge
in Your pleasure from Your anger, in Your forgiveness from Your punishment, in You from You. I
cannot praise you as You have praised Yourself" (related by Muslim and at-Tirmizhi, who classified it
as sahih.), and she also reported, "The Prophet kissed some of his wives and went to prayer, without
performing ablution." (Related by Ahmad and "the four," and its narrators are trustworthy.) She also
said, "I would sleep in front of the Prophet, upon whom be peace, with my feet in the direction of the
giblah (to him). When he made prostrations, he would touch me, and I would move my feet." In
another narration it says, "When he wanted to prostrate, he would touch my legs."

Figh 1.38: Bleeding from an unusual place

This involves bleeding due to a wound, cupping or a nosebleed, and regardless of whether the amount
of blood is small or large.

Said al-Hassan, "The Muslims still prayed even while wounded." (Related by al-Bukhari.) He also
reported, "Ibn 'Umar squeezed a pimple until it bled, but he did not renew his ablution. Ibn Abi 'Uqiyy
spat blood and continued his prayer. 'Umar ibn al-Khattab prayed while blood was flowing from him.
'Ibbad ibn Bishr was hit with an arrow while praying, but continued his prayers." (Related by Abu
Dawud, Ibn Khuzaimah, and al-Bukhari in mu 'allaq form.)

Figh 1.38 a: Vomit

Regardless of whether the amount of vomit was great or small, there is no sound hadith that it nullifies
ablution.

Figh 1.38 b: Eating camel meat

That this does not nullify the ablution was the opinion of the four rightly guided caliphs, the
companions and the following generation, although there is an authentic hadith that states one should
make ablution after it.

Said Jabir ibn Sumrah, "A man asked the Prophet, 'Should we make ablution after eating mutton?' He
said, 'If you wish, make ablution. If you do not, do not make ablution." The man asked 'Should we
make ablution after eating camel meat?' He said, 'Yes." Al-Barra' ibn 'Aazib related that someone
asked the Prophet about praying in the dens of camels, and he said, "Do not pray therein, for they are
of the devils." He asked about the dens of sheep, and he said, "Pray therein, for they are blessings.
(Related by Ahmad, Abu Dawud and Ibn Hibban. ) Ibn Khuzaimah said, "I know of no dispute over
the authenticity of this report." In summation, an-Nawawi can be quoted as saying, "This opinion has
the strongest proof, although the majority of the scholars differ from it."

Figh 1.39: Of doubts whether or not one has released gas

This is the case where the person cannot quite recall if he is in a state of purity or not. Such a state of
mind does not nullify ablution, regardless of whether the person is in prayer or not, until he is certain
that he has nullified his ablution. 'Abbad ibn Tameem related that his uncle queried the Prophet about
a person who feels something in his abdomen while praying. Said the Prophet, "He should not leave
(the prayer) until he hears it or smells it." (Related by Muslim, Abu Dawud and at-Tirmizhi). It does
not mean that its sound or bad smell nullifies ablution, but that the person must be certain about the
fact that he has nullified his ablution. Says Ibn al-Mubarak, "If one is uncertain about his condition of
purity, he does not need to perform a new ablution." If one is certain that he has nullified his ablution
and doubts whether he has purified himself or not, he must perform a new ablution.

Figh 1.39 a: Laughing during prayer

This does not nullify ablution, for there are no confirmed reports that state such a thing.

Figh 1.39 b: Washing a dead person

This also does not require a new ablution, for the reports that say it nullifies ablution are weak.

Figh 1.39 c: Any type of ritual prayer

This involves only obligatory, voluntary, or funeral prayers, not the supplications (du'a). This is based
on Allah's statement, "O you who believe. When you get up to perform a prayer (salah) wash your
face and your arms up to the elbows and wipe your head and feet to the ankles." Also, the Messenger
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of Allah, upon whom be peace, said, "Allah does not accept a prayer (that was performed while the
person) was not in a state of purity. Nor does he accept charity from misappropriated booty." (Related
by "the group," except for al-Bukhari.)

Figh 1.40: Circumambulating the Ka'bah

Ibn 'Abbas reported that the Messenger of Allah said, "Circumambulation is a type of prayer, but
Allah has permitted speaking during it. Whoever speaks during it should only speak good."

This hadith is related by at-Tirmizhi, ad-Daraqutni, al-Hakim, Ibn as-Sakin and Ibn Khuzaimah, who
classified it as sahih.

Figh 1.40 a: Touching a copy of the Qur'an

Abu Bakr ibn Muhammad related from his father on the authority of his grandfather that the Prophet,
upon whom be peace, sent a letter to the people of Yemen which stated, "No one is to touch the
Qur'an except one who is purified."

This hadith is related by an-Nasa'i, ad-Daraqutni, al-Baihaqi and al-Athram. Of its chain, Ibn 'Abdul-
Barr says, "It appears to be a continuous transmission." 'Abdullah ibn 'Umar reported that the Prophet,
upon whom be peace, said, "No one is to touch the Qur'an unless he has purified himself." (Al-
Haithami mentioned it in Majma' az-Zawaid and said its narrators are trustworthy.) Apparently, this
hadith has a problem. The word "purify" must have one particular meaning here. Therefore, to say that
one who has a minor defilement may not touch the Qur'an makes no sense. Concerning Allah's
statement, "...which none touches save the purified," (alWagqi'ah 79), apparently the pronoun refers to
"the Book kept hidden" (from the preceding verse) and that is "the well-preserved tablet" and the
"purified" refers to the angels, which is similar to the verses, "On honored scrolls, exalted, purified,
(set down) by scribes, noble and righteous" (Abasah 13-16). Ibn 'Abbas, ashSha'bi, azh-Zhahak, Zaid
ibn 'Ali, al-Mu'aiyad Billah, Dawud, Ibn Hazm and Hammad ibn Abu Sulaiman are of the opinion that
one who has a minor defilement may touch the Qur'an. Most of the scholars, however, agree that such
people may recite the Qur'an without touching it.

Figh 1.40 b: While mentioning the name of Allah

Al-Muhajir ibn Qunfuzh related that he greeted the Prophet, upon whom be peace, but that the latter
did not return his salutation until he had made ablution: "There is nothing that prevented me from
responding to you except that I do no like to mention the name of Allah unless I am in a state of
purity." Said Qatadah, "Because of this, al-Hassan hated to recite the Qur'an or mention Allah's name
unless he had performed ablution. (Related by Amad, Abu Dawud, an-Nasa'i and Ibn Majah.)
Raeported Abu Juhaim ibn al-Harith, "The Prophet, upon whom be peace, met a person at the well of
Jaml, who greeted him, but he did not return his greeting until he had wiped his face and hands."
(Related by Ahmad, al-Bukhari, Muslim, Abu Dawud and an-Nasa'i.) This action was one of
preference, not of obligation. Mentioning the name of Allah is permissible for the one who is in a state
of purity, one who has a minor impurity, a person in post-sex impurity, or one who is standing, sitting,
and so on. Said 'Aishah, "The Messenger of Allah used to remember Allah at all times." (Related by
"the five," except for an-Nasa'i.) Al-Bukhari recorded it in mu'alliq form.) Reported 'Ali, "The
Messenger of Allah would come from relieving himself, recite to us and eat meat with us. Nothing
would stop him from the Qur'an except post-sex impurity." (Related by "the five." At-Tirmizhi and
Ibn as-Sakin categorized it as sahih.)

Figh 1.41: Going to sleep

Al-Barra' ibn 'Aazib reported that the Messenger of Allah, upon whom be peace, said, "When you go
to your bed, perform ablution, lie on your right side and then say, 'O Allah, I submit my soul to You,
and I turn my face to You. I entrust my affairs to You. I retreat unto You for protection with hope and
fear in You. There is no resort and no savior but You. I affirm my faith in Your books which You
revealed and in Your prophets you sent.' If you die during that night, you will be along the natural
path. Make it your final statement (of the night). He reported that he repeated this supplication to the
Prophet, upon whom be peace, and he said, "...and Your messengers." The Prophet interjected,
"No,...'and the prophets You sent." (Related by Ahmad, al-Bukhari, and at-Tirmizhi.) This also applies
to one who is in post-sex impurity . Ibn 'Umar asked the Prophet, "O Messenger of Allah, can one of
us sleep while he is in post-sex impurity?" The Prophet answered, "Yes, if he makes ablution."
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Reported 'Aishah, "When the Prophet, upon whom be peace, wanted to sleep in a state of post-sex
impurity, he would wash his private parts and perform ablution." (Related by "the group.")

Figh 1.41 a: To remove a sexual impurity

If a person in a state of post-sex impurity wants to eat, drink or have intercourse again, he should
perform ablution.

Said 'Aishah, "When the Prophet, upon whom be peace, was in a state of impurity because of
intercourse and wanted to eat or sleep, he would perform ablution." 'Ammar ibn Yasar reported that
the Prophet permitted a person in post-sex impurity to eat, drink or sleep if he performed ablution
first. (Related by Ahmad and at-Tirmizhi, who classified it as sahih.)

Abu Sa'eed reported that the Prophet, upon whom be peace, said, "If one has intercourse with his wife
and wants to repeat the act, he should perform ablution." (Related by "the group," except for al-
Bukhari. Ibn Khuzaimah, Ibn Hibban and al-Hakim recorded it with the addition, "It makes the return
more vivacious.")

Figh 1.42: Before performing ghusl

It is preferred to perform ablution before ghusl regardless of whether that particular ghusl was an
obligatory or a preferred act. Said 'Aishah, "When the Messenger of Allah, upon whom be peace,
performed post-sex ghusl, he would begin by washing his hands and then pour water from his right
hand to his left and wash his private parts. He would then perform ablution.." (Related by "the
group.")

Figh 1.42 a: Before eating food touched by fire

Said Ibrahim ibn 'Abdullah ibn Qarizh, "I passed by Abu Hurairah while he was performing ablution
and he said, 'Do you know why I am making ablution? It is because I ate some yoghurt dried over a
fire, for I heard the Messenger of Allah say, 'Perform ablution before eating food touched by fire."
(Related by Ahmad, Muslim and "the four.")

'Aishah related that the Prophet, upon whom be peace, said, "Perform ablution from whatever touches
fire." (Related by Ahmad, Muslim, an-Nasa'i and Ibn Majah.) This order is one of preference as the
following hadith makes clear: 'Amr ibn Umayyah azhZhamari said, "I saw the Messenger of Allah,
upon whom be peace, cutting a piece of a sheep's shoulder and eating it. He was then called to prayer.
He put the knife down, prayed, and did not perform another ablution." (Related by al-Bukhari and
Muslim.)

Figh 1.42 b: Renewing the ablution for every prayer

Said Buraidah, "The Prophet, upon whom be peace, made ablution for every prayer. On the day of the
conquest of Makkah, he made ablution, wiped over his socks and prayed a number of times with just
one ablution. 'Umar said to him, 'O Messenger of Allah, you did something that you have not done
(before).' He answered, 'T did it on purpose, 'Umar."" (Related by Ahmad, Muslim and others.)

Said Anas ibn Malik, "The Prophet, upon whom be peace, used to make ablution for every prayer."
He was asked, "And what did you people use to do?" Malik said, "We prayed the prayers with one
ablution unless we nullified it." (Related by Ahmad and al-Bukhari . )

Abu Hurairah reported that the Prophet said, "Were it not to be a hardship on my people, I would
order them to make ablution for every prayer." (Related by Ahmad with a hassan chain.)

Ibn '"Umar reported that the Prophet, upon whom be peace, said, "Whoever makes ablution while he is
already in a state of purity will have ten good deeds written for him."~"(Related by Abu Dawud, at-
Tirmizhi, and Ibn Majah.)

Figh 1.43: Notes of importance concerning ablution

It is permissible to speak while performing ablution. There is nothing reported from the sunnah that
prohibits it.

Making supplications while washing the extremities is based on false hadith. It is best for the person
to use only the supplications mentioned under the Sunnah Acts of Ablution.

If the person who is making ablution has a doubt concerning how many times he has washed a
particular part of the body, he should go by the number he is certain about.
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If any barrier or substance with weight, such as wax, is found on the body, it would invalidate one's
ablution unless it is removed and the ablution is performed again. Coloring, like henna, is permissible,
as it does not affect the ablution's correctness.

People with unusual circumstances (i.e. women with "prolonged flows of blood"), people who cannot
control their urine, people with flatulence, and so on, should perform one ablution for each prayer
whether their problem exists all or part of the time. Their prayers will be acceptable even while their
problems are occuring.

One may be assisted by others in performing ablution.

One may use a towel to dry himself during any time of the year.

Figh 1.44: Proof of its legitimacy

Wiping over the socks is part of the sunnah. An-Nawawi states, "All those who qualify for ijma'
(consensus) agree that it is allowed to wipe over the socks--during travelling or at home, if needed or
not--even a woman who stays at home or a handicapped person who cannot walk can do so. The
Shi'ah and Khawarij reject it, but their rejection is not valid. Says Ibn Hajr in Fath al-Bari, "All of the
preservers (of hadith) are of the opinion that wiping over the socks has come through a continuous
transmission. Some have collected all of its narrations (from among the companions), and its number
exceeds eighty. This includes hadith from the ten pepole who were promised Paradise." The strongest
hadith on this point has been related by Ahmad, al-Bukhari, Muslim, Abu Dawud and at-Tirmizhi on
the authority of Hammam anNakha'i who said, "Jarir ibn 'Abdullah urinated, performed ablution and
wiped over his socks." It was said to him, "You do that and you have urinated?" He said, "Yes, | saw
the Messenger of Allah, upon whom be peace, urinate and then do likewise." Said Ibrahim, "They
were amazed at that hadith, because Jarir had embraced Islam after surah al-Ma'idah was revealed (10
AH). One of its verses calls for washing one's feet. This hadith helps us understand the verse by
confining it to one who is not wearing socks. This constitutes a particular case, and the person who
wears socks can just wipe over them.

Figh 1.44 a: Wiping over slippers

It is allowed to wipe over slippers, as this has been related from many companions. Says Abu Dawud,
"Wiping over sandals (has been done by) 'Ali ibn Abu Talib, Ibn Mas'ud, al-Barra' ibn 'Aazib, Anas
ibn Malik, Abu Umamah, Sahl ibn Sa'd and 'Amr ibn Hareeth. It has also been related from 'Umar ibn
al-Khattab and Ibn 'Abbas." 'Ammar, Bilal ibn 'Abdullah ibn Abu Aufi and Ibn 'Umar also have hadith
on this subejct. In Ibn alQayyim's Tahzhib as-Sunan, he relates from Ibn al-Munzhir, "Ahmad made a
statement about the permissibility of wiping over slippers because of his fairness and justice.
Nevertheless, the basis of this permissibility is the practice of the companions and a manifest analogy.
There is no real difference between socks and slippers. It is correct that they take the same ruling.
Most scholars say that one can wipe over either one." Those who permit it include Sufyan al-Thauri,
Ibn al-Mubarak, 'Ata, al-Hasan and Sa'eed ibn alMusayyab. Commenting on this subject, Abu Yusuf
and Muhammad said, "It is allowed to wipe over them if they are thick and completely hide what they
cover."

Abu Hanifah did not approve of wiping over thick slippers, but he changed his mind three or seven
days before his death. He wiped over his slippers during his illness and said to his visitors, "I did what
I used to tell people not to do." Al-Mughirah ibn Shu'bah reported that the Messenger of Allah, upon
whom be peace, made ablution and wiped over his socks and slippers. This is related by Ahmad, at-
Tahawi, Ibn Majah and at-Tirmizhi, who called it hassan sahih. Abu Dawud graded it weak.2

As it 1s permissible to wipe over socks so is it permissible to wipe over any foot covering, which has
been used to avoid the cold or protect the wound, and so on. Of its permissibility, Ibn Taimiyyah says,
"It is all right to wipe over foot covering because it takes precedence over wiping socks or slippers, for
usually a foot covering is used for some need and to protect the feet from some harm. If wiping over
the socks and slippers is allowed, then wiping over any foot covering should come first. Whoever
claims that there is a consensus on the inadmissibility of wiping over foot coverings does so with a
lack of knowledge. Not to speak of a consensus, he cannot prove its forbiddance even from the works
of ten famous scholars." He goes on to say, "Whoever ponders over the words of the Messenger of
Allah, upon whom be peace, and gives analogy its proper place, will know that the license from him
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was spacious on this subject and in accord with the beauty of Islamic law and the monotheistic
magnanimity with which the Prophet had been sent." Even if there are some holes or cuts in the socks,
it is permissible to wipe over them, as long as the person has only such socks to wear. Says al-Thauri,
"The slippers of the emigrants and helpers were not free of cuts or holes, like the slippers of the
people (in general). If this were a matter of concern, it would have been mentioned and related by
them."

Figh 1.45: Conditions for wiping over the socks

One must have put his socks (or whatever covering he is using) while in a state of purity.

Said al-Mughirah ibn Shu'bah, "I was with the Messenger of Allah, upon whom be peace, one night
during an expedition. I poured water for him to make ablution. He washed his face and arms and
wiped his head. Then I went to remove his socks and he said, 'Leave them on, as I put them on while I
was in a state of purity,' and he just wiped over them." (Related by Ahmad, al-Bukhari and Muslim).
Al-Humaidi related in his Musnad that al-Mughirah reported, "We said, 'O Messenger of Allah, may
we wipe over our socks?' He said, 'Yes, if you put them on while you were in a state of purity." The
stipulations by the jurists that the socks must completely cover the foot to the ankle, and that one must
be able to walk (a distance) in them alone, has been shown by Ibn Taimiyyah in his al-Fatawa to be
weak.

Figh 1.46: The place to be wiped on a sock

Islamic law prescribes that the top of the sock is to be wiped.

Said al-Mughirah, "I saw the Messenger of Allah, upon whom be peace, wipe over the top of his
socks." (Related by Ahmad, Abu Dawud and at-Tirmizhi, who called it hassan.) 'Ali observed, "If the
religion was based on opinion, the bottom of the sock would take preference in being wiped to the top
of the sock." (Related by Abu Dawud and ad-Daraqutni with a hassan or sahih chain.) What is
obligatory in the wiping is what is meant by the lexicographical meaning of the word "wipe." There
are no specifications authentically mentioned with respect to the wiping.

Figh 1.46 a: The duration of the wiping

For the resident, this period is one day and night. For the traveller, it is three days and nights. Said
Safwan ibn 'Assal, "We were ordered (by the Prophet) to wipe over the socks if we were in a state of
purity when we put them on, for three days if we were travellers, and for one day and night if we were
residents. We did not remove them unless we were in post-sex impurity." (Related by ash-Shaf~i,
Ahmad, Ibn Khuzaimabh, at-Tirmizhi, and an-Nasa'i, who graded it sahih.)

Shuraih ibn Hani said, "I asked 'Aishah about wiping over socks and she answered, 'For the traveller,
three days and three nights; for the resident, one day and night." This hadith is related by Ahmad,
Muslim, at-Tirmizhi, an-Nasa'i and Ibn Majah. Of its authenticity, al-Baihaqi says, "This is the most
authentic report on this topic." Some say that the duration begins with the time of the wiping, while
others say it begins from the time of nullifying the ablution after wearing the socks.

Figh 1.46 b: The description of the wiping

After the person completes his ablution and puts on his socks or slippers, it is proper for him to wipe
over them later on when he wants to perform ablution. He is permitted to do that for one day and night
if he is resident, and for three days and nights if he is a traveller. But if he is in post-sex impurity, he
must remove his socks, in accordance with the preceding hadith of Safwan.

Figh 1.47: What invalidates the wiping

The following invalidates the wiping:

-1- The end of the permissible time period for wiping.

-2- Post-sex impurity.

-3- Removal of the socks. If (i) or (iii) occurs while the person was in a state of purity, he need only
wash his feet.

Figh 1.49: Ghusl, the complete ablution

Ghusl means to wash the entire body with water. Says Allah in the Qur'an, "If you are sexually
impure, purify yourselves." And, "They question you concerning menstruation. Say: It is an illness, so
let women alone at such times and do not have sex with them until they are cleansed" (al-Baqarah
222).
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Figh 1.49 a: Discharge of al-Mani owing to stimulation while asleep or awake

The opinion of the jurists in general is that ghusl is a must should one have a discharge of al-mani
(sperm) owing to stimulation while asleep or awake. Abu Sa'eed reported that he heard the Messenger
of Allah, upon whom be peace, say, "Water (washing) is (needed) after (ejaculation of) sperm."
(Related by Muslim.)

Umm Salamah reported that Umm Sulaim said, "O Messenger of Allah, Allah is not ashamed of the
truth. Does a woman have to perform ghusl if she has a wet dream?" He said, "Yes, if she sees the
liquid." (Related by al-Bukhari, Muslim and others.)

There are some other points of importance that need to be noted:

Figh 1.49 b: If the sperm is discharged without any type of stimulation (owing to illness or extreme
cold)

In this case, ghusl is not obligatory. 'Ali reported that the Prophet, upon whom be peace, said to him,
"If sperm is ejaculated, perform ghusl." (Related by Abu Dawud).

Said Mujahid, "We were in a meeting in the mosque with the companions of Ibn 'Abbas (Tawus,
Sa'eed ibn Jubair and 'Tkrimah). When he stood to pray, a man came in and said, 'Is there one who can
give a legal verdict?' We said, 'Ask your question.' He said, "Whenever I urinate, a liquid always
follows it.! We asked, 'Is it the type of liquid that gives birth to children?' He said, 'Yes." We said,
"Then you have to perform ghusl.' The man went away. Ibn 'Abbas hurried to finish his prayer, after
which he told 'Tkrimah to bring the man back. He turned to us and said, 'Is your verdict found in the
Book of Allah?' We said, 'No."' He asked, 'Is it based on the sayings of the Prophet, upon whom be
peace?' We said, 'No.' 'Then from what?' We said, 'From our opinion." He said, 'That is why the
Messenger of Allah said that one learned man is more difficult for Satan than a thousand worshippers.'
The man came and faced Ibn 'Abbas, who said to him, 'When that happens, is it owing to any
stimulation?' He answered, 'No.' Ibn 'Abbas asked, 'Do you feel any numbness in your body?' He
answered, 'No.' Said Ibn 'Abbas, 'That is from the cold. Ablution is sufficient."

Figh 1.50: If one has a wet dream but does not find any traces of ejaculation

There is no need for ghusl in this instance either. Ibn al-Munzhir said, "All of the knowledgeable
people known to me agree on this point." The hadith of Umm Salamah mentioned earlier supports this
proposition.

Figh 1.50 a:

If one wakes from sleep and finds some moistness, but does not recall any wet dream, though he is
sure it is sperm, what should he do? To be safe, he should perform ghusl. Said Mujahid and Qatadah,
"There is no need for ghusl until he is sure that it is sperm, for his prior condition of purity is not
ended by an uncertainty .

Figh 1.50 b: If a man squeezes his penis to prevent ejaculation

This also makes ghusl unnecessary. This is based on the hadith which states that ghusl is required if
the sperm can be seen. But, if the person walks and cannot control his ejaculation. he must perform
ghusl.

Figh 1.51: Sperm on the clothes during prayer

If a man does not know how the sperm got on his clothes, and he has already prayed, should he
perform ghusl and repeat all of his prayers since the last time he slept? If he thinks that it happened
before his most recent sleep, he should repeat all of his prayers since the supposed time of his
ejaculation .

Figh 1.51 a: Touching the two circumcised parts

This refers to the penis and the vagina. If one's penis has entered his wife's vagina, ghusl is obligatory
even if there was no ejaculation. Says Allah, "If you are sexually impure, purify yourselves."
Commenting on the subject, ash-Shaifi says, "In the Arabic language, sexual impurity refers to any
type of sexual intercourse, regardless of whether sperm was ejaculated or not. If someone says, 'So
and so is sexually impure due to so and so,' it refers to any type of sexual intercourse between them,
even if there was no ejaculation. No one disagrees that the fornication which requires the prescribed
punishment is sexual intercourse, even if there is no ejaculation."
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Abu Hurairah reported that the Prophet, upon whom be peace, said, "When anyone sits between the
four parts of her body and exerts himself (has intercourse), bathing becomes obligatory (for both)."
(Related by Ahmad and Muslim.)

Sa'eed ibn al-Musayyab reported that Abu Musa al-Ash'ari said to 'Aishah, "I would like to ask you
something, but I am embarrassed." She said, "Ask and don't be shy, for I am your mother." He asked
about a man who had intercourse but did not ejaculate. She said, on the authority of the Prophet, "If
the two circumcised parts encountered each other, ghusl is obligatory." This hadith is related by
Ahmad and Malik with different wordings. There is no doubt that there must be insertion; if there is
only touching, ghusl is not obligatory for either. All scholars agree on this point.

Figh 1.51 b: Women and their period

Concerning menstruation and childbirth bleeding, Allah says in the Qur'an, "Do not approach them
until they become pure. When they are pure, go to them in the manner that Allah has prescribed for
you." The Messenger of Allah, upon whom be peace, said to Fatimah bint Abu Habish, "Do not pray
during your period. After it has ended, perform ghusl and pray." (Related by al-Bukhari and Muslim.)
Post-childbirth bleeding is treated in a similar manner, according to the consensus of the companions.
If a woman gives birth and has no flow of blood afterwards, some scholars say that she must perform
ghusl, while others say that it would not be necessary. There is no textual authority on this latter point.
Figh 1.52: Death

When a Muslim dies, it is obligatory to wash his or her body, according to the consensus of the
Muslims. This will be discussed in more detail later on.

Figh 1.52 a: A non-Muslim upon embracing Islam

New converts to Islam must perform ghusl. Abu Hurairah reported that Thumamah al-Hanafi was
captured. The Prophet, upon whom be peace, passed by him and said, "What do you have to say for
yourself, O Thumamah?" He said, "If you kill me, you would be killing a relative. If you give me a
bounty (set me free), | would be thankful. If you want wealth (as a ransom), we can give you what you
wish." The companions of the Prophet preferred the ransom and said, "What would we get if we killed
him?" One time when the Prophet passed by him, he finally embraced Islam. The Prophet, upon
whom be peace, untied him and told him to go to the garden of Abu Talhah and perform ghusl. He
performed ghusl and prayed two rak'ah. The Prophet said, "Indeed, your brother became a fine
Muslim." This hadith is related by Ahmad. There is also a source for the story in reports by al-Bukhari
and Muslim.

Figh 1.52 b: Prayer

Figh 1.52 c: Circumambulating the Ka'bah

The reasoning behind this can be found in What actions require the ablution as a prerequisite.

Figh 1.52 d: Touching or carrying the Qur'an

The companions were all agreed that it is forbidden to touch or carry the Qur'an while one is in a state
of impurity. There are some jurists, such as Dawud ibn Hazm, who allow the physically unclean
person, whether because of sex or menstruation, to touch or carry the Qur'an, and they see nothing
wrong with this. He derives his support from a hadith in the two Sahihs in which it is stated that the
Prophet sent a letter to Heraclius saying, "In the name of Allah, the Compassionate, the Merciful...O
people of the book, come to a statement that is common between us and you, that we should worship
none but Allah, and that we shall ascribe no partner unto Him, and that none of us shall take others for
lords besides Allah. If they turn away, then say 'Bear witness that we are they who have surrendered
(unto Him)." (al'Imran 64). Ibn Hazm concludes, "This is the letter the Messenger of Allah wrote,
containing this verse, to the Christians, and of course they touched it." The majority of scholars
answer him by stating that one is allowed to touch parts of the Qur'an that are used in letters, books,
tafsir, and so on, as such things are not copies of the Qur'an, nor is it confirmed that such an action is
forbidden.

Figh 1.53: Reciting the Qur'an

According to most scholars, one who is physically unclean (because of sex or menstruation) may not
recite any portion of the Qur'an. This is based on a hadith from 'Ali, in which he stated that nothing
kept the Messenger of Allah, upon whom be peace, from the Qur'an save being sexually impure. This
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is related by "the four." At-Tirmizhi graded it sahih. Says al-Hafez in al-Fath, "Some people declare
some of its narrators weak. But, in fact, it is of the hassan class and it is satisfactory as a proof." He
also related, "I saw the Messenger of Allah perform ablution and recite some of the Qur'an, after
which he said, 'This is for the one who is not in post-sex impurity. If one is in post-sex impurity, he
may not do so, not even one verse." Ahmad and Abu Ya'la related this hadith with that wording. With
that wording, al-Haithami says, "Its narrators are trustworthy." Says ash-Shaukani, "If that (report) is
authentic, that is proof enough that it is forbidden." The first hadith does not forbid it, for it just states
that it was his practice not to recite the Qur'an while he was in post-sex impurity. Similar reports do
not show that it is disliked. Therefore, how can it be used as a proof that it is forbidden?" Al-Bukhari,
at-Tabarani, Dawud, and Ibn Hazm are of the opinion that it is permissible for one who is in post-sex
impurity (or in menstruation) to recite the Qur'an. Says al-Bukhari, "Ibrahim said, 'There is no
problem if a menstruating woman recites a verse.' Ibn 'Abbas did not see anything wrong with a
sexually impure person reciting the Qur'an. The Prophet, upon whom be peace, used to mention Allah
under all circumstances." In Ibn Hajr's notes to that work, he says, "There is no authentic hadith
reported by the author (al-Bukhari) concerning the prohibition of reciting by one who is sexually
impure or menstruating." The sum total of what has been related on this issue informs us on this point,
though the interpretations differ.

Figh 1.54: Staying in the mosque

It is forbidden for one who is physically unclean (because of sex or menstruation) to stay in the
mosque. 'Aishah said, "The Messenger of Allah, upon whom be peace, saw that his companions'
houses were practically in the mosque. He said, 'Direct those houses away from the mosque.' He then
entered the mosque, but the people did nothing, hoping that Allah would reveal to Muhammad that
what they were doing was permissible. After he came out, he said, 'Direct those houses away from the
mosque, for it is not permitted for a menstruating woman or sexually impure person to be in the
mosque." (Related by Abu Dawud.)

Umm Salamah related that the Prophet, upon whom be peace, came to the mosque's courtyard and
said at the top of his voice, "The mosque is off limits to menstruating women and the sexually impure
persons." (Related by Ibn Majah and at-Tabarani.) Such people can, however, pass through the
mosque, for says Allah, "O you who believe, draw not near unto prayer when you are drunk until you
know that which you utter, nor when you are impure save when journeying upon the road, until you
have bathed" (an-Nisa' 43). Said Jubair, "One of us used to pass through the mosque though he was
impure." (Related by Ibn Abu Shaibah and Sa'eed ibn Mansur in his Sunan.) Zaid ibn Aslam said,
"The companions of the Messenger of Allah, upon whom be peace, used to walk through the mosques
while they were sexually impure." (Related by Ibn al-Munzhir.) Yazib ibn Habib reported that the
companions' doors opened up into the mosque, and that when they were sexually impure, they could
find no water or any path to water save through the mosque. Then Allah revealed, "...nor when you are
impure, save journeying upon the road..." (Related by at-Tabari.)

Commenting on the preceding reports, ash-Shaukani says,"The meaning is so clear that there is no
room for doubt." Said 'Aishah, "The Prophet said to me, 'Hand me my cloth from the mosque.' I said,
'T am menstruating.' He said, 'Your menstruation is not in your hand." (Related by the group, except
for al-Bukhari.) Said Maimunah, "The Messenger of Allah used to come to one of our rooms while we
were menstruating and put his head on (his wife's) lap and recite the Qur'an. Then one of us would
take his clothes and put them in the mosque while she was menstruating." (Related by Ahmad and an-
Nasa'i. The report has supporting evidence.)

Figh 1.55: Actions for which ghusl is preferred

This category of actions involves a reward for performing ghusl, and no blame if he does not. Such
actions are:

Figh 1.55 a: Before the Friday prayer

Muslims are encouraged to perform ghusl before they gather for the Friday prayer. In fact, Islamic law
even goes to the extent of ordering one to perform ghusl at this time as part of the overall cleanliness
and hygiene of the Muslim society. Abu Sa'eed reported that the Prophet said,"Ghusl on Friday is
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obligatory (wajib) on every adult, as is using a toothbrush and applying some perfume." (Related by
al-Bukhari and Muslim.)

The meaning of "obligatory" here is that it is greatly recommended. This understanding of the
Prophet's saying is derived from what al-Bukhari recorded about an incident from Ibn 'Umar about his
father. One day, 'Umar ibn al-Khattab was standing and delivering the khutbah when 'Uthman, one of
the people from among the emigrants and helpers, entered. 'Umar said to him, "What time is it now?"
He said, "I was busy and could not return home. When I heard the call to prayer, I did not make more
than the regular ablution." 'Umar said, "And the ablution only, when you know that the Messenger of
Allah ordered us to perform ghusl ?" Commenting on the incident, says ash-Shaf'i, " 'Uthman did not
leave the prayer to perform ghusl, nor did 'Umar order him to do so. This illustrates that the
companions knew that this order was one of choice. It also shows that it is preferred."

Muslim recorded that Abu Hurairah reported the Prophet saying, "Whoever makes the ablution and
perfects it and then goes to the Friday prayer and listens attentively, will have forgiveness during (the
period) between the Friday and the next (Friday), and an additional three days." Says al-Qurtubi, "This
hadith shows that ghusl is preferred. The mention of ablution, the reward and acceptability points to
the fact that ablution alone is sufficient." Ibn Hajr states in at-Talkhis, "It is one of the strongest proofs
that ghusl for the Friday prayer is not obligatory. The statement that it is preferred is built upon the
fact that if one does not perform ghusl, it will not harm (his prayer). But, if others are harmed by his
perspiration or bad smell from his clothes and body, ghusl becomes obligatory, and not performing it
detracts from the rewards of salah. Some scholars say that the Friday ghusl is a duty even if its non-
performance causes no harm (to others). Their basis for this opinion is the hadith related by Abu
Hurairah in which the Prophet, upon whom be peace, said, "It is a duty upon every Muslim to perform
ghusl once every seven days, by washing his head and body." Al-Bukhari and Muslim accept the
hadith mentioned on the subject in their apparent meanings, and refute the ones contrary to the last
hadith (of Abu Hurairah).

The time for the Friday ghusl is between dawn and the time of the Friday prayer. It is preferable to do
it at the time of departure (to the mosque). If one loses his ablution after that, it is sufficient for him
just to make a new ablution (he does not have to repeat the ghusl).

Says al-Athram, "I heard Ahmad being asked if a person performed ghusl, and then lost it, would the
regular ablution be sufficient for him. He said, 'Yes, and I have not heard anything about that
preferable to the hadith of Ibn 'Abzi," Ahmad is referring to the hadith related by Ibn 'Abzi Shaibah
(with a sahih chain from 'Abdurahman ibn 'Abzi on the authority of his father, who was a
companion.)He performed ghusl for the Friday prayer, and afterwards nullified his ablution. After
that, he performed just the regular ablution, and did not repeat his ghusl. The time for the ghusl ends
with the time of the prayer. If one performs ghusl after the prayer, it would not be the ghusl of the
Friday prayer, and one who does so is not following the Prophet's order. Ibn 'Umar reported that the
Prophet said, "Before you come to the Friday prayer, you should perform ghusl. (Related by "the
group.") Muslim says, "When one of you wants to come to the Friday prayer, he should perform
ghusl." Ibn 'Abdul-Barr related that there is a consensus on this point.

Figh 1.56: Performing ghusl for the 'Id prayers

Scholars also encourage Muslims to perform ghusl for the 'id prayers, even though there is no
authentic hadith to support this opinion. It says in al-Badr alMuneer, "The hadith concerning
performing ghusl for the 'ids are weak. But there do exist good reports from the companions (on this
point) . "

Figh 1.56 a: Ghusl for washing a corpse

According to many scholars, performing ghusl is also preferred for one who has washed a corpse. Abu
Hurariah reported that the Prophet, upon whom be peace, said, "Whoever has washed a corpse must
perform ghusl, and whoever carried him must perform ablution." (Related by Ahmad, Abu Dawud, at-
Tirmizhi, an-Nasa'i, Ibn Majah and others.) However, there is some criticism of this hadith. 'Ali ibn al-
Madani, Ahmad, Ibn al-Munzhir, ar-Rafi' and others say, "The hadith scholars did not classify
anything on this topic as authentic." But Ibn Hajr quotes at-Tirmizhi and Ibn Hibban: "At-Tirmizhi
called it hassan and Ibn Hibban called it sahih. And, due to its numerous chains, it is most likely
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hassan. An-Nawawi strongly refutes what at-Tirmizhi said." Says azh-Zhahabi, "The chains of this
hadith are stronger than a number of chains of the hadith that the jurists argue by." The order in the
hadith implies preference, based on what has been related by 'Umar, who said, "We used to wash the
dead. Some of us would perform ghusl and some would not." (Related by al-Khateeb with a sahih
chain.) When 'Asma bint Umaish washed the body of her deceased husband, Abu Bakr as-Siddiq, she
asked if there were any among the emigrants present, and said, "This day is extremely cold and I am
fasting. Do I have to make gh usl?" They said, "No." (Related by Malik.)

Figh 1.57: Making Ghusl for Hajj

According to the scholars, it is also preferable for one who is undertaking the pilgrimage or 'umrah to
perform ghusl. Zaid ibn Thabit related that he saw the Messenger of Allah, when he intended to
perform the hajj, perform ghusl. (Related by ad-Daraqutni, al-Baihaqi and at-Tirmizhi, who called it
hassan. As-Usaili regarded it as weak.)

Figh 1.57 a: Making Ghusl upon entering Makkah

It is preferable for whoever wants to enter Makkah to perform gh usl. It is reported that Ibn 'Umar,
when going to Makkah, would spend the night in Tawa, and would enter Makkah during the day. He
mentioned that the Prophet, upon whom be peace, also used to do this. (Related by al-Bukhari and
Muslim.) Ibn al-Munzhir said, "All of the scholars say it is preferred to perform ghusl upon entering
Makkah, but if one does not do so, there is no expiation for him to make. Most of them say that the
regular ablution is sufficient.

Figh 1.57 b: Making Ghusl at Mount 'Arafah

Such an act is preferred while one stops there during the hajj. Malik ibn Nafa' reported that Ibn 'Umar
used to do so before embarking upon the hajj, upon entering Makkah, and while stopping at 'Arafah.
Figh 1.57 c: The intention

This involves distinguishing the acts of worship from the customary acts. The intention is only in the
heart, and should not be stated, as this would be tantamount to innovation.

Figh 1.58: Washing all bodily parts

This is based on the following: Says Allah, "If you are sexually impure, cleanse yourselves," that is,
perform ghusl, and "They ask you concerning menstruation. Say: 'It is an illness, so leave women
alone at such times and go not in unto them until they are cleansed," that is, until they perform ghusl.
The proof that cleansing means ghusl is in the verse, "O you who believe, draw not unto the prayer
when you are drunk until you know what you utter, nor when you are polluted, save when journeying
upon the road, until you have bathed (taghtasilu)." This shows that ghusl, the washing of all bodily
parts, is meant.

Figh 1.58 a: How ghusl is performed

According to the practice of the Prophet, upon whom be peace, the correct manner of performing
ghusl is:

-1- wash both hands three times,

-2- wash the penis,

-3- make a complete ablution (like the one made for prayer--the Prophet used to delay washing his
feet until the end of his ghusl if he was using a tub, and so on),

-4- rub water through one's hair three times, letting the water reach down to the roots of the hair,

-5- pour water over the entire body, begining with the right side, then the left, washing under the
armpits, inside the ears, inside the navel, inside the toes and whatever part of the body can be easily
rubbed. This account is based on the following report from 'Aishah: "When the Prophet, upon whom
be peace, took his bath after sexual intercourse, he would begin by washing his hands. Then he would
pour water from his right hand to his left and wash his sexual organs, make the ablution for prayer,
take some water and put his fingers to the roots of his hair to the extent that he sees that the skin is
wet, then pour water over his head three times and then over the rest of his body." (Related by al-
Bukhari and Muslim.) In one narration it states, "He used to rub his head with his hands until he was
certain the water reached his skin, and then he poured water over it three times." It is also related that
she said, "When the Prophet would perform ghusl after having had sexual intercourse, he would call
for some water, which he would pour on his right hand to wash the right side of his head and then the
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left. He would then take water with both hands and pour it over his head." Said Maimunah, "I put
water out for the Messenger of Allah to perform ghusl. He washed his hands two or three times, and
then he poured water from his right hand to his left and washed his private parts, wiped his hands on
the earth, rinsed his mouth and nose, washed his face and hands, washed his head three times, poured
water over his body, and finally moved from his place and washed his feet. I brought him a towel, but
he did not take it, for he shook the water off with his hands." (Related by "the group.")

Figh 1.59: Ghusl for women

A woman performs ghusl just as a man does, except that if she has plaited hair she does not have to
undo it, provided that the water can reach the roots of her hair. Umm Salamah said, "O Messenger of
Allah, I am a woman who has closely plaited hair on my head. Do I have to undo them for ghusl after
sexual intercourse?" He said, "No, it is enough for you to throw three handfuls of water on your head
and then pour water over yourself. After doing this, you shall be cleansed." (Related by Ahmad,
Muslim and at-Tirmizhi, who called it hassan sahih.) 'Ubaid ibn 'Umair reported that 'Aishah
discovered that 'Abdullah ibn 'Amr was ordering the women to undo their plaits of hair (for ghusl).
She observed, "It is amazing that Ibn 'Amr orders the woment to undo the plaits of hair for ghusl. Why
doesn't he just order them to shave their heads? I and the Messenger of Allah used to bathe from one
vessel, and all I did was pour three handfuls of water over my head."(Related by Ahmad and
Muslim.)

It is preferrable for a woman performing ghusl to cleanse herself from menstruation or post-childbirth
bleeding to take some cotton smeared with musk or perfume and wipe it over the traces of blood. This
will remove the bad smell of the menstrual blood. 'Aishah reported, "'Asma bint Yazid asked the
Messenger of Allah about ghusl after menstruation has ended. He said, "She should use water mixed
with the leaves of the lote-tree and cleanse herself. Then she should pour water over her head and rub
it well till it reaches the roots of the hair, after which she should pour water over it. Afterwards, she
should take a piece of cotton smeared with musk and cleanse herself with it." 'Asma asked, "How
should she cleanse herself with it?" He said, "Praise be to Allah, she should cleanse herself with it."
'Aishah said in a subdued tone that she should apply it to the traces of blood. 'Asma then asked about
bathing after sexual intercourse. He said, "She should take water and cleanse herself or complete the
ablution, pour water on her head and rub it till it reaches the roots of her hair, and then she should
pour water over herself." 'Aishah observed, "How good are the women of the 'helpers' that shyness
does not keep them from learning their religion." (Related by "the group," except at-Tirmizhi.)

Figh 1.60: Questions related to Ghusl

It is sufficient to perform one ghusl for both menstruation and sexual impurity, or for the Friday
prayer and the 'id prayer, or for sexual impurity and the Friday prayer, if one has the intention for both
of them. This is based on the Prophet's saying, "All acts are based on intentions."

If a person performed post-sex ghusl but did not make ablution, the ghusl will suffice. Said 'Aishah,
"The Messenger of Allah did not perform ablution after ghusl." Ibn 'Umar said to a man who had told
him that he performed ablution after ghusl, "You went too far." Says Abu Bakr ibn al-'Arabi, "There is
no difference of opinion among the scholars that ablution falls under the category of ghusl. If the
intention was to remove sexual impurity, it also includes the minor impurities, as what sexual impurity
prevents is greater than what the minor impurities prevent. The smaller one falls under the greater one,
and the intention for the greater one suffices."

It is acceptable for a person in post-sex uncleanliness or a menstruating woman to remove their hairs,
cut their nails, go to the markets, and so on, without any dislike. 'Ata said that such people can get
cupped, cut their nails and their hair, and that this is allowed even if he (or she) has not performed the
regular ablution. (Related by al-Bukhari).

One may enter a public bathroom. As long as he keeps his private parts from being seen, and he does
not look at others' private parts. Says Ahmad, "If you know that everyone inside the bathroom is
wearing a loincloth, you may enter. If not, then don't enter." The Prophet, upon whom be peace, said,
"A man should not look at another man's private parts, and a woman should not look at another
woman's private parts." There is no problem with mentioning Allah's name in the public baths, as
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mentioning the name of Allah under any circumstances is good, since there is no text prohibiting it.
The Messenger of Allah used to remember Allah under all circumstances.

There is no problem in drying one's self with a towel or other cloth after performing ablution or ghusl
during the summer or winter.

It is permissible for a man to use the water left over by a woman and vice-versa. This is derived from
the fact that it is permissible for them to perform ghusl from the same container. Ibn 'Abbas narrated
that some of the Prophet's wives were performing ghusl from a container. The Prophet came and
performed his ablution or ghusl from it. They said to him, "We were sexually unclean." He said, "The
water does not become impure." (Related by Ahmad, Abu Dawud, an-Nasa'i and at-Tirmizhi, who
called it hassan sahih). 'Aishah used to wash with the Messenger of Allah from one container, and
they would take turns taking water until he said, "Leave some for me, leave some for me."

It is not allowed to bathe in the nude in front of people. It is forbidden to uncover one's private parts.
If you cover it with some clothes, it is permissible. The Messenger of Allah would cover Fatimah with
a curtain when she performed ghusl. If one performs ghusl in the nude, far away from the people, it is
not prohibited. The prophets Musa (Moses) and Ayyub (Job) did so, as al-Bukhari, Ahmad, and an-
Nasa'i recorded.

Figh 1.63: Tayammum, the dry ablution

Definition. Literally tayammum means "aim, purpose." In Islamic law, it refers to "aiming for or
seeking soil to wipe one's face and hands with the intention of preparing oneself to pray, and so on."
Figh 1.63 a: Proof of its legitimacy

This is proven by the Qur'an, sunnah and ijma' (consensus). The Qur'an says, "And if you are ill, or on
a journey, or one of you comes from relieving himself, or you have touched women, and you do not
find water, then go to high clean soil and rub your face and hands (therewith). Lo, Allah is Benign,
Forgiving" (an-Nisa': 43). From the sunnah we have the hadith related by Abu Umamah in which the
Prophet, upon whom be peace, said, "All of the earth has been made for me and my nation a pure
place of prayer. Whenever a person from my nation wants to pray, he has something with which to
purify himself, that is, the earth." (Related by Ahmad.) Finally, there is a consensus that tayammum
forms a legitimate part of the shari'ah, as it replaces ablution or ghusl under specific circumstances.
Figh 1.63 b: Blessing from Allah

This form of ablution is viewed as a blessing from Allah to the Muslims. Jabir relates that the Prophet,
upon whom be peace, said, "I have been given five things that were not given to anyone before me: I
have been made victorious due to fear for a distance of one month's journey; the earth has been made
a place of prayer for me--wherever and whoever of my nation wants to pray, he may pray; and the war
booty has been made lawfal for me, and this was not lawful for anyone before me. I have been given
permission to intercede. The prophets used to be raised for their own people only, but I have been
raised for all of mankind." (Related by al-Bukhari and Muslim.)

Figh 1.64: The reason for its legitimacy

Said 'Aishah, "We went out with the Messenger of Allah on one of his journeys until we reached
Baida'. At this place, one of my bracelets broke and fell somewhere. The Messenger of Allah and
others began to look for it. There was no water at that place, nor did anyone have any water with him.
The people went to Abu Bakr and said, "Do you see what your daughter has done?" Abu Bakr came to
me, while the Prophet was sleeping on my thigh. He blamed me and said to me whatever Allah willed
him to say. He also poked me in my side. I could not move, for the Prophet, upon whom be peace, was
sleeping on my lap. He slept until the morning without any water available. Then, Allah revealed the
verse of tayammum. As-Sayyid ibn Huzhain said, 'That was not the first blessing from the family of
Abu Bakr.' The camel that I was on got up and we found the necklace underneath it." (Related by "the
group," except for at-Tirmizhi.)

Figh 1.64 a: One cannot find water, or the amount one finds is insufficient for ablution

Tmran bin Husain said, "We were with the Messenger of Allah during a journey. When he led the
people in prayer, one man stayed apart. He asked him, "What prevented you from praying?" He said,
'l need a post-nocturnal bath and there is no water.' He said, 'Use the soil, for it is sufficient." (Related
by al-Bukhari and Muslim.)
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Abu Zharr related that the Prophet, upon whom be peace, said, "The soil is a purifier for a Muslim,
even if he does not find water for twenty years." (Related by "the four." At-Tirmizhi grades it hassan
sahih.) But before one makes tayammum, he must look for water from any posible source. If he is sure
water is not to be found or it is too far away, he does not have to look for it.

Figh 1.64 b: One is injured or ill

If one is in this condition, and believes water will worsen it (he does not have to be absolutely sure,
but may base his opinion on past experience or what a knowledgeable person has told him), he may
perform tayammum. Jabir said, "We were on a journey and one of us got injured. Later, he had a wet
dream. He asked his companions, 'Can I perform tayammum?' They said, 'No, not if you have water.'
He performed ghusl and died. When they came to the Messenger of Allah, they informed him of what
had transpired. He said, 'They killed him, Allah will kill them. Do you not ask if you do not know?
The rescue of the ignorant person is the question. He could have performed tayammum and dropped
water on his wound or wrapped it with something and wipe over the wrapping, and wash the rest of
his body." This is related by Abu Dawud, Ibn Majah, ad-Daraqutni and Ibn as-Sakin, who said it is
sahih.

Figh 1.65: If the water is cold enough to physically harm the user

This is only allowed on the condition that he can find no one to heat it, or is unable to use the public
bathrooms. 'Amr ibn al-'Aas narrated that he was participating in an expedition. He had a wet dream
during an extremely cold night, and was afraid that if he performed ghusl he would die. He prayed the
morning prayer with his companions. He then went to the Messenger of Allah, upon whom be peace,
to ask him about this. Muhammad said, "O 'Amr, did you pray with your companions while you
needed a post-nocturnal bath?" 'Amr mentioned the verse, "Do not kill yourselves, Allah is merciful to
you" to the Prophet. The Prophet just laughed and didn't say anything. (Related by Ahmad, Abu
Dawud, al-Hakim, ad-Daraqutni, Ibn Hibban and al-Bukhari in mu'allag form.) This example
illustrated the Prophet's tacit approval.

Figh 1.65 a: When water is nearby, but one does not want to fetch it due to fear

If one fears for his life, family, wealth, (for example, if an enemy is nearby--beast or human--or one is
a prisoner, and so on), one may perform tayammum. This is also allowed if there is water but one
lacks the proper means to get it, or if one fears some accusation against him if he gets it.

Figh 1.65 b: If one is saving his water for later use

This could be for a hound, for dough, cooking or to remove an impurity that is not pardonable. Says
Imam Ahmad, "Many of the companions performed tayammum to save their water for drinking." 'Ali
said that a man who is travelling and becomes unclean because of sex or a wet dream can perform
tayammum if he fears he will go thirsty: "He should perform tayammum and not ghusl." (Related by
ad-Daraqutni.) Says Ibn Taimiyyah, "If a person needs to relieve himself but has only a small amount
of water, it is best that he pray with tayammum and relieve himself, rather than keep his ablution and
pray before relieving himself."

Figh 1.66: One can get water, but fears that the prayer will be over by the time he gets it

He can perform tayammum and pray, and does not need to repeat his prayer (after he gets water).

Figh 1.66 a: The soil used for tayammum

It must be pure soil: this can be sand, stone, gypsum, and so on. Says Allah, "Perform tyammum with
pure soil," and all scholars of Arabic agree that "soil" is whatever covers the earth, dirt or otherwise.
Figh 1.66 b: How to perform tayammum

First, one must have the intention (see the section on ablution). Then, he mentions Allah's name,
strikes the soil with his hands, wipes his face and his hands up to the wrist. Nothing is more authentic
and clear than what 'Ammar related. He said, "We became sexually impure and had no water, so we
rolled in the dirt and prayed. This was mentioned to the Prophet and he said, 'This would have been
enough for you,' and he struck the earth with his hands, blew in them and then wiped his face and
hands with them." (Related by al-Bukhari and Muslim). In another text he states, "It would have been
enough for you to strike the ground with your hands, blow into them, then wipe your face and hands
up to the elbows." (Related by ad-Daraqutni.)
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This hadith shows that one strike of the earth is sufficient, and one only wipes the arms to the wrists. It
is from the sunnah that one who makes tayammum with dirt should blow into his hands first and not
make his face dusty or dirty.

Figh 1.66 c¢: What tayammum makes permissible

After doing so, he is pure and may do any of the acts requiring prior purification, such as praying and
touching the Qur'an. He does not have to perform it during the time of prayer, and he may pray as
many prayers as he wishes (unless he nullifies it), exactly as he can after performing the regular
ablution. Abu Zharr reported that the Prophet said, "The soil is a purifier for a Muslim, even if he does
not find water for twenty years. Then if he touches water, that is, to make ablution, and so on, it would
be good." This is related by Ahmad and at-Tirmizhi, who said it is sahih.

Figh 1.66 d: What nullifies tayammum

In addition to the presence of water, everything that nullifies the ablution nullifies tayammum. If a
person prays after performing tayammum and then finds water, he does not need to repeat his prayer
even if there is time left to do so. Abu Sa'eed al-Khudri said, "Two men went out on a journey. The
time of prayer came and, as they had no water, they performed tayammum. Then they found some
water during the time of the same prayer. One of them repeated his prayer with ablution and the other
did not. When they saw the Messenger of Allah, they asked him about the proper procedure in such a
case. He said to the one who did not repeat his prayer, 'You have acted according to the sunnah and
your prayer is sufficient for you.' He said to the other, "You will get a double reward."" (Related by
Abu Dawud and anNasa'i.) If one comes across water before he prays or finishes his prayer with
tayammum, his prayer becomes null and void, for he must make ablution with water. If a person is not
clean because of sex or a wet dream, or a woman is menstruating, and they pray after performing
tayammum, they need not repeat their prayer after finding water, but they must perform ghusl with
water when they can. 'Umar said, "The Prophet led the people in prayer, and afterwards saw a man
who had not prayed. He said, 'Why didn't you pray with us?' The man replied, 'l was sexually unclean
and there was no water.' He told him, 'Use the soil, and it will be enough.' Tmran then mentioned that
they later found water. The Prophet, upon whom be peace, brought a bowl of water for the man and
told him to perform ghusl. (Related by al-Bukhari.)

Figh 1.67: Wiping Over Casts, Wrappers and Similar Items

It is allowable to wipe over any wrapper or diseased or injured bodily part. There are many hadith on
this point, and although they are all weak, their many chains strengthen each other, making them valid
to talk about. One hadith, that of Jabir (quoted earlier), relates a story about a man who was on a
journey and suffered an injury. While he slept, he had a wet dream, after which he asked his
companions if he could perform tayammum. They said he could not, so he made ghusl and died
because of it. When that was mentioned to the Prophet, he said "They killed him, may Allah kill them.
Do you not ask about what you do not know? ... It would have been enough for him to perform
tayammum and drop a little water over his wound or else wipe it, then to wipe it and wash the rest of
the body." This is related by Abu Dawud, Ibn Majah, ad-Daraqutni and Ibn as-Sakin, who classified it
as sahih. Ibn 'Umar used to do this.

In fact, it is obligatory to wipe over such casts or wrappers in ablution or ghusl instead of washing the
injured parts. This must be done even if he has to heat the water. But, if he believes that this would
harm the diseased or injured part, or that his condition may worsen, or that his pain would increase, he
may wipe the injured part with water. If he fears that this would also be harmful, he should wrap it and
then gently wipe over it. It is not necessary for him to be in a state of purity while applying the cast or
wrapper to be wiped. There is also no time limit for such wipings, for he can do so as long as his
condition lasts. Removing the wrapper or cast nullifies the wiping, as does the final cure.

Figh 1.68: The Prayer of One Who Has no Means of Purifying Himself

Whoever cannot get water or soil may pray in whatever state he is in, and he will not have to repeat
his prayer later. This is based on what Muslim related from 'Aishah. She had borrowed some jewelry
from 'Asma and it broke (and fell). The Messenger of Allah, upon whom be peace, sent some people
to search for it. The prayer time came and they had to pray without ablution. When they came to the
Prophet, they complained to him and the verses of tayammum were revealed. Usaid ibn Huzhair said,
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"May Allah give you good recompense. Allah never reveals an order with respect to you except that
He removes by it some hardship and gives the Muslims some benefit." The companions prayed while
in a state of impurity, but the Prophet did not admonish them nor did he order them to repeat their
prayers. Says an-Nawawi, "That is the strongest statement of proof (on this question)."

Figh 1.69: Menstruation

In Arabic, the word for menstruation (haizh) literally means "running." Here it refers to the discharge
of blood during a woman's state of health, not from giving birth or breaking the hymen.

Most scholars say that its time begins at the age of nine. If blood is seen before that age, it is not
menstrual blood, but is considered to be putrid blood. As there is no evidence about when a woman
stops menstruating, if an elderly lady finds blood flowing it is considered menstrual blood.

Figh 1.69 a: Requirements for blood to be considered menstrual

-1- Dark. Once, when Fatimah bint Abu Habash had a prolonged flow of blood, the Prophet told her,
"If it is the blood of menstruation, it will be dark and recognizable. If it is that, then leave the prayer.
If it is other than that, then make ablution and pray, for it is only due to a vein." This is related by Abu
Dawud, an-Nasa'i, Ibn Hibban and ad-Daraqutni, who said all of its narrators are trustworthy. Al-
Hakim also related it, and said that it meets Muslim's standards.

-2- Red. It is the original color of blood.

-3- Yellow. It is a liquid, like pus.

-4- A muddy color. It is an intermediate color between black and white, like dirt.

Malik and Muhammad al-Hassan ( and al-Bukhari in mu'allaq form) recorded that women would send
'Aishah small boxes with yellow-stained cotton, and she would tell them, "Do not be in haste until you
see the pure white cotton." If the discharge is yellow or muddy during the days of menstruation, it is to
be considered as part of the menses. During other days, it is not regarded as such. Umm 'Atiyyah said,
"After we were pure, we did not consider the yellow or muddy discharge to be anything." This is
related by Abu Dawud and al-Bukhari, but without the words "...after we were pure.. ."

Figh 1.70: There is no stated minimum or maximum length of time for the menses

All statements dealing with this topic have no sound backing. If a woman has a customary length of
time for her menses, she should according to it. Umm Salamah asked the Prophet about a woman with
a prolonged flow of blood. He said, "She should look for the number of days and nights that she
usually has her menses and the time of the month during which it occurs. Then she should leave the
prayer (during those days, and then afterwards) perform ghusl, tie something around her vagina and
pray." (Related by "the five," except for at-Tirmizhi.) If she has no customary period to go by, then
she can try to distinguish between the different types of blood. This practice is based on the previously
quoted hadith of Fatimah bint Abu Hubaish, which states that menstrual blood is distinguishable and
well-known to women.

All scholars agree that there is no minmum or maximum time limit between two menstrual periods.
Some say that the latter period is fifteen days, while others say it is three days.

Figh 1.70 a: Post-Childbirth bleeding

Such bleeding occurs after the birth of a child, regardless if the child survived the birth or not. This
type of bleeding has no minimum duration, for it could stop right after the birth, or there could even
be no blood. Therefore, her confinement would end and she would be obliged to fast, pray, and so on.
The maximum duration is forty days. Said Umm Salamah, "During the lifetime of the Prophet, the
post-childbirth woman would be in confinement for forty days." (Related by "the five," except for an-
Nasa'i.)

After recording the hadith, at-Tirmizhi states, "The knowledgeable companions, the following
generation and those that came later agree that a woman experiencing post-childbirth bleeding had to
stop praying for forty days unless her blood stopped. If her bleeding stops before that time, she is to
make ghusl and start praying. If she sees blood after forty days, most scholars say that she is not to
stop praying."

Figh 1.71: Forbidden Acts for Women Experiencing Menstruation and Post-Childbirth Bleeding
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All acts forbidden for a person who has not yet cleansed himself from sex or a wet dream are
prohibited to women in these two conditions, as these are considered major impurities. But, there are
also two further prohibitions:

Figh 1.71 a: They cannot fast, menstruating women

If women fast, their fasting will be considered null and void. If they fast during the month of
Ramadan, they will still have to make those days of fasting up later on. Mu'azhah said, "I asked
'Aishah, "Why must we make up the fasts missed due to our menstruation, and not the prayers?' She
said, 'That was what the Messenger of Allah told us to do. We were ordered to make up the fasts, and
we were ordered not to make up the prayers." (Related by "the group.")

Figh 1.71 b: She can not engage in sexual intercourse

Said Anas, "When a Jewish woman was menstruating, her husband would not eat or sleep with her.
The companions asked the Prophet, upon whom be peace, about that, and Allah revealed: "They
question you concerning menstruation. Say: 'It is an illness, so let women alone at such times and go
not in unto them until they are cleaned. And when they have purified themselves, then go in unto them
as Allah has enjoined upon you. Truly, Allah loves those who turn unto Him and loves those who
have a care for cleanliness" (al-Baqgarah 222). The Messenger of Allah also said, "Do everything
except intercourse." (Related by "the group," except for al-Bukhari.)

In his comments on the subject, an-Nawawi states, "If a Muslim believes it is permissible to have
intercourse with his menstruating wife, he becomes an unbelieving apostate. If he does it, not thinking
that it is permissible, but out of forgetfulness or not knowing that it is forbidden or not knowing that
his wife was menstruating, then there is no sin or expiation upon him. If he does it on purpose,
knowing that it is forbidden, he has committed a grave sin and must repent. There are two opinions on
this: the more correct one is that there is to be expiation." He further says, "All scholars say that one
may touch anything above the navel or below the knees. Most scholars say that it is permissible to
touch what is between the navel and the knees, but not the vagina or anus." An-Nawawi concludes
that it is permitted but hated, as that is the strongest position from the evidence . This evidence is
based upon the practice of the Prophet's wives: when he wished to be with them during their period,
they would put something over their vagina. (Related by Abu Dawud.) Al-Hafez observes, "Its chain
is strong." Masruq ibn al-Ajda' asked 'Aishah, "What is off limits to me sexually during my wife's
menstruation?" She said, "Nothing, except the vagina." (Related by alBukhari in his Tarikh.)

Figh 1.72: Women with Prolonged Flows of Blood

Islam defines such an occurrence as the flowing of blood outside of the regular time. This usually
happens in three specific cases. In the first case, the woman knows that her flow of menstrual blood is
lasting longer than usual. In such a case, she will act according to her customary period, and the
remainder will be considered days of prolonged blood flows. This is based on the hadith of Umm
Salamah, in which she asked the Messenger of Allah, upon whom be peace, about this condition. He
said, "She should wait for the days and nights of her normal period and figure them out of the month,
and she should leave the prayer during those days. (Afterwards) she should perform ghusl, tighten
something around her vagina and then pray." (Related by Malik, ash-Shafi and "the five," except for
at-Tirmizhi.)

Evaluating the report, an-Nawawi says, "Its chain meets the conditions (of al-Bukhari and Muslim)."
Al-Khattabi holds, "That regulation is for the woman who is experiencing prolonged blood flows. If
the blood is flowing, the Prophet ordered her to leave the prayer during her regular period, and to
perform ghusl after her customary time has passed. Then, she becomes just like any other purified
person."

In the second case, a woman does not know her period well enough to determine if she is experiencing
menstrual bleeding or a prolonged flow of blood. In that case, her menstruation is considered to be six
or seven days, which is the most common among women.

Said Jamnah bint Jahsh, "I had a very strong prolonged flow of blood. I went to the Prophet to ask him
about it. When I asked him if | had to stop praying and fasting, he said 'Tie around a cloth, and it will
stop.' I said, 'It is greater than that.' He said, 'Curb it.' I said, 'It flows greatly.' He then said, "You may
do one of two things: either one will suffice. Which one you are able to do you know best. This is a
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strike from Satan. Be on your period for six or seven days, which Allah knows, and then perform
ghusl until you see that you are clean. Pray for fourteen nights or thirteen nights and days and fast, and
that will be sufficient for you. Do that every month as the other women become pure and menstruate.
If you can, you may delay the noon prayer and hasten the afternoon prayer. Perform gh usl and pray
the noon and afternoon prayers together. Then delay the sunset and hasten the night prayers and pray
them together. Perform ghusl for the morning prayer and pray it. This is how you may pray and fast if
you have the ability to do so..." And he said, "That is the more loved way to me."

As to the authenticity of the hadith, it is related by Ahmad, Abu Dawud and at-Tirmizhi, who grades it
as hassan sahih. He says, "I asked al-Bukhari about it, and he called it hassan." Ahmad ibn Hanbal
says it is hassan sahih.

Al-Khattabi observes, in a note to this hadith, that this is for the woman who is a "beginner" and does
not know her regular days of menstruation. The Prophet told her to act according to the customary
situation of women, and to consider herself as having her period only once a month, like most women.
His statement, 'As women menstruate and as they become pure' points to this fact. This is by analogy
to the affairs of women with respect to each other in menstruation, pregnancy, maturity and other
affairs of theirs."

In the third case, a woman has a regular period, but she is able to distinguish the blood. She should,
therefore, behave according to the type of blood she sees. Fatimah bint Abu Hubaish had a prolonged
flow of blood, and the Prophet told her, "If it is menstrual blood, it is dark and recognizable. If you
have that, abstain from the prayer. If it is other than that, make ablution and pray, for it is a vein."
Women who fall into any of these categories must abide by the following regulations:

Figh 1.73: Ghusl, menstruating women

She does not have to perform ghusl for every prayer, except for the one time when her period or blood
flow has ended.

Figh 1.74: She must make ablution for every prayer, menstruating women

Said the Prophet, "Make ablution for every prayer." According to Malik, this is only preferred and not
obligatory (unless she nullifies her ablution, of course).

Figh 1.74 a: Keeping the blood in check, menstruating women

She is to wash her vagina before she makes ablution, and she should wear something which soaks up
the blood. It is preferred for her to do what she can to keep the blood in check.

Figh 1.74 b: Ablution, menstruating women

She should not make ablution before the prayer's time begins.

Figh 1.74 c: Sex, menstruating women

She may have intercourse with her husband even while the blood is flowing, according to most
scholars, because there is no evidence to the contrary. Said Ibn 'Abbas, "If she can pray, her husband
can have intercourse with her." Al-Bukhari says that if she is pure enough for prayer, she certainly
must be pure enough for intercourse. Abu Dawud and al-Baihaqi related that 'Akramah bint Hamnah
had a prolonged flow of blood and that her husband had intercourse with her. An-Nawawi holds its
chain to be hassan.

Figh 1.74 d: What she can do, menstruating women

She is to be considered a pure person, and she may pray, fast, remain in the mosque, recite the Qur'an,
touch a copy of the Qur'an, and so on.

Figh 1.75: Prayer

The prayer is a type of worship consisting of specific statements and actions. It is begun by
pronouncing the greatness of Allah, and is concluded with salutations of peace. As prayer is the
essence of Islam, we will discuss it here in detail.

To state it simply, prayer must exist, for without it Islam can not stand. The Prophet, upon whom be
peace, said, "The head of the matter is Islam, its pillar is the prayer, and the top of its hump is jihad in
the way of Allah." It was the first act of worship that was made obligatory by Allah. Its obligation was
revealed directly to the Prophet, during his ascension to heaven. Said Anas, "The prayers were made
obligatory on the Prophet, upon whom be peace, the night of his ascension to heaven. At first, they
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were fifty in number, but were reduced several times until they were five. Then it was proclaimed, 'O
Muhammad, the order is not changed. These five are (equivalent) to the fifty."

As to the authenticity of the report, it is related by Ahmad, an-Nasa'i and at-Tirmizhi, who said it is
sahih.

Salah is the first act that the person will be held accountable for. 'Abdullah ibn Qart related that the
Messenger of Allah, upon whom be peace, said "The first act that the slave will be accountable for on
the Day of Judgement will be prayer. If it is good, then the rest of his acts will be good. And if it is
evil, then the rest of his acts will be evil." (Related by at-Tabarani.) It is the last thing that the Prophet,
upon whom be peace, recommended to his nation before he died, saying, "Prayer, prayer and what
your right hand possesses." It will be the last thing taken away from the religion. When it perishes,
Islam will perish. The Messenger of Allah, upon whom be peace, said, "If Islam were stripped away,
piece by piece, people would hold tight to the next one. The first thing taken would be ruling and
governance, and the last thing would be prayer." (Related by Ibn Hibban from the hadith of Abu
Umamah.) In many verses of the Qur'an, Allah follows up prayer with the remembrance of Allah.
"Lo! Worship preserves (one) from lewdness and iniquity, but verily, remembrance of Allah is more
important." (al-'Ankabut 45); "He is successful who grows and remembers the name of his Lord, so
pray (al-A'la 14-15); "So serve Me and establish worship for My remembrance" (Taha 74). Sometimes
He mentions prayer along with zakah: "Establish prayer and pay zakah" (al-Bagarah 110). And at
times, with patience: "Seek help in patience and prayer" (al-Baqarah 45), and with hajj: "So pray unto
your Lord and sacrifice" (al-Kauthar 2); "Say: Lo! my worship and my sacrifice and my living and my
dying are for Allah, Lord of the Worlds. He has no partner. This am I commanded, and I am the first
of those who surrender (unto Him)" (al-An'am 162-163). At other times, Allah begins the acts of piety
with prayers and ends with them, as in the verses about the ma'arij (ascension to heaven): "Successful
indeed are the believers who are humble in their prayers," and the verses, "And who pay heed to their
prayers. These are the heirs who will inherit Paradise. There will they abide" (al-Mu'minun 1-29-11).
The importance of salah is so great that one is ordered to observe it while travelling or not, while one
is safe or in fear: "Be guardians of your prayers, and of the mid-most prayer, and stand up with
devotion to Allah. And if you go in fear, then (pray) standing or on horseback. When you are safe,
remember Allah, as He has taught you that which (heretofore) you knew not" (al-Baqarah 238-239).
Figh 1.76: Allah explains how to pray during fear, safety or wartime

"And when you are among them and arrange their prayers for them, let only a party of them stand
with you (to worship) and let them take their arms. Then, when they have performed their
prostrations, let them fall to the rear and let another party come to pray with you, and let them take
their precautions and arms. They who disbelieve long for you to neglect your arms and your baggage,
that they may attack. It is no sin for you to lay aside your arms, if rain impedes you or if you are sick.
But take your precautions. Lo! Allah prepares for the disbelievers shameful punishment. When you
have performed your prayer, remember Allah, standing, sitting and reclining. And when you are in
safety, observe your prayer properly. Prayer at fixed hours has been enjoined on the believers" (an-
Nisa' 102-103).

Figh 1.77: Allah also strongly warns those who tamper with their prayers or are heedless

Says Allah in the Qur'an, "Now there has succeeded them a later generation who have ruined their
prayers and have followed lusts. But they will meet deception" (Maryam 59); "Ah, woe unto
worshippers who are heedless of their prayers" (al-Ma'un 4-5).

Figh 1.77 a: Prayer is one of the most important acts in Islam

Prayer is one of the most important acts in Islam, and thus it requires a special guidance

Ibrahim asked his Lord to give him descendants who abided by their prayers: "My Lord! Cause me
and (some) of my offspring to remain constant in prayer. And O our Lord! Accept my supplication"
(Ibrahim 40).

Figh 1.77 b: One Who Ignores His Prayers

Not praying and denying its obligation is seen as disbelief and places the person outside the religion of
Islam. All scholars agree on this piont. They base their opinion on several hadith, some of which are:
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Jabir reports that the Prophet, upon whom be peace, said, "Between a person and disbelief is
discarding prayer." (Related by Ahmad, Muslim, Abu Dawud, at-Tirmizhi and Ibn Majah.)

Buraidah reported that the Prophet, upon whom be peace, said, "The pact between us and them is
prayer. Whoever abandons it is a disbeliever." (Related by Ahmad, Abu Dawud, at-Tirmizhi, anNasa'i
and Ibn Majah.)

'Abdullah ibn 'Amr ibn al-'Aas reported that the Prophet, upon whom be peace, one day mentioned the
prayer and said, "Whoever guards and observes his prayer, they will be a light and a proof and a
savior for him on the Day of Resurrection. Whoever does not guard and obvserve them, they will not
be a light or a proof or a savior for him. On the Day of Resurrection, he will be with Qarun, Fir'aun,
Haman and Ubayy ibn Khalf." (Related by Ahmad, at-Tabarani and Ibn Hibban. Its chain is
excellent.)

That one who does not pray will be with the leaders of the unbelievers in the Hereafter makes it
evident that such a person is an unbeliever. Says Ibn al-Qayyim, "The one who does not pray may be
preoccupied with his wealth, kingdom, position or business. If one is kept away from his prayers by
his wealth, he will be with Qarun. One whose kingdom keeps him away from the prayers will be with
Haman, and one whose business keeps him away from the prayers will be with Ubayy ibn Khalf."

Says 'Abdullah ibn Shaqiq al-'Ageely, "The companions of Muhammad, peace be upon him, did not
consider the abandonment of any act, with the exception of prayer, as being disbelief." (Related by at-
Tirmizhi and al-Hakim, who said it met al-Bukahri's and Muslim's conditions.)

Says Muhammad ibn Nasr al-Mirwazi, "I heard Ishaq say, 'It is authentic (that) the Prophet (said or
ruled): One who does not pray is an unbeliever." It is from the Prophet himself that one who
intentionally does not pray until the time for the prayer is over is an unbeliever."

Says Ibn Hazm, "It has come from 'Umar, 'Abdurahman ibn 'Auf, Mu'azh ibn Jabal, Abu Hurairah and
other companions that anyone who skips one obligatory prayer until its time has finished becomes an
apostate. We find no difference of opinion among them on this point." This was mentioned by al-
Munzhiri in at-Targheeb wa atTarheeb. Then he comments, "A group of companions and those who
came after them believed that an intentional decision to skip one prayer until its time is completely
finished makes one an unbeliever. The people of this opinion incude 'Umar ibn al-Khattab, 'Abdullah
ibn Mas'ud, 'Abdullah ibn 'Abbas, Mu'azh ibn Jabal, Jabir ibn 'Abdullah and Abu ad-Darda'. Among
the non-companions who shared this view were Ibn Hanbal, Ishaq ibn Rahwaih, 'Abdullah ibn al-
Mubarak, an-Nakha'i, al-Hakim ibn 'Utaibah, Abu Ayyub as-Sakhtiyani, Abu Dawud at-Tayalisi, Abu
Bakr ibn Abu Shaibah, Zuhair ibn Harb, and others.

Some hadith make it clear that such a person should be killed. For example:

Ibn 'Abbas reported that the Prophet, upon whom be peace, said, "The ties of Islam and the principles
of the religion are three, and whoever leaves one of them becomes an unbeliever, and his blood
becomes lawful: testifying that there is no god except Allah, the obligatory prayers, and the fast of
Ramadan." (Related by Abu Ya'la with a hassan chain.) Another narration states, "If anyone leaves
one of them, by Allah he becomes an unbeliever and no voluntary deeds or recompense will be
accepted from him, and his blood and wealth become lawful." This is a clear indication that such a
person is to be killed.

Ibn 'Umar related that the Messenger of Allah, upon whom be peace, said, "I have been ordered to kill
the people until they testify that there is no god except Allah, and that Muhammad is the Messenger of
Allah, and they establish prayer and pay the zakah. If they do that, their blood and wealth are
protected from me save by the rights of Islam. Their reckoning will be with Allah." (Related by al-
Bukhari and Muslim.)

Umm Salamah related that the Prophet, upon whom be peace, said, "There will be rulers over you
who will do good and evil things. Whoever hates these (latter) acts will be innocent of them. Whoever
denies them will be safe, but (not) one who accepts and follows them." They asked, "Should we kill
them?" He said, "Not if they pray." (Related by Muslim.) Therefore, he made it unlawful to kill even
an unjust ruler who observes his prayers.

Abu Sa'eed reported that 'Ali, while he was in Yemen, sent the Prophet some gold, which he then
divided among four people. A man said, "O Messenger of Allah, beware of Allah." The Prophet said,
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"Woe to you. Of all the people of the earth, am I not the most dutiful in being aware of Allah?" Khalid
ibn al-Walid said, "O Messenger of Allah, shall I kill him?" He said, "Perhaps he is one of those who
pray." Khalid said, "How many people say with their tongues what is not in their hearts?" The Prophet
said, "I have not been ordered to look into the hearts of people, nor to rip open their bellies."
(Abridged from al-Bukhari and Muslim.) In this hadith also, prayer is given as the reason for not
killing a person. It is understood, therefore, that not praying would have resulted in the person's
killing.

Even though the preceding hadith clearly rule that one who discards salah becomes an unbeliever and
should be killed, many early and later scholars (excluding Abu Hanifah, Malik and ash-Shafi) believe
that such people become evildoers who must repent. If such a person does not repent, he is to be
killed, that being the prescribed punishment, according to Malik, ash-Shai'i and others. Abu Hanifah
maintains that such a person is not to be killed, but must be given a minor punishment and confined
until he prays. They say the hadith that calls such people unbelievers refer to those who deny the
prayers, and so on. They say that any other interpretation is contradicted by other texts. For example,
Allah says, "Lo! Allah does not pardon one who gives Him partners. He pardons all save whom He
wills" (an-Nisa' 116). There is also a hadith related by Abu Hurairah and recorded by Ahmad and
Muslim in which the Prophet, upon whom be peace, said, "Every prophet has a special supplication
that is answered. Every prophet hastened to make his supplication, but I concealed mine and will use
it for my nation on the Day of Resurrection. It will be granted--Allah willing--to whoever dies without
associating any partners with Allah." Al-Bukhari also recorded that Abu Hurairah reported that the
Prophet, upon whom be peace, said, "The person who will be the happiest due to my intercession is
the one who says, '"There is no god but Allah' sincerely from his heart."

Says ash-Shaukani, "The truth of the matter is that he becomes an unbeliever who is to be killed for
his unbelief. The hadith authenticates that Islamic law calls one who does not pray an unbeliever. It
has also put the performance as the barrier between a believer and an unbeliever. Abandoning prayer
means he may be called an unbeliever. We need not concern ourselves with arguments presented by
those of the opposing opinion. We can say to them: It is not impossible that some types of unbelievers
may obtain forgiveness or may have a right to intercession, such as the unbelief of those who pray to (
our) qiblah. Nevertheless, the fact remains that they commit some sins which the Islamic law views as
unbelief. To turn to the other narrow interpretations is just redundant."

Figh 1.80: Who Must Pray

Prayer is obligatory upon every sane, adult Muslim. 'Aishah related that the Messenger of Allah, upon
whom be peace, said, "The pen is raised for three (meaning: there is no obligation upon three): one
who 1is sleeping until he wakens, the child until he becomes an adult, and one who is insane until he
becomes sane."

As to the authenticity of this report, it is recorded by Ahmad, Abu Dawud, at-Tirmizhi, an-Nasa'i, Ibn
Majah, and al-Hakim, who grades it sahih according to the criterion of al-Bukhari and Muslim. At-
Tirmizhi classifies it as hassan.

Although it is not obligatory for a child to pray, it is a must that his guardian order him to do so when
he is seven, and he should beat him if he does not pray after he reaches the age of ten. A minor should
practice praying until he reaches puberty. 'Amr ibn Shu'aib related from his father on the authority of
his grandfather that the Prophet, peace be upon him, said, "Order your children to pray when they
reach the age of seven. Beat them (if they don't pray) when they reach the age of ten. And have them
sleep separately."

The hadith is related by Ahmad, Abu Dawud, and al-Hakim. The latter grades it sahih according to
Muslim's criteria.

Figh 1.81: The Number of Obligatory Prayers

The number of prayers prescribed by Allah is five. Ibn Mahyraiz narrated that al-Makhdaji, from the
tribe of Kananah, heard Abu Muhammad--a man in ash-Shams--saying, "The witr prayer is
obligatory." He said he went to 'Ubadah ibn as-Samit and informed him of this. 'Ubadah corrected
him, saying, "Abu Muhammad is mistaken. I heard the Messenger of Allah, upon whom be peace, say
'Allah has laid five prayers upon His slaves. Whoever fulfills them and does not miss any of them will
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have a pact with Allah that He will let him enter Paradise. Whoever does not come with them will
have no pact with Allah. If He wishes, He may punish him, and if He wishes, He may forgive him."
(Related by Ahmad, Abu Dawud, an-Nasa'i and Ibn Majah.) In one version it states, "Or one who
comes with a deficiency in them or who degrades their duties." Talhah ibn 'Ubaidullah narrated that a
bedouin with unkempt hair came to the Messenger of Allah, upon whom be peace, and said, "O
Messenger of Allah, inform me of what Allah has made obligatory on me as regards praying." He
said, "Five prayers, unless you do others voluntarily." He asked the Prophet to inform him about
fasting, and he said, "The fast of Ramadan, unless you do others voluntarily." Then he asked him
about charity...and the Messenger of Allah informed him of the Islamic legislations. The bedouin then
said, "By the One who has honored you, I shall not voluntarily add anything to it, nor shall I be
deficient in what Allah has ordered me to do." The Messenger of Allah, upon whom be peace, then
said, "He will enter Paradise if he is truthful (to what he said)." (Related by al-Bukhari and Muslim.)
Figh 1.82: The Times of the Prayers

Each prayer has its own particular time at which it must be performed. Says Allah, "Prayer at fixed
hours has been enjoined upon the believers" (an-Nisa' 103).

The Qur'an itself points to these different times

Allah says, "Pray at the two ends of the day and in some watches of the night. Lo! Good deeds annul
evil deeds. This is a reminder for the mindful" (Hud 114). Surah al-Isra' states, "Establish prayer at the
setting of the sun until the dark of the night, and (the recital) of the Qur'an at dawn. Lo! The recital of
the Qur'an at dawn is ever witnessed" (al-Isra' 78), and "Celebrate the praises of your Lord before the
rising of the sun and before its setting. Glorify Him some hours of the night and at the two ends of the
day, that you may find acceptance" (Taha 130). This verse specifically refers to the dawn prayer and
the afternoon prayer, as it is recorded in the two Sahihs. Jarir ibn 'Abdullah al-Bajali reported, We
were sitting with the Messenger of Allah and we looked at the moon on a clear night. The Prophet
said, "You will see your Lord as you see this moon, and you will not be harmed by seeing Him. So, if
you can, do not let yourselves be overpowered in the case of prayer before the rising of the sun and its
setting,' and he recited the above verse."

Those are the times of the prayers that the Qur'an mentions. From the sunnah, we have the following:
'Abdullah ibn 'Amr reported that the Messenger of Allah, upon whom be peace, said, "The time of the
noon prayer is when the sun passes the meridian and a man's shadow is the same length as his height.
It lasts until the time of the afternoon prayer. The time of the afternoon prayer is until the yellowing of
the sun (during its setting). The time of the evening prayer is as long as twilight. The time of the night
prayer is to the middle of a night of medium duration. And the time of the morning prayer is from the
appearance of the dawn until the time of sunrise. When the sun rises, abstain from praying, as it rises
between the horns of Satan." (Related by Muslim. )

Jarir ibn 'Abdullah narrated that the angel Gabriel came to the Messenger of Allah and said to him,
"Stand and pray," and they prayed the noon prayer when the sun had passed its meridian. He then
came to him for the afternoon prayer and said,"Stand and pray," and they prayed the afternoon prayer
while the length of a shadow of something was similar to the length of the object. Then he came a t
sunset and said, "Stand and pray," and they prayed the sunset prayer when the sun had just
disappeared. Then he came at night and said, "Stand and pray,"and they prayed the night prayer when
the twilight had disappeared. He cameagain when dawn broke (and they prayed the morning prayer).
Then Gabriel came on the next day at noon and said (to the Messenger of Allah), "Stand and pray,"
and they prayed the noon prayer when the length of the shadow of something was close to the length
of the object. Then he came for the afternoon prayer and said, "Stand and pray," and they prayed when
the shadow of something was twice as long as the length of the object. Then he came at the same time
(as the previous day) for the sunset prayer, without any change. Then he came for the night prayer
after half of the night had passed ("or," he said, "one-third of the night"). Then he came when the sky
was very yellow and said, "Stand and pray," and they prayed the morning prayer. Then Gabriel said,
"Between these times are the times for the prayers."

As to the authenticity of the report, it is recorded by Ahmad, an-Nasa'i and at-Tirmizhi. Al-Bukhari
observes, "It is the most authentic report concerning the prayer times."
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Figh 1.83: The Time for the Noon Prayer (Zhuhr)

The previous two hadith make it clear that the noon prayer begins when the sun passes its meridian
and it continues until an object's shadow is approximately the same length as the object itself. If it is
extremely hot, it is preferred to delay the noon prayer until it is cooler. This is done in order to retain
the humility and awe of the prayer. If this is not the case, it should be prayed early in its time. This
opinion is based on the following hadith: Reported Anas, "If it was extremely cold, the Prophet, upon
whom be peace, would pray early. If it was extremely hot, he would wait for it to cool down."
(Related by al-Bukhari.) Abu Zharr relates, "We were with the Prophet, upon whom be peace, on a
journey. When the caller to prayer wanted to give the azhan, the Prophet said 'Let it cool down.' This
happened two or three times, until we saw the shadows of the hills. Then the Prophet said, 'The
extreme heat is from the fragrance of Hell. If the heat becomes extreme, delay the prayer until it
becomes cool." (Related by al-Bukhari and Muslim.) However, this delay does have a limit.
According to Ibn Hajr's Fath al-Bari, "The scholars differ over how long one may wait to let the
temperature cool. Some say, 'Until the shadow of an object becomes an arm's length,' or 'Until the
shadow becomes one-fourth of one's height.' Others say one-third or one-half, and so on. Its ruling is
according to its basic principle, and it changes with different circumstances, provided that the prayer
is not delayed until the end of its time."

Figh 1.84: The Time for the Afternoon Prayer ('Asr)

This prayer begins in the afternoon when the shadow of an object is of the same length as the object
itself, and continues until the sun sets. Abu Hurairah reported that the Prophet, upon whom be peace,
said, "Whoever catches one rak'ah of the afternoon prayer before the sun sets and then prays the
remainder of the prayer after the sun has set has not missed the afternoon prayer."

The best and most preferred time to pray the afternoon prayer ends when the sun becomes yellowish
on the horizon. This is implied by the preceding hadith of Jabir and 'Abdullah ibn 'Umar. To delay the
prayer until the sun becomes yellowish, although it is permissiable, is greatly disliked, unless there is
some need to do so. Anas reported that he heard the Prophet, upon whom be peace, say, "The
following is the prayer of the hypocrite: he waits until the sun is between the horns of Satan, then he
gets up and prays four quick rak'ah, and he does not remember Allah therein save a little bit." (Related
by "the group," except for al-Bukhari and Ibn Majah.)

Says an-Nawawi in his commentary on Sahih Muslim, "Our companions (the Shafiyyah) hold that the
afternoon prayer time can be divided into five categories: the most virtuous time, the preferred time,
the allowable time in which there is no disliked aspect, the allowable time that contains some aspect of
dislike, and the time that is due to some excuse or necessity. The most virtuous time is at the
beginning of the permissible time. The preferred time is until the shadow of an object is twice the
length of the object itself. The permissible time without any aspect of dislike is from the time the sun
becomes yellowish. The permissible time with some aspect of dislike is from the time the sun
becomes yellowish until the setting of the sun. The time of excuse or necessity begins, in fact, at the
time of the noon prayer for one who is to combine the noon and afternoon prayers, due to travelling or
rain. If the afternoon prayer is made during any of those times, it has been fulfilled properly. If all of
those times pass and the sun has set, then one must make up the prayer."

On a cloudy day, it should be prayed earlier in its time. Buraidah al-Aslami reported, "We were with
the Messenger of Allah, upon whom be peace, during a battle and he said, "Hasten in praying on a
cloudy day, for one who misses the afternoon prayer has destroyed all of his works." (Related by
Ahmad and Ibn Majah.)

Of the subjecat, Ibn al-Qayyim says, "Leaving the prayer is of two types: leaving it completely and
never praying it (which destroys all of one's deeds), and leaving it during a particular day, which
destroys all of the deeds of that day."

Figh 1.85: The Afternoon Prayer is the "Mid-most" Prayer

Says Allah in the Qur'an, "Observe and guard the prayers and the mid-most prayer, and stand with
total submission to Allah. Authentic hadith have made it clear that the afternoon prayers is the "mid-
most" prayer.
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'Ali reported that the Prophet, upon whom be peace, said on the day of al-Ahzab (the battle of the
clans), "May Allah fill their graves and houses with fire, as they kept us preoccupied from the "mid-
most" prayer until the sun had set." (Related by al-Bukhari and Muslim. Muslim, Abu Dawud and
Ahmad have "the afternoon prayer" inserted after "the mid-most" prayer.")

Explaining the context of this hadith, Ibn Mas'ud said, "The idol-worshippers kept the Prophet from
the afternoon prayer until the sun had become reddish and yellowish. The Messenger of Allah said,
"They kept us preoccupied from the "mid-most" prayer, the afternoon prayer--may Allah fill their
bellies and graves with fire."' (Related by Ahmad, Muslim, and Ibn Majah.)

Figh 1.85 a: The Time for the Sunset Prayer (Maghrib)

The time for the sunset prayer begins with the disappearance of the sun and lasts until the red twilight
ends. 'Abdullah ibn 'Amr reported that the Prophet, upon whom be peace, said, "The time for the
sunset prayer is when the sun has disappeared and the twilight has not gone." (Related by Muslim.)
Abu Musa related that a man asked the Prophet about the prayer times, and he mentioned the hadith
which states that he ordered the sunset prayer when the sun had set and, on the next day, he prayed it
when the red twilight was ending and he said, "The time (for the sunset prayer) is between these two
times."

An-Nawawi says in his commentary on Sahih Muslim, "It is the opinion of the research scholars of
our companions (the Shaf'iyyah) that ... it is allowed to delay it as long as it is twilight. It is allowed to
begin the prayer at any time during that period. There is no sin in delaying it from its earliest time."
Concerning the earlier quoted hadith in which Gabriel led the prayers and prayed the sunset prayer at
the same time on both days, it only shows that it is greatly preferred to perform the sunset prayer as
early as possible. This point is made clear by some other hadith:

As-Sa'ib ibn Yazid related that the Messenger of Allah, upon whom be peace, said, "My nation will
always be along the natural path as long as they pray the sunset prayer before the stars appear."
(Related by Ahmad and at-Tabarani).

In Ahmad's Musnad it is related from Abu Ayyub al-Ansari that the Prophet said, "Pray the sunset
prayer when the fasting person breaks his fast and when the stars are about to appear."

In Sahih Muslim it is related from Rafa' ibn Khadeej that "We prayed the sunset prayer with the
Messenger of Allah, and one of us would leave (afterwards) and would still be able to see where he
shot his arrow, (because there was still so much light left in the sky)."

In Sahih Muslim it is recorded from Salamah ibn al-Aku' that the Messenger of Allah, upon whom be
peace, would pray the sunset prayer when the sun had set and disappeared ( behind the horizon).

Figh 1.86: The Time of the Night Prayer ('Isha)

This prayer begins when the red twilight disappears and continues up to half of the night. Reported
'Aishah, "They used to pray the night prayer between the disappearance of the twilight and the final
third of the night's beginning." (Related by al-Bukhari.) Abu Hurairah reported that the Messenger of
Allah, upon whom be peace, said, "If it were not to be a hardship upon my nation, I would order them
to delay the night prayer until a third or a half of the night had passed." (Related by Ahmad, Ibn
Majah and at-Tirmizhi, who said it is sahih.) Reported Abu Sa'eed, "Once, we waited for the
Messenger of Allah to lead the night prayer until half the night had passed, at which time he came and
prayed with us. He said, 'Stay in your places of sitting while the people have gone to their places of
lying down (for sleep), for you are in prayer as long as you are waiting for the prayer. If it were not for
the weakness of the weak, the illness of the ill and the need of those who have needs, I would have
delayed the time of this prayer to a half of the night."

As to the authenticity of this report, it is recorded by Ahmad, Abu Dawud, Ibn Majah, an-Nasa'i and
Ibn Khuzaimah. Its chain is sahih). The hadith describes the best time to pray. As for the allowable
time and the time due to need, it lasts until dawn. Abu Qatadah reported that the Messenger of Allah,
upon whom be peace, said, "There is no negligence in sleeping, but the negligence lies in not praying
a prayer until the time of the next prayer has come." (Related by Muslim.) This hadith shows that the
time of every prayer continues until the beginning of the time for the next prayer, except for the
morning prayer, as all scholars agree that its time lasts only until sunrise.

Figh 1.87: Delay is Preferred in the Isha Prayer
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It is most virtuous to delay the night prayer until the end of the preferred time for it, which is half the
night. Reported 'Aishah, "One night the Prophet, upon whom be peace, prayed the night prayer after
most of the night had gone and most of the people in the mosque had fallen aleep. Then he came out,
prayed, and said, "This would be the proper time if it were not a hardship on my nation."' (Related by
Muslim and an-Nasa'i.) The Prophet, upon whom be peace, did not do this on a regular basis, as he
heard that it would be a hardship on his nation. He would take into consideration the situation of those
in the mosque. Sometimes he would hasten in performing the prayer and at other times he would delay
it. Said Jabir, "The Messenger of Allah would pray the noon prayer during the hottest time of noon,
the afternoon prayer when the sun was clear, the sunset prayer when the sun had gone down, and the
night prayer he would sometimes delay and sometimes hasten if he found people gathered (in the
mosque). If he noticed that they were lingering, he would delay it. He would pray the morning prayer
while it was still dark." (Related by al-Bukhari and Muslim.)

Figh 1.88: Sleeping Before the Night Prayer Is Forbidden

One should not sleep before the night prayer, nor have discussions after it. Abu Barza al-Aslami
related that the Prophet, upon whom be peace, loved to delay the night prayer (which was called
darkness, al-'atmah) and he hated sleeping before it and talking or discussions after it." (Related by
"the group.") In another saying by Ibn Mas'ud, it is reported, "The Messenger of Allah ordered us not
to talk after the night prayer." (Related by Ibn Majah.)

The reasons behind this are: sleep may make a person miss the night prayer in its best time, or it may
cause him to miss the congregational prayer, and talking and socializing afterwards would cause one
to misappropriate a time from which he could greatly benefit. If one wants to sleep and has someone
to wake him up, or he is discussing a beneficial matter, then it is not disliked. Said Ibn 'Umar, "The
Prophet would discuss with Abu Bakr some of the affairs of the Muslims during the night, and I was
with him." (Related by Ahmad and at-Tirmizhi, who said it is hassan.) Reported Ibn 'Abbas, "I slept in
the home of Maimunah one night when the Prophet, upon whom be peace, was there. I watched to see
how the Prophet prayed during the night. He talked with his wife for a while and then slept." (Related
by Muslim.)

Figh 1.88 a: The Time of the Morning Prayer (Fajr)

The time of the morning prayer begins with the true dawn and lasts until sunrise. It is preferred to pray
it early in its permissible time. Abu Mas'ud al-Ansari reported that the Messenger of Allah prayed the
morning prayer in the darkness (of the dawn). Another time, he prayed it when the dawn was shining
(or glowing). Then after that, he always prayed in the darkness (of the dawn) until he died." (Related
by Abu Dawud and al-Baihagqi. Its chain is sahih.) Said 'Aishah, "Believing women would pray the
morning prayer with the Prophet, upon whom be peace, being enveloped in their clothing. They would
return to their homes after the prayer and no one could recognize them due to the darkness (of the
dawn)." (Related by "the group.")

Rafa' ibn Khadeej related a hadith in which the Prophet, upon whom be peace, said, "Make the
morning prayer at daybreak, as your reward will be greater." In another version it states, "Make the
morning prayer at the shining (time of the dawn), as your reward will be greater." (Related by "the
five." At-Tirmizhi and Ibn Hibban grade it as sahih.) It refers to the time that one finishes the prayer,
not the time when one begins it. That is, one should make the recital long so that one is in prayer until
the dawn becomes "shiny." This is what the Prophet, upon whom be peace, used to do, for he would
recite between 60 and 100 verses. It also means to make sure that the dawn has come.

Figh 1.89: Performing One Rak'ah During the Time of Prayer

Whoever catches a rak'ah of prayer before its time has expired has caught the entire prayer in its time.
Abu Hurairah reported that the Prophet, upon whom be peace, said, "Whoever catches one rak'ah of
the prayer has caught the prayer." (Related by "the group.") This refers to any of the prayers. Al-
Bukhari has recorded, "Whoever of you catches one prostration of the afternoon prayer before the sun
has set should complete his prayer. If one of you catches one prostration of the morning prayer before
the sun has risen, he should complete his prayer." Here the meaning of prostration is rak'ah. The clear
meaning of the hadith is that one who catches one rak'ah of the morning or afternoon prayer should
complete the prayer even if the sun is setting or rising, also those are times in which it is not liked to
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pray. If one rak'ah is performed, then the prayer is to be completed and the obligation of prayer will
have been fulfilled, although it is not allowed to intentionally delay those prayers until such times.
Figh 1.89 a: Sleeping Through or Forgetting the Prayer

Whoever sleeps through or has forgotten to pray a certain prayer should pray it when he wakes up or
remembers the prayer. Abu Qatadah related that sleeping through the prayer time was mentioned to
the Prophet, upon whom be peace, and he said, "There is no negligence in sleep, but negligence occurs
while one is awake. If one of you forgets a prayer or sleeps through its time, then he should pray it
when he remembers it."

As to the authenticity of the report, it is recorded by an-Nasa'i and at-Tirmizhi, who said it is sahih.
Anas related that the Prophet, upon whom be peace, said, "Whoever forgets a prayer should pray it
when he remembers it, and there is no expiation for it save that." (Related by al-Bukhari and Muslim.)
Reported 'Imran ibn Husain, "We went with the Messenger of Allah during the night. When the last
portion of the night came, we became tired and fell asleep. We did not wake until we felt the heat of
the sun. Some of us tried hurriedly to purify ourselves. The Prophet ordered us to be calm. Then we
rode on until the sun had risen and we made ablution. He ordered Bilal to make the call to prayer, and
then prayed two rak'ah before the (obligatory) morning prayer. Then we stood and prayed. We said, 'O
Messenger of Allah, should we not repeat it tomorrow in its proper time?' He said, 'Would your Lord
the Most High forbid you from interest and accept it from you?"' (Related by Ahmed and others.)

Figh 1.90: The Times in Which the Prayers are Prohibited

It is forbidden to pray after the morning prayer until the sunrise and from the sunrise until the sun has
completely risen to the length of a spear above the horizon, and when the sun is at its meridian until it
moves sightly to the west, and after the afternoon prayer until the sun sets. Abu Sa'eed reported that
the Prophet, upon whom be peace, said, "There is no prayer after the morning prayer until the sun
rises." (Related by al-Bukhari and Muslim.) 'Amr ibn 'Abbas related that he said, "O Prophet of Allah,
inform me about the prayers." He said, "Pray the morning prayer and then abstain from prayer until
sunrise and the sun has completely risen, for it rises between the horns of Satan. That is when the
unbelievers prostrate to it. Then pray, as your prayer will be witnessed and attended to until the
shadow of a spear becomes less than its length. At that time stop praying, for at that time the hell-fire
is fed with fuel. When the shade comes, you may pray, for your prayer will be witnessed and attended
(to by angels) until you pray the afternoon prayer. Then abstain from praying until the sun sets, for its
sets between the horns of Satan, and that is when the unbelievers make prostrations to it." (Related by
Ahmad and Muslim.)

Said 'Ugbah ibn 'Amr, "There are three times during which the Prophet prohibited us from praying or
burying our deceased: sunrise until the sun has risen (some distance), when the sun is at its meridian,
and when the sun is setting until it has completely set." (Related by "the group," except for al-
Bukhari.)

Figh 1.90 a: Opinions of the Jurists Concerning Prayer After the Morning and Night Prayers

Most scholars agree that one can make up missed prayers after the morning or afternoon prayers. This
is based on the Prophet's words, "If someone forgets the prayer, he should pray it when he remembers
it." (Related by al-Bukhari and Muslim.)

Concerning voluntary prayers, the following companions disliked such prayers during those times:
'Ali, Ibn Mas'ud, Abu Hurairah and Ibn 'Umar. "Umar used to beat those who offered two rak'ah after
the afternoon prayers (in the presence of other companions), and was not rebuked. Khalid ibn al-
Waleed also used to do this. Those tabi'een who disliked such prayers were al-Hassan and Sa'eed ibn
al-Musayyab. Abu Hanifah and Malik also hated such prayers. Ash-Sahf i reasoned that prayers at
such times are allowable if the person has a reason for that prayer (the prayer of salutation to the
mosque, or the prayers after one performs the ablution, and so on). He uses as a proof the fact that the
Prophet, upon whom be peace, prayed the two noon sunnah rak'ah after the afternoon prayers. The
Hanbaliyyah say that it is forbidden to pray during such times even if one has a reason to do so, except
in the case of the two rak'ah for the circumambulation of the Ka'bah. This is based on the hadith from
Jabir ibn Mut'am that the Prophet said, "O tribe of 'Abd Manat, do not prevent anyone from
circumambulating this house (the Ka'bah) or from praying therein at any time they wish."
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As to the authenticity of thie report, it is related by Abu Dawud, an-Nasa'i, at-Tirmizhi and Ibn Majah.
At-Tirmizhi and Ibn Khuzaimah called it sahih.

Figh 1.91: About Praying at Sunrise, Sunset and While the Sun is at its Meridian

The Hanifiyyah are of the opinion that prayer during such times is not valid, regardless of whether the
prayer was obligatory or voluntary, or if one was making up a prayer or fulfilling a requirement. But,
they make an exception for the afternoon prayer of that particular day and the funeral prayer (if the
funeral is at any of these times, the funeral prayer is still to be made). They also permit the prostration
in response to Qur'anic recitation if the respective verses were recited at such times. Abu Yusuf also
makes an exception for voluntary prayers on Friday while the sun is at its meridian. The Shariyyah say
that voluntary prayers which are not offered for a particular reason are disliked at such times.
Obligatory prayers, voluntary prayers because of some occasion, voluntary prayers on Friday when
the sun is at its meridian and the prayer of the circumambulation of the Ka'bah are all permissible at
such times without any disliked aspects. The Malikiyyah say that voluntary prayers during sunrise and
sunset are forbidden, even if there is some occasion for them. The same applies to a prayer that was
vowed, prostration owing to Qur'anic recitation, and the funeral prayer (unless they fear some decay
or alteration in the deceased). But they always allow prayer, voluntary or obligatory, at the time when
the sun is at its meridian. Al-Baji wrote in his commentary to alMuwatta, "In al-Mubsut it is related
from Ibn Wahb that Malik was asked about praying at mid-day and he said, 'l found the people
praying at mid-day of Friday. Some hadith do not consider it desirable (to pray at such times), but I do
not stop the people from praying. I do not like to pray at that time because it is not desirable to do so."
The Hanbaliyyah say that no voluntary prayers should be made during such times, regardless of
whether or not there is a reason for such prayers, and regardless of whether it is Friday or not, save for
the prayer of salutations to the mosque on Friday (they allow this without any disike for it while the
sun is at its meridian or while the imam is making his address). They also say that the funeral prayer is
forbidden at that time, unless there is a fear of alteration or decay in the corpse. They allow the
making up of missed prayers, the vowed prayers and the prayer of the circumabulation of the Ka'bah
(even if it is voluntary) at any of these three times.

Figh 1.92: Voluntary Prayer at Dawn Before the Morning Prayer

Yasar, the client of Ibn 'Umar, said, "Ibn 'Umar saw me while I was praying after the dawn had begun,
and he said, 'The Messenger of Allah came to us while we were praying at this time and he said, 'Let
your witness reach those who are absent that there is no prayer after (the beginning of) the dawn
except two rak'ah."

As to its place in the corpus of hadith, it is recorded by Ahmad and Abu Dawud. Although the hadith
is weak, its numerous chains strengthen each other.

We can conclude from this that it is disiked to make voluntary prayers beyond the two sunnah rak'ah
after the dawn has begun. This was stated by ash-Shaukani. Al-Hassan, ash-Shaifi, and Ibn Hazm say
voluntary prayers are permissible at that time without any aspect of dislike. Malik openly allowed
prayers during that time for those who missed the voluntary prayers during the night due to some
excuse. It is mentioned that it reached him that 'Abdullah ibn 'Abbas, al-Qasim ibn Muhammad, and
'Abdullah ibn 'Aamar ibn Rabi'ah would pray the witr prayer after the dawn had begun. Said 'Abdullah
ibn Mas'ud, "It does not bother me if they make the iqgamah (the second call) to prayer while I am
praying witr." Yahya ibn Sa'eed reported, " 'Ibadah ibn as-Samit was the imam for the people. One
day he went to the morning prayer and the caller to prayer made the iqgamah for the prayer. 'lbadah
kept quiet until he prayed the witr prayer and then he led them in the morning prayer." Sa'eed ibn
Jubair reported that Ibn 'Abbas slept (one night), woke up and told his servant, "Look to see what the
people are doing." (By that time he had lost his eyesight). The servant returned and told him that they
were dispersing from the morning prayer. Ibn 'Abbas then stood, prayed witr and prayed the morning
prayer.

Figh 1.93: Voluntary Prayers while the Iqgamah Is Being Made

If the prayer has already started, it is disliked to preoccupy one's self with voluntary prayers. Abu
Hurairah reported that the Prophet, upon whom be peace, said, "If the prayer is beginning, there is no
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prayer save the obligatory one." In another narration it states, "Save for the one for which igamah has
been made." (Related by Ahmad, Muslim, Abu Dawud, at-Tirmizhi, an-Nasa'i and Ibn Majah.)
Reported 'Abdullah ibn Sarjis, "A man entered the mosque while the Prophet was leading the morning
prayer. The man prayed two rak'ah at the side of the mosque and then entered (the congregation)
behind the Messenger of Allah. When the Prophet had finished the prayer he said, 'O so and so, which
of the two prayers do you count --the one you prayed by yourself or the one you prayed with us?"
(Related by Muslim, Abu Dawud and an-Nasa'i.) The Messenger objected to this act, but he did not
order him to repeat his prayer. This shows that such a prayer is valid but disliked. Reported Ibn
'Abbas, "I was praying while the caller to prayer was making the iqgamah. The Messenger of Allah
pulled me and said, 'Do you pray four rak'ah for the morning (obligatory) prayer?" The hadith is
related by al-Baihaqi, at-Tabarani, Abu Dawud, at-Tayalisi and al-Hakim, who said it is sahih
according to the criterion of al-Bukhari and Muslim. Abu Musa al-Ash'ari related that the Prophet saw
a man praying two rak'ah of the morning prayer while the caller to prayer was making the (second)
call. The Prophet touched his elbow and said, "Shouldn't this be before that?" (Related by at-Tabarani.
Al-"Traqi says it is good.)

Figh 1.95: Azhan, call to prayer

The azhan is a call to inform others in specific words that the time for a prayer has begun. It is a call to
the congregation, and is an expression of the Islamic practices. It is obligatory or highly preferred. Al-
Qurtubi and others have said that the azhan, although it has very few words, covers all essentials of
the faith. It begins by proclaiming the greatness of Allah, pointing to His existence and perfection. It
mentions His oneness and the denial of polytheism, and it confers the messengership of Muhammad,
upon whom be peace. It calls to specific acts of obedience after testifying to Muhammad's
messengership, and it calls to a prosperity which is everlasting, pointing to the return to Allah. Then,
in a manner of emphasis, it repeats some of what was already mentioned.

Figh 1.95 a: Azhan, its Virtues and Excellence

Many hadith describe the virtues of the azhan and the one who calls it. Such hadith include the
following:

Abu Hurairah reported that the Prophet said, "If the people knew what was in the azhan and the first
row (of the prayer in virtue), and that they could not get it save by drawing lots, they would draw lots.
If they knew the reward for praying the noon prayer early in its time, they would race to it. And if they
knew the reward for the night and the morning prayers in congregation, they would come to them
even if they had to crawl . " (Related by al-Bukhari and others. )

Mu'awiyyah reported that the Prophet, upon whom be peace, said, "The callers to prayer will have the
longest necks of all people on the Day of Resurrection." (Related by Ahmad, Muslim, and Ibn Majah.)
Al-Barra' ibn 'Aazib reported that the Prophet, upon whom be peace, said, "Allah and His angels pray
upon those in the first rows. And the caller to prayer is forgiven, for as far as his voice reaches and
whoever hears him will confirm what he says. He will get a reward similar to those who pray with
him." This hadith is related by Ahmad and an-Nasa'i. Al-Munzhiri says its chain is good.

Abu ad-Darda' reported that he heard the Prophet, upon whom be peace, say, "If three people do not
make the azhan and establish the prayer among themselves, Satan gains mastery over them." (Related
by Ahmad.)

Abu Hurairah reported that the Prophet, upon whom be peace, said, "The imam is a guarantor, and the
caller to prayer is one who is given the trust. O Allah, guide the imam and forgive the caller to
prayer."

'Ugbah ibn 'Aamar said he heard the Prophet, upon whom be peace, say, "Your Lord, the Exalted, is
amazed (and pleased) by one who is watching sheep in his pasture, then goes to the mountain to make
the call to prayer and pray. Allah, the Exalted, says, 'Look at my slave there who makes the call to
prayer and establishes the prayer out of fear of Me. I have forgiven my slave and have allowed him to
enter Paradise."' (Related by Ahmad, Abu Dawud and anNasa'i.)

Figh 1.96: Azhan, The Event Behind Its Legislation

The azhan was made part of the shari'ah during the first year after the migration to Madinah. The
hadith clarify what led up to its institution.
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Nafa' related that Ibn 'Umar said, "The Muslims would gather and calculate the time of prayer, and no
one would call them. They spoke about that one day. Some said, "We should have a bell like the
Christians." Others said, "We should have a horn like the Jews.' Suggested 'Umar, 'Why don't we have
one person call the others to prayer?' The Messenger of Allah said, 'Stand, Bilal, and make the call to
prayer." (Related by Ahmad and al-Bukhari.)

Reported 'Abdullah ibn (Zaid ibn) 'Abd Rabbih, "When the Prophet was to order the use of a bell to
call the people to prayer, he disliked it because it resembled the Christian practice. While I was
sleeping, a man came to me carraying a bell. I said to him, 'O slave of Allah, will you sell me that
bell?' Said he, 'What would you do with it?' I replied, 'l would call the people to prayer with it.' Said
he, 'Shall I not guide you to something better than that?' I said, 'Certainly.' Said he, 'You should say,
Allahu akbar, Allahu akbar, Allahu akbar, Allahu akbar. Ashhadu alla ilaha illal-lah, ashhadu alla
ilaha illallah, Ashhadu anna Muhammad ar-Rasool-lal-lah, ashhadu anna Muhammadar-Rasool-lal-
lah. Hayya 'alas-salah, hayyah 'alassalah. Hayya 'alal-falah, hayya 'alal-falah. Allahu akbar, Allahu
akbar. La ilaha illal-lah.' Then he went a short distance away and said, 'When you stand for the prayer,
say, 'Allahu akbar, Allahu akbar. Ashhadu alla ilaha illal-lah, Ashhadu anna Muhammad ar-Rasool-
lal-lah Hayya 'alas-salah, hayya 'alal-falah. Qad qaamatis-salah, gqad qaamatis-salah. Allahu akbar,
Allahu akbar. La ilaha illal-lah."When the morning came, I went to the Messenger of Allah to tell him
what I had seen. He said, "Your dream is true, Allah willing. Go to Bilal, tell him what you have seen,
and tell him to make the call to prayer, for he has the best voice among you.' I went to Bilal and told
him what to do, and he made the call to prayer. 'Umar was in his house when he heard it. He came out
with his cloak, saying 'By the One who has raised you with the truth, I saw similar to what he saw.'
The Prophet, upon whom be peace, said, 'To Allah is the praise." The hadith is related by Ahmad, Abu
Dawud, Ibn Majah, Ibn Khuzaimah and at-Tirmizhi, who called it hassan sahih.

Figh 1.97: Azhan, How It Is Made

There are three ways to make the azhan:

-1- Make four takbir at the beginning and say the rest of the phrases twice, without any repetition,
except for the last statement of la illaha illa-lah. So, the azhan would be made up of fifteen phrases, as
in the preceding hadith of 'Abdullah.

-2- Make four takbir and then repeat ashhadu an la ilaha illal-lah, twice, and ashhadu anna
Muhammad ar-Rasool-lal-lah twice, in a low voice, then repeat them again in a louder voice. Abu
Mahzhura reported that the Prophet, upon whom be peace, taught him an azhan consisting of nineteen
phrases. This hadith is related by "the five." At-Tirmizhi called it hassan sahih.

-3- Make two takbir and repeat the "statements of witness," making the number of phrases seventeen.
Muslim records that Abu Mahzhurah related that the Prophet, upon whom be peace, taught him the
following azhan: Allahu akbar, Allahu akbar. Ashhadu alla ilaha illal-lah, ashhadu alla ilaha illal-lah.
Ashhadu anna Muhammad ar-Rasool-lal-lah, ashhadu anna Muhammad ar-Rasool-lal-lah. Then repeat
ashhadu alla ilaha illal-lah (twice), ashhadu anna Muhammad ar-Rasool-lal-lah (twice), hayya 'alas-
salah (twice), hayya 'alal-falah (twice). Allahu akbar, Allahu akbar. La ilaha illal-1ah. "

Figh 1.98: Azhan, At-Tathweeb: (Saying "Prayer is better than sleep" in the Morning Azhan).

It is part of the shari'ah that the caller to prayer say, "as-salaatu khairun min an-naum (prayer is better
than sleep) in the morning azhan. Abu Mahzhurah asked the Prophet, upon whom be peace, to teach
him the azhan, and he told him, "If it is the morning azhan, say, as-salaatu khairun min an-naum, as-
salaatu khariun min annaum. Allahu akbar, Allahu akbar. La illaha illal-lah." (Related by Ahmad and
Abu Dawud. ) It is to be said only in the morning azhan.

Figh 1.98 a: Igamah

There are three ways to perform the iqgamah:

-1- Saying the first takbir four times and everything else twice, with the exception of the last statement
of la ilaha illal-lah. Abu Mahzhura said that the Prophet, upon whom be peace, taught him the igamah
consisting of seventeen phrases: Allahu akbar (4 times), ashhadu alla ilaha illal-lah (twice), ashhadu
anna Muhammad arRasool-lal-lah (twice), hayya 'alas-salah (twice), hayya 'alal-falah (twice), qad
qaamatis-salah (twice), Allahu akbar, Allahu akbar. La ilaha illal-lah. This is related by "the five." At-
Tirmizhi grades it
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-2- To say the beginning and ending takbir, and the phrase qad qaamatus-salah twice. Everything else
is to be said once, making eleven phrases. This is based on the preceding hadith of 'Abdullah ibn Zaid:
"When you stand for the prayer, say "Allahu akbar, Allahu akbar. Ashhadu alla illaha illal-lah,
ashhadu anna Muhammad ar-RasoolAllah. Hayya 'alas-salah, hayya 'alal-falah. Qad qaamat-issalah,
qad qaamatis-salah. Allahu akbar, Allahu akbar. La illaha illal-lah.

-3- The same as in the preceding, but Qad gaamatus-salah is said only once, making a total of ten
phrases. Imam Malik chose this way, because he found the people of Madinah performing it thus. But
says Ibn al-Qayyim, "It is not proven that the Messenger of Allah ever said 'Qad gqaamatus-salah' only
once." Ibn 'Abdul-Barr is of the view, "In every case, it is said twice."

Figh 1.99: What Is Said During the Azhan

It is preferred that whoever is listening to the azhan repeat it with the caller, except for the two hayya
'alas-salah, hayya 'alal-falah phrases, after which he should say La haula wa la quwatah illa billah
(there is no power or might save Allah).

Says an-Nawawi, "Our companions hold that it is preferable for the listener to repeat after the caller
(to prayer), except when he comes to the two preceding phrases, for this shows that he approves of
what the caller is saying. Those two statements are calls to the prayer, and it is only proper for the
caller to prayer to say them. It is preferable for the listener to say something, such as La haula wa la
quwatah illa billah. It is confirmed in the two Sahihs from Abu Musa al-Ash'ari that the Prophet, upon
whom be peace, said, 'La haula wa la quwatah illa billah is a treasure from the treasures of Paradise.'
Our companions say that to repeat the call to prayer is preferred for everyone who hears the call,
whether clean or unclean, in a state of post-sexual uncleanliness or menstruating, and so on, as it is a
remembrance and all of those people who can should make it. Those who can not do so are the ones
who are praying, who are relieving themselves, or are having sexual intercourse. If one is reciting the
Qur'an, or making remembrance of Allah (zhikr) or studying and so on, he should stop what he is
doing and repeat after the caller to prayer. He may then return to what he was doing, if he wishes, or
he can pray a voluntary or obligatory prayer." Says ash-Shaf'i, "One should not repeat after the call to
prayer, but when he finishes he should repeat what he has said." In al-Mughni, it says, "If one enters
the mosque and hears the azhan, it is best that he wait until the caller finishes it before he begins to
repeat it. This way he will catch both good deeds. If he does not repeat after the call but starts praying,
there is no problem. This is what Ahmad says on the subject."

The Muslim should pray for the Prophet, peace be upon him, after the call is over in any of the
manners that have been related, and ask Allah to give him the place of wasilah. 'Abdullah ibn 'Amr
related that the Messenger of Allah, upon whom be peace, said, "If you hear the call to prayer, repeat
after it. Then supplicate for me, for whoever makes one supplication for me, Allah makes ten for him.
Then ask Allah to grant me the place of wasilah. It is a place in Paradise reserved for a slave from
among the slaves of Allah. I hope to be him, and whoever asks Allah to grant me the place of wasilah,
my intercession becomes permissible for him." (Related by Muslim.) Jabir reported that the Prophet
said, "Whoever says (after) hearing the call to prayer, 'O Allah, Lord of this complete call and of the
estabished prayers, grant Muhammad the place of wasilah, the most virtuous place and raise him to a
praiseworthy position that you have promised him," will have my intercession made permissible for
him on the Day of Judgement. (Related by al-Bukhari.)

Figh 1.100: The Supplication After the Azhan

After the azhan, one should make individual supplications, as that is the time when they will most
likely be accepted. Anas reported that the Prophet, upon whom be peace, said, "A supplication made
between the azhan and the igamabh is not rejected."

As to the authenticity of this report, it is related by Abu Dawud, an-Nasa'i, and at-Tirmizhi, who
called it hassan sahih, and added "They asked, '"What should we say, O Messenger of Allah?' He
responded, 'Ask Allah for forgiveness and well-being in this world and the Hereafter." 'Abdullah ibn
'Amr related that a man said, "O Messenger of Allah, the callers to prayer get more virtues than us."
He said, "Say what they say and when they finish, ask and it shall be given." (Related by Abu Dawud
with a sahih chain.)
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On the same subject, reported Umm Salamah, "The Prophet, upon whom be peace, taught me to say
(after) the sunset call to prayer, 'O Allah, this is the beginning of Your night and the end of Your day.
I have supplicated to You, so forgive me."

Figh 1.100 a: Supplication during the Iqamah

It is preferred that one who hears the iqgamah repeat the words, except when Qad qaamatus-salah is
said, he should say, "Allah establishes it and makes it everlasting." Some of the companions reported
that when Bilal said this phrase, the Prophet would say "Allah establishes it and makes it everlasting."
Figh 1.101: Conditions To Be Met By The Caller to Prayer

It is preferred that he meet the following conditions:

-1- It is a must that he make the azhan for Allah's sake and not for wages. 'Uthman ibn Abu al-'Aas
asked the Messenger of Allah, upon whom be peace, to appoint him as the imam of his people. He
replied, "You are their imam. Be careful about the weak amongst them, and appoint a caller to prayer
who does not accept wages for his azhan.

This hadith is related by Abu Dawud, an-Nasa'i, Ibn Majah and at-Tirmizhi, with a slightly different
wording, who called it hasan. He also said that the scholars agree with this, and that they hate to see
the caller receive wages for the azhan.

-2- He should be clean from major or minor impurities. Al-Muhajir ibn Qanfazh reported that the
Prophet, upon whom be peace, said to him, "Nothing prevented me from returning (your salutations)
except that I dislike to mention the name of Allah when I am not clean. This report has come from
Ahmad, Abu Dawud, an-Nasa'i, Ibn Majah and Ibn Khuzaimah. The latter grades it sahih.

According to the Shafiyyah, making the call while one is not in a state of cleanliness is permissible
although disliked. According to Ahmad, the Hanafiyyah and others, it is permissible and is not
disliked.

-3- He should be standing and facing the qiblah (the direction of the Ka'bah). Said Ibn al-Munzhir,
"There is agreement that it is sunnah for the caller to be standing, for then he can be heard far away. It
is also sunnah that he face the giblah while making the azhan. If he turns away from the qiblah, his
azhan will be sound, but the act will be disliked.

-4- He should turn with his head, neck and chest to the right upon saying "Hayya 'alas-salah" and to
the left upon saying Hayya 'alalfalah." Says an-Nawawi, "It is the most authentic form."

Reported Abu Juhaifah, "Bilal made the azhan, and I saw the movement of his mouth from this side to
that side upon saying "Hayya 'alas-salah" and "Hayya 'alal-falah." (Related by Ahmad, al-Bukhari and
Muslim.)

According to al-Baihaqj, this turning is not documented through sound chains. In al-Mughni, it states
from Ahmad that the caller should not turn to the left or to the right unless he is at the top of a minaret,
so that the people on both sides can hear him.

-5- He should insert his index fingers into his ears. Talking of his practice, Bilal said, "I put my index
fingers into my ears and made the azhan. (Related by Abu Dawud and Ibn Hibban.)

Says at-Tirmizhi, "The scholars prefer the callers to put their index fingers into their ears while
making the azhan."

-6- He should raise his voice for the call, even if he is alone in the desert. 'Abdullah ibn 'Abdurahman
related from his father that Abu Sa'eed al-Khudri said to him, "I see that you love the sheep and the
desert. If you are with your sheep or in the desert, then raise your voice while making the call to
prayer, for any jinn, human or thing within hearing distance of your voice will be a witness for you on
the Day of Resurrection...I heard the Messenger of Allah say that." (Related by Ahmad, al-Bukhari,
an-Nasa'l and Ibn Majah.)

-7- He should pause between each phrase during the azhan and be quick in making the igamah. Many
narrations have reported that this act is preferred.

-8- He should not speak during the igamah. Some scholars dislike that he should even speak during
the azhan, although al-Hasan, 'Ata and Qatadah permit it. Says Abu Dawud, "I asked Ahmad, 'May a
man speak during his azhan?' He said, 'Yes.' 'May he speak during the igamah?' He said, 'No,' and that
is because it is preferred that he make it quickly."

Figh 1.102: The Azhan Before and at the Beginning of the Prayer Time
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The azhan is to be made exactly at the beginning of the prayer time, except for the morning prayer,
when it may be said before dawn (provided that the people are able to distinguish between the early
azhan and that of the proper time). 'Abdullah ibn 'Umar related that the Prophet, upon whom be peace,
said, "Bilal makes the azhan during the night, so eat and drink until you hear the azhan of Ibn Umm
Maktum." (Related by al-Bukhari and Muslim.) The wisdom behind allowing the morning azhan a
little earlier is made clear in a hadith recorded by Ahmad and others from Ibn Mas'ud: "None of you
should let Bilal's azhan prevent you from the pre-dawn meal, as he is making the azhan for those who
are praying to stop and for those who are sleeping to get up." But Bilal made his azhan in exactly the
same way as the regular azhan. At-Tahawi and an-Nasa'i relate that the time difference between Bilal's
azhan and that of Ibn Umm Maktum was the time it took for one to come down from the minaret and
for the others to get up to it.

Enough time should be left between the azhan and igamah for people to prepare themselves for prayer
and get to the mosque. The hadith that state the time difference are weak. Al-Bukhari has a section
entitled How Much Time Is There Between the Azhan and Iqgamah?, but no specific length of time has
been confirmed therein. Ibn Batal said, "There is no time limit set, except that of the time beginning
and the people gathering for the prayer." Jabir ibn Sumra said, "The callers to prayer of the Prophet
would make the azhan and then leave some time, making the igamah only when they saw the Prophet,
upon whom be peace, coming (to the place of prayer). (Related by Ahmad, Muslim, Abu Dawud, and
at-Tirmizhi.)

Figh 1.103: Whoever Makes the Azhan May Make the Iqgamah

This is so because the caller to prayer takes precedence in making the igamah. Says Ash-Shaifi, "If a
man made the azhan, he should follow it up with the igamah." Of this, at-Tirmizhi says, "Most of the
scholars agree with this opinion."

Figh 1.103 a: When One Should Stand for the Prayer

Malik states in al-Muwatta, "I have not heard anything concerning the specific time to stand for
prayer. | have seen some peope lagging and others being quick." Ibn al-Munzhir recorded that Anas
would stand when Qad qaamtus-salah was said.

Figh 1.103 b: Leaving the Mosque After the Azhan (and Before the Prayer)

It is not allowed to leave the call unanswered or to leave the mosque after it has been made, unless
there is some excuse or one has the intention to return for the prayer. Abu Hurairah related that the
Prophet, upon whom be peace, told them, "If one of you is in the mosque and the call is made, he
should not leave the mosque until he prays." (Related by Ahmad with a sahih chain.) It is also related
that Abu Hurairah said about a man who left the mosque after the call had been made, "That man has
disobeyed Abu al-Qasim (the Prophet, upon whom be peace)." This is related by Muslim and others.
Mu'azh at-Jahni related that the Prophet said, "It is the utmost apathy and sign of disbelief and
hypocrisy that one who hears the call of Allah to salvation does not respond." (Related by Ahmad and
at-Tabarani.)

Commenting upon this, at-Tirmizhi says, "It has been related from more than one of the companions
that one who hears the call and does not respond will have no prayer. Some said that this is the
maximum imposition, which shows that there is no excuse for one who does not attend the
congregational prayer without a valid reason."

Figh 1.104: The Azhan and Igamah for Those Who Missed the Proper Time of Prayer

One who sleeps through the time of a prayer or who forgets a prayer may make azhan and iqgamah
when he desires to pray. In a story recorded by Abu Dawud, when the Prophet, upon whom be peace,
and his companions slept through the time of the morning prayer, he ordered Bilal to make the azhan
and igamah for the prayer. If one has missed many prayers, it is preferred to make one azhan at the
beginning followed by an igamah for each prayer. Says al-'Athram, "I heard Abu 'Abdullah (Ahmad)
being asked what a man who had missed a prayer should do about the azhan. He mentioned the hadith
of Hushaim from Abu az-Zubair...that the idol-worshippers kept the Prophet busy during four of his
prayers during the Battle of the Clans. When part of the night had passed, he ordered Bilal to make the
azhan and the iqamah and they prayed the afternoon, sunset, and night prayers in succession, each
time followed by the igamabh.
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Figh 1.104 a: The Azhan and Igamah for Women

Said Ibn 'Umar, "There is no azhan or igamah for women." (Related by al-Baihaqi with a sahih chain.)
This was the opinion of Anas, al-Hassan, Ibn Sireen, an-Nakha'i, al-Thauri, Malik, Abu Thaur and the
people of "juristic reasoning." Ash-Shaifi, Ishaq and Ahmad said if they make the igamah and azhan,
there is no problem. It is related from 'Aishah that she would make the azhan and iqamah and lead the
women in prayer, standing in the middle of the row. (Related by al-Baihaqi.)

Figh 1.105: Entering the Mosque After the Prayer Is Finished

The author of al-Mughni states, "If one enters the mosque after the prayer is finished, he may make
the azhan and igamah. Ahmad's practice, based on what al-'Athram and Sa'eed ibn Mansur recorded
from Anas, was to ask a person to make the azhan and iqamah, after which he would pray with (some
people) in congregation. If a person wishes, he may pray without making the azhan and igamah. Says
'Urwa, "If you reach a mosque wherein the people have already prayed, you may base your prayer on
their azhan and iqamah, as theirs are sufficient for those who come after them." This was the opinion
of al-Hassan, ash-Sha'bi and an-Nakha'i. Al-Hassan, however, said, "I prefer that he makes the
iqamah. If he makes the azhan, he should do so in a low voice and not aloud, for some people may
consider it out of place."

Figh 1.105 a: The Time Between the Igamah and the Prayer

It is permitted to talk between the igamah and the prayer. One need not repeat the igamah, even if the
interval is long. Reported Anas ibn Malik, "The igamah was made while the Messenger of Allah was
talking to a man in the corner of the mosque. He did not come to the prayer until the people had fallen
asleep." (Related by al-Bukhari) One time, the Messenger of Allah, upon whom be peace,
remembered that he was in post-sex impurity after the igamah had been made, so he went to make
ghusl and came back to lead the prayer without (a new) igamah.

Figh 1.105 b: The Igamah of One Who Is Not the Designated Caller

If someone other than the appointed caller wants to make the azhan, he must obtain the latter's
permission. If the appointed or regular caller is late and they fear that they will miss the time of the
azhan, another person may make the call.

Figh 1.106: Extraneous Additions to the azhan

The azhan is a form of worship. Muslims are not allowed to add or subtract anything from it. There is
an authetic hadith which states, "Whoever introduces something to this affair of ours will have it
rejected." We will discuss some of these acts here:

The caller saying, "I bear witness that our leader (Muhammad) is the Messenger of Allah." Ibn Hajr is
of the opinion that the word 'leader' may not be added, although it is permissible on other occasions.
Shaikh Isma'il al-'Ajluni records in Kashfal-Khafa', "Wiping the eyes with the index fingers and then
kissing them after hearing the caller say 'l bear withess that Muhammad is the messenger of Allah,’
and with the listener saying, 'l bear witness that Muhammad is His slave and messenger. I am pleased
with Allah as Lord, with Islam as religion, and with Muhammad as the Prophet," is based on ad-
Dailami's report from Abu Bakr that when he heard the caller say, "I bear witness that Muhammad is
the Messenger of Allah," he would say the same, kiss the inside of his index fingers and wipe his eyes.
The Prophet then said, "Whoever does what my friend (Abu Bakr) did, then my intercession will be
permissible for him." In al-Maqasid it says, "This is not true. And what Abu Bakr ar-Raddad al-
Yamani al-Mutasawaf recorded in Mujibat ar-Rahmah wa Aza'im al-Maghfirah is not true. Its chain is
of unknown narrators and, moreover, the chain is broken." There is another report of equally dubious
import from al-Khidrs and mentioned in the preceding book: "Whoever says, upon hearing the caller
say, 'l bear witness that Muhammad is the Messenger of Allah,' 'Welcome O my love and the coolness
of my eyes, Muhammad ibn 'Abdullah, upon whom be peace,' and then kisses his index fingers and
wipes his eye with them, he well never go blind; nor will he never be afflicted with an eye infection."
None of these practices can be attributed to the Prophet or his companions.

Figh 1.107: Singing the Azhan

To "sing" the azhan or to state it in improper Arabic by adding a letter or lengthening the sound of a
vowel, and so on, is disliked. If it changes or obscures the meaning of what is said, it becomes
forbidden.
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Reported Yahya al-Baka', "I saw Ibn 'Umar say to a man, 'l am mad at you for the sake of Allah.' Then
he said to his companions, 'He sings in making his azhan, and he takes wages for it.""

Figh 1.107 a: Zhikr and azhan

Making zhikr, supplications, and practices of a similar nature before the morning azhan are
innovations to the sunnah. In al-Igna and its commentary, a book of Hanbali figh, it is stated, "What
some callers do before the morning azhan (i.e. zhikr, chanting, loud supplications and so on) are not
part of the sunnah. No scholar has said that it is preferred to do such acts. In fact, they are hateful
innovations introduced after the time of the Prophet and his companions. No one is to order such acts,
and no one is to blame one who avoids such acts. If one has left money for such acts, it is not
permissible to use it for those acts, as they contradict the sunnah. In Talbis Iblis by Ibn al-Jauzi, it
states, "I have seen people staying up a part of the night on the minaret admonishing the people,
making zhikr and reciting the Qur'an in a loud voice. They keep people from sleeping and disturb
those who are making late-night prayers. These are rejected and evil actions." Ibn Hajr says in Fath al-
Bari, "What is done in the way of zhikr before the morning azhan, the Friday prayers and the prayers
for the Prophet is derived neither from the azhan nor from the Islamic law.

Figh 1.107 b: To say aloud "Peace and blessings upon the Messenger" after the azhan

This is a hated innovation. Ibn Hajr says in al-Fatawa al-Kubra, "Our shaikhs and others have given a
legal verdict about the prayers and salutations for the Prophet after the azhan and how the callers to
prayer do it. Their verdict is that (the prayers for the Prophet) has its root in the sunnah, but the
manner in which they perform it is an innovation." Muhammad 'Abduh was asked about saying the
prayers and salutation for the Prophet subsequent to the azhan and he said, "The azhan, as mentioned
in al-Khaniyyah, is only for the prescribed prayers. It consists of fifteen phrases, the last being La
ilaha illal-lah. Whatever is mentioned before or after it is an innovation. It has been introduced for
rhythm, and nothing else. There is hardly a scholar who has allowed it, nor does it make any sense to
say that it is a good innovation, for every innovation in matters of worship is evil. Whoever claims
that it is not for melody is lying."

Figh 1.109: Knowledge that the time for prayer has begun

If one is certain or fairly certain that the time has begun, he may pray. How he reached his decision is
not important.

Figh 1.109 a: Purity From Major and Minor Impurities

Says Allah in the Qur'an, "O you who believe, when you rise for the prayer, wash your faces, your
hands up to the elbows, and lightly rub your hands and (wash) your feet up to the ankles. If you are
unclean, purify yourselves." Ibn 'Umar reported that the Prophet said, "Allah does not accept any
prayer that was not performed while in a state of purity, nor does he accept charity from what has been
stolen from booty." (Related by "the group.")

Figh 1.109 b: Purity of the Body, Clothes and Place

Such objects should be clean of physical impurities as much as possible. If one can not remove them,
he may pray with the impurities present and does not have to repeat the prayer later. Concerning
bodily purity, Anas related that the Prophet upon whom be peace, said, "Stay clean of urine, as the
majority of punishment in the grave is due to it." This is related by ad-Daraqutni, who said it is
hassan.

Reported 'Ali, I used to have a great deal of prostatic fluid flowing, so I asked a man to ask the
Prophet about it (as I was shy to ask him, due to my relationship with him through his daughter). He
asked him and the Prophet, upon whom be peace, said, "Make ablution and wash your penis."
(Related by al-Bukhari and others.)

'Aishah also related that the Messenger of Allah said to women with a prolonged flow of blood,
"Wash the blood from yourself and pray . "

Concerning purity of clothing, we have the following: Says Allah, "And purify your raiment" (al-
Muddathir 4). Jabir ibn Sumrah reported that he heard a man ask the Prophet, "May I pray in the same
clothes that I had on during intercourse with my wife?" He said, "Yes, but if you see some stains on it,
you must wash it." This hadith is related by Ahmad and Ibn Majah. Its narrators are trustworthy.
Reported Mu'awiyyah, "I asked Umm Habibah, 'Did the Prophet pray in the same clothes that he wore
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when he had intercourse?' She said, 'Yes, if there were no stains on it."'(Related by Ahmad, Abu
Dawud, an-Nasa'i and Ibn Majah.) Abu Sa'eed reported that the Prophet removed his shoes and the
people behind him did likewise. When he finished the prayer, he asked, "Why did you remove your
shoes?" They said, "We saw you remove yours." He said, "Gabriel came to me and informed me that
there was some filth on them. Therefore, when one of you comes to the mosque, he should turn his
shoes over and examine them. If one finds any dirt on them, he should rub them against the ground
and pray with them on." The hadith is related by Ahmad, Abu Dawud, al-Hakim, Ibn Hibban and Ibn
Khuzaimah. The latter grades it as sahih.

This hadith shows that if one enters the mosque (with his shoes on) and is unaware of some impurity
or has forgotten it, and he suddenly remembers it during the prayer, he must try to remove it and
proceed with the prayer. He does not have to repeat it later on.

Concerning the purity of the place where one is praying, Abu Hurairah said, "A bedouin stood and
urinated in the mosque. The people got up to grab him. The Prophet said, 'Leave him and pour a
container full of water over his urine. You have been raised to be easy on the people, not to be hard on
them." (Related by "the group," except for Muslim.)

Commenting on this subject, ash-Shaukani says, "If what has been produced of proof is firmly
established, then one would know that it is obligatory to have one's clothes free of impurities.
Whoever prays and has impurities on his clothing has left one of the obligations of the prayer. But his
prayer would not be voided." In ar-Rauzhat an-Nabiyyah it states, "The majority of scholars are of the
opinion that it is obligatory to purify three things: the body, the clothes, and the place of prayer. Some
are of the opinion that this is a condition for the soundness of the prayer, and others say that it is just a
sunnah. The truth of the matter is that it is obligatory. Whoever intentionally prays with impurities on
his clothing has left one of the obligations (of the prayer), but the prayer is still valid."

Figh 1.111: Covering the 'Aurah

Says Allah in the Qur'an, "O Children of Adam, take your adornment (by wearing proper clothing) for
every mosque" ( al-A'raf 31). The meaning of "adornment" here is the covering of the 'aurah. The
meaning of "mosque" is "prayer." Therefore, it means "Cover your 'aurah for every prayer." Salamah
ibn al-Aku' said to the Prophet, "O Messenger of Allah, may I pray in a long shirt?" He said, "Yes, but
button it, even with just a thorn." (Related by al-Bukhari in his Tareekh.)

Figh 1.111 a: A man must cover the front and back of his pubic region

There is disagreement about the navel, thighs and knees. The reports seem to contradict each other.
The following hadith are used to prove that such parts are not part of the man's 'aurah:

Figh 1.111 b: Exposing a man's thigh

Says 'Aishah, "The Prophet was sitting with his thigh exposed when Abu Bakr asked, and received,
permission to enter. The same thing happened with 'Umar. However, when 'Uthman sought
permission to enter, the Prophet covered himself with his clothes. When they left, I said, 'O Messenger
of Allah, you permitted Abu Bakr and 'Umar to enter while your thigh was exposed. When 'Uthman
asked permission to enter, you covered yourself with your clothes.' He said, 'O 'Aishah, should I not
be shy of a man who, by Allah, even the angels are shy of'?" (Related by Ahmad and al-Bukhari in
mu'allaq form.)

Says Anas, "During the battle of Khaibar, the Prophet's gown was withdrawn from his thigh until I
could see its whiteness." (Related by Ahmad and al-Bukhari.)

Says Ibn Hazm, "It is correct to say that the thigh is not part of the 'aurah. If it were so, why would
Allah allow His Prophet, who is protected (from sin), to uncover his so that Anas and others could see
it? Allah would have kept him from doing this. According to Jabir as recorded in the two Sahihs,
when the Prophet was young (before his prophethood), he was one time carrying the stones of the
Ka'bah, wearing only a loincloth. His uncle al-'Abbas said to him, 'O nephew, why don't you untie
your waistcloth and put it on your shoulder for padding?' The Prophet did so and fell unconscious. He
was never seen naked again after that."

Muslim records from Abu al-'Aliya that 'Abdullah ibn as-Samit struck his thigh and said, "I asked Abu
Zharr, and he struck my thigh as I struck yours, and he said, 'T asked the Messenger of Allah, upon
whom be peace, and he struck my thigh as I have struck yours and said, 'Perform the prayer in its
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time..." Ibn Hazm said, "If the thigh was 'aurah, why would the Messenger of Allah touch it?" If the
thigh was 'aurah according to Abu Zharr, why would he have struck it with his hand? The same can be
asked for 'Abdullah ibn as-Samit and Abu al-'Aliya. It is not allowed for a Muslim to strike with his
hand another man's pubic area, or the clothes over the pubic area. Nor can a man touch the clothing
over a woman's 'a urah .

Ibn Hazm mentions that Hubair ibn al-Huwairith looked at Abu Bakr's thigh when it was uncovered,
and that Anas ibn Malik came to Qas ibn Shamas when his thigh was uncovered.

However, the following hadith are used to show that the thighs and so on are part of the 'aurah:
Reported Muhammad Jahsh, "The Messenger of Allah, upon whom be peace, passed by Ma'mar while
his thighs were uncovered. He said, to him, 'O Ma'mar, cover your thighs, for they are (part of the)
'aurah." This is related by Ahmad, al-Hakim and al-Bukhari in Tareekh and in mu'allaq form in his
Sahih.

Reported Jurhad, "The Messenger of Allah passed by me when the cloak I was wearing did not cover
my thigh. He said, 'Cover your thigh, for it (is part of the) 'aurah." This is related by Ahmad, Abu
Dawud and at-Tirmizhi, who called it hassan, and by al-Bukhari in mu'allaq form in the Sahih.

Figh 1.113: Woman's aurah hijab

There is no such dispute over what constitutes a woman's 'aurah. It is stated that her entire body is
‘aurah and must be covered, except her hands and face. Says Allah in the Qur'an, "And to display of
their adornment only that which is apparent (do not expose any adornment or beauty save the hands
and face)." It has been authentically related from Ibn 'Abbas, Ibn 'Umar and 'Aishah that the Prophet
said, "Allah does not accept the prayer of an adult woman unless she is wearing a headcovering
(khimar, hijab)." This is related by "the five," except for an-Nasa'i, and by Ibn Khuzaimah and al-
Hakim. At-Tirmizhi grades it as hassan.

It is related from Umm Salamah that she asked the Prophet, "Can a woman pray in a long shirt (like a
night shirt) and headcovering without a loincloth?" He said, "If the shirt is long and flowing and
covers the top of her feet." This is related by Abu Dawud. The scholars say it is sahih in mauqoof
form (as a statement of Umm Salamah and not that of the Prophet.)

It is also related that 'Aishah was asked, "In how many garments is a woman to pray?" She answered,
"Ask 'Ali ibn Abu Talib and then return to me and tell me what he said." 'Ali's answer was, "In a
headcover and a long flowing shirt." This was told to 'Aishah and she said, "He has told the truth."

The clothes worn must cover the 'aurah, even if they are tight enough to highlight those features. If the
clothes are so thin that one's skin color can be seen, they are not suitable for prayer.

Figh 1.113 a: Preferred to wear two garments in salat

It is preferred for a person to wear at leat two garments, but he can wear just one if that is all he has.
Ibn 'Umar reported that the Prophet, upon whom be peace, said, "If one of you is going to pray, he
should wear two garments, for Allah has the most right that you should look good for Him. If one
does not have two garments, he shoud cover himself with a cloak when he prays, but not like the Jews
do." (Related by at-Tabarani and al-Baihaqi.)

'Abdurazaq related that Ubayy ibn Ka'b and 'Abdullah ibn Mas'ud had an argument. Ubayy thought it
was permissible to pray in one garment, while Ibn Mas'ud said that that was allowed only if one had
no other clothes. 'Umar mounted the pulpit and said, "The correct position is: If Allah gives you more
provisions, you should wear more clothes. A man can gather his clothes about him, or pray in a waist
cloth and a cloak, or in a waist cloth and a shirt, or in a waist cloth and a caftan, or in trousers and a
cloak, or in trousers and a shirt, or in trousers and a caftan, or in leather trousers and a caftan, or in
leather trousers and a shirt.' And I (a narrator) think he said, 'Leather trousers and a cloak."

Buraida reported that the Prophet forbade one to pray using an improperly-affixed sheet to cover his
'aurah, and to pray in trousers while not wearing a cloak. (Related by Abu Dawud and al-Baihaqi.) It
is related that when al-Hassan ibn 'Ali prayed, he would wear his best clothes. He was asked about
that and he said, "Verily, Allah is beautiful and He loves beauty, so I beautify myself for my Lord."
Such a view is in accord with Allah's words, "And wear your adornment for every prayer."

Figh 1.114: Uncovering the Head During the Prayer
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Ibn 'Asakir related that the Prophet would sometimes remove his cap and place it in front of him as a
sutrah. According to the Hanifiyyah, one can pray with his head uncovered. In fact, they prefer this if
it is done out of a sense of humility and awe.' There is no evidence whatsoever that it is preferred to
cover one's head while praying.

Figh 1.114 a: Facing the Qiblah

All scholars agree that one must face the Masjid al-Haram (in Makkah) during every prayer. Says
Allah in the Qur'an, "Direct your face to the Masjid al-Haram. Wherever you may be, turn your faces
to it" ( al-Bagarah 144).

Reported al-Barra', "We prayed with the Messenger of Allah, upon whom be peace, for about sixteen
or seventeen months towards Jerusalem, after which time he turned towards the Ka 'bah." (Related by
Muslim.)

Figh 1.114 b: If one can see the Ka'bah, he must face that particular direction

If he can not see it, he must turn in its direction, as this is all that he is able to do. Abu Hurairah
reported that the Prophet said, "The qiblah is between the East and the West." This is related by Ibn
Majah and at-Tirmizhi. The latter considers it hassan sahih. This hadith refers to the people of
Madinah and whoever has a position similar to them (i.e., the people of Syria, the Arabian Peninsula
and Iraq. For the people of Egypt, the giblah is between the East and the South.)

Figh 1.115: If one can not determine the direction of the giblah

He should ask one who knows. If he finds no one to ask, he should try his best to determine it. In such
a case, his prayer will be valid, and he need not repeat it even though he discovers later on that he had
faced in the wrong direction. If it is made clear to him while he is praying that he is facing the wrong
direction, he need only turn in the proper direction without stopping his prayer. This is based on the
following incident: Ibn 'Umar reported that the people were praying the morning prayer in the Quba'
mosque when a person came to them and said, "Allah has revealed some of the Qur'an to the Prophet
in which we have been ordered to face the Ka'bah, so face it." They immedately turned their faces
from Syria to the Ka'bah." (Related by al-Bukhari and Muslim.)

If one prays according to what he determined and then wants to make another prayer, he should again
try to determine the qiblah's direction. If it turns out to be different from what he had determined
earlier, he should pray in the new direction without repeating his earlier prayer.

Figh 1.115 a: Two cases in which one doesn't have to face the Ka'bah

The first one is performing voluntary prayers while riding (an animal, car and so on). The rider may
bend his head slightly for the bowings and prostrations of the prayer, but he should bend a little bit
lower for the prostrations. He may face in whatever direction his ride is going.

Reported 'Amr ibn Rabi'ah, "I saw the Messenger of Allah, upon whom be peace, pray while riding,
and he faced the direction in which he was going." This hadith is related by Muslim, at-Tirmizhi and
al-Bukhari. The latter added that "he bent his head slighty."

He did not, however, do this for the obligatory prayers. Ahmad, Muslim and at-Tirmizhi recorded that
he would pray on his mount while travelling from Makkah to Madinah, facing away from Makkah.
Upon this, Allah revealed, "Wherever you turn, you will find Allah's face." Says Ibrahim an-Nakha'i,
"They would pray on their mounts and animals in the direction in which they were facing." Ibn Hazm
comments, "This has been related from the companions and those of the following generation, during
travel and residence. "

The second case is praying while having to deal with forced conditions, illness and fear. Under such
circumstances, it is allowed to pray without facing the qiblah. The Prophet, upon whom be peace,
said, "If I order you to do something, do what you are capable of doing." Says Allah, "If you go in
fear, then (pray) standing or on your mounts..." (al-Bagarah 239). Ibn 'Umar added, "Facing the qiblah
or not facing it." (Related by al-Bukhari.)

Figh 1.116: The state of prayer, salah

There are many prophetic hadith on this topic. Here, we will mention just two of them, one describing
his actions and other quoting his statements.

'Abdullah ibn Ghanam related that Abu Musa al-Ash'ari gathered together his people saying, " O Tribe
of Ash'ari, gather together, and gather your women and children to teach them how the Messenger of
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Allah, upon whom be peace, prayed with us in Madinah." They all gathered to watch him perform
ablution. After it, he waited until the sun had just passed the meridian and there was some shade, and
then he made the azhan. He put the men in the row closest to him, the children in a row behind the
men, and the women in a row behind the children. After the iqgamah, he raised his hands and made the
takbir, silently recited Surah al-Fatihah and another surah, repeated the takbir and bowed while
saying, "Glory be to Allah and Praise be to Him" three times, after which he said, "Allah hears him
who praises Him" and stood straight. He then made the takbir and prostrated, made another takbir,
raised his head (and sat), repeated the takbir and prostrated again, after which he said the final takbir
and stood up. In the first rak'ah he made six takbir, and he made another one when he stood for the
second rak'ah. When he finished the prayer, he turned to his people and said, "Guard the number of
my takbir and learn my bowings and prostrations, for this is how the Prophet prayed with us during
this part of the day." (Then he said) when the Prophet, upon whom be peace, finished the prayer, he
turned toward the people and said, "O people, listen and understand. Allah has slaves who are neither
prophets nor martyrs, but both the prophets and martyrs envy them for their closeness to Allah." A
bedouin stepped forward, pointed to the Messenger of Allah and said, "O Messenger of Allah, tell us
about these people." The Prophet was pleased with the bedouin's request and said, "They are from
various peoples and tribes who have no ties of relationship between them. They love each other purely
for the sake of Allah. On the Day of Resurrection, Allah will present them pulpits of light for them to
sit on. Their faces will be light and their clothes will be light. The people will be scared on the Day of
Resurrection, but they will not be scared. They are the friends of Allah who will not have any fear
upon them nor will they grieve.

As to the authenticity of this report, it is related by Ahmad and Abu Ya'la with a hassan chain. Al-
Hakim says its chain is sahih.

Reported Abu Hurairah, "A man entered the mosque and, after praying, went to the Prophet, upon
whom be peace. The Prophet, upon whom be peace, responded to his salutations and said, 'Return and
pray, for you have not prayed.' This happened three times, and the man finally said, 'By the One who
sent you with the Truth, I do not know any better than that, so teach me.' He said, 'When you stand for
the prayer, make the takbir and then recite what you can from the Qur'an. Then bow until you attain
calmness and then come up again until you are standing straight. Then prostrate until you attain
calmness in your sitting, and prostate until you attain calmness in your prostration. Do that during all
of your prayer." (Related by Ahmad, Muslim and al-Bukhari.)

These are general hadith that describe how the Prophet, upon whom be peace, prayed or what he said
about its performance. Now we shall discuss those acts of the prayer which are obligatory and those
which are sunnah.

Figh 1.119: Obligatory acts of prayer

For it to be acceptable, the method of prayer must conform to the norms spelled out in the Islamic law.
Figh 1.119 a: Obligatory acts of prayer, Intention

Says Allah, "And We did not command them save to worship Allah, making the religion sincerely for
Him" (al-Bayinah 5). The Prophet, upon whom be peace, said, "Every action is based upon intention.
For everyone is what he intended. Whoever made the migration to Allah and His Prophet, then his
migration is to Allah and His Prophet. Whoever's migration was for something of this world or for the
purpose of marriage, then his migration was to what he migrated to." (Related by al-Bukhari.)

In Ighatha al-Lufan, Ibn al-Qayyim states, "The intention is the aim and purpose of something. It is a
condition of the heart, and it does not come from the tongue. For that reason, the Prophet and his
companions never spoke their intentions. What has been introduced into this matter during the actions
of purity and the prayer comes from Satan and is a trap for those who are unsure about how to make it.
You will find them repeating it over and over, but that is not part of the prayer at all."

Figh 1.120: Obligatory acts of prayer, Saying the Opening Takbir and Beginning the Prayer

Ali reported that the Prophet, upon whom be peace, said, "The key to prayer is purity. What puts one
into its inviolable state is the takbir, and the tasleem releases one from it."

As to the authenticity of the report, it is related by ash-Shai'i, Ahmad, Abu Dawud, Ibn Majah and at-
Tirmizhi, who called it the most authentic report on this topic. Al-Hakim and Ibn as-Sakin consider it
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as sahih. The takbir consists of saying Allahu akbar. Abu Hameed reported that when the Prophet
stood for prayer, he would stand straight, raise his hands and say, "Allahu akbar."

This is related by Ibn Majah, and in the Sahihs of Ibn Khuzaimah and Ibn Hibban. Al-Bazzar related
something similar to it, but with a chain that is sahih according to Muslim's criterion. 'Ali and others
also reported this.

Figh 1.120 a: Standing During the Obligatory Prayers

One must stand during the prayer, if at all possible. Says Allah, "Guard and preserve the prayers and
the mid-most prayer, and stand for Allah with devotion." Reported 'Umar ibn Hussain, "I had some
physical problem, so I asked the Prophet, upon whom be peace, about the prayer, and he said, 'Pray
standing; if you are not able to; pray sitting, if you are not able to; pray (while lying) on your side."
(Related by al-Bukhari.) Most scholars say that one should not put his feet together while standing in
prayer.

For voluntary prayers, one can pray sitting even if he can stand, but one who stands receives a larger
reward than one who sits. 'Abdullah ibn 'Umar related that the Prophet, upon whom be peace, said,
"The prayer of one who sits is half of the prayer." (Related by al-Bukhari and Muslim.)

If one can not stand, he may pray according to what he is capable of doing, as Allah does not burden a
soul beyond its ability. He will get a complete reward for the prayer. Abu Musa reported that the
Prophet said, "If a slave (of Allah) is sick or travels, he will get a reward for those acts similar to what
he would get if he was healthy and at home."

Figh 1.120 b: Obligatory acts of prayer, Reciting al-Fatihah in Every Rak'ah of the Prayer

There are many authentic hadith which state that it is obligatory to recite al-Fatihah in every rak'ah.
Thus, there is no difference of opinion on this point. Some of these hadith are:

'Tbadah ibn as-Samit related that the Prophet said, "There is no prayer for one who does not recite the
opening of the Book al-Fatihah)." This is related by "the group."

Abu Hurairah reported that the Prophet said, "Whoever prays a prayer and does not recite the opening
chapter of the Qur'an has not prayed correctly." (Related by Ahmad, al-Bukhari and Muslim.) Ad-
Daraqutni also recorded a hadith with a sahih chain with almost exactly the same wording.

Said Abu Sa'eed, "We were ordered to recite the opening chapter of the Qur'an and what (else) was
easy (for us)." This is related by Abu Dawud. Al-Hafez and Ibn Sayyid an-Nass consider its chain as
sahih.

In some of the narrations dealing with the prayer's incompleteness, it states, "And then recite the
'Mother of the Book' (al-Fatihah)," and he said, "And do that in every rak'ah."

It is confirmed that the Prophet, upon whom be peace, recited al-Fatihah in every rak'ah of every
prayer, obligatory or superogatory. Since this is an act of worship, we can only follow what he did.
And the Prophet said, "Pray as you have seen me pray." (Related by al-Bukhari.)

Figh 1.121: Obligatory acts of prayer, Bismillah

The scholars are agreed that the bismillah (the words "In the name of Allah, the Compassionate, the
Merciful) is a verse in Surah al-Naml, but they differ over whether or not it constitutes a verse of
every surah. There are three opinions on this point:

-1- It is a verse of al-Fatihah and of every surah of the Qur'an. Therefore, it is to be recited with al-
Fatihah during those prayers that are said aloud or quietly. The strongest support of this opinion
comes from the hadith of Na'em al-Mujammir who said, "I prayed behind Abu Hurairah and he
recited, 'In the name of Allah..." and then he recited al-Fatihah." At the end of the hadith, he is quoted
as saying, "By the One in whose Hand is my soul, I have done what resembles how we prayed with
the Messenger of Allah."

-2- It is a verse by itself and was revealed to demarcate different surahs. It is allowed to recite it with
al-Fatihah (in fact it is preferred), but it is not sunnah to recite it aloud. Anas said, "I prayed behind the
Messenger of Allah, Abu Bakr, 'Umar and 'Uthman, and they did not recite it aloud."

This hadith is related by an-Nasa'i, Ibn Hibban and at-Tahawi with a sahih chain according to the
criterion of the two Sahihs.

-3- It is not a verse of al-Fatihah or of any other surah. It is disliked to recite it aloud or quietly during
the obligatory prayers, but not for the superogatory prayers. This opinion, however, is not strong.
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Ibn al-Qayyim has reconciliated the first and second opinions by saying, "Sometimes the Prophet
would recite it aloud, but most of the time he would say it quietly and not aloud."

Figh 1.122: Obligatory acts of prayer, One Who Cannot Recite Properly

Says al-Khattabi, "Basically, one's prayer does not suffice if he does not recite al-Fatihah. If one can
recite neither al-Fatihah nor other portions of the Qur'an, he should recite at least seven verses of a
similar meaning from the Qur'an. If he can not learn any part of the Qur'an (due to some innate
inability, poor memory, or because it's a foreign language), he should say the tasbeeh (Subhaan Allah
- Glory be to Allah), the tamheed (al-Hamdu lillah - All praise is due to Allah), and tahleel (La ilaha
illal-lah - There is no God except Allah). It is related that he said, "The best remembrance after the
speech of Allah is Subhaan Allah, al-Hamdu lillah, La ilaha illal-lah and Allahu akbar." This is
supported by Rafa'ah ibn Rafa', who narrated that the Prophet said, "If you have something from the
Qur'an, recite it. If not, then say the tamheed, takbir and the tahleel and then bow."

This hadith is related by Abu Dawud, at-Tirmizhi, an-Nasa'i and al-Baihaqi. The former considers it
as hassan.

Figh 1.122 a: Obligatory acts of prayer, Ar-Ruku' (Bowing Down)

There is a consensus on the obligatory nature of the ruku'. Says Allah, "O you who believe, bow down
and prostrate yourselves.. ." The position of ruku' is established by bending over, putting one's hands
on one's knees, and remaining in that position until he attains "calmness." In another hadith the
Prophet said, "Then bow until you attain calmness while your are bowing." Abu Qatadah related that
the Prophet, upon whom be peace, said, "The worst pepole are the thieves who steal part of the
prayer." He was asked how this was done, and he replied, "He does not complete his bowings and
prostrations," or he said, "He does not straighten his back during his bowings and prostrations."

As to its authenticity, the report is related by Ahmad, at-Tabarani, Ibn Khuzaimah and al-Hakim, who
consider its chain as sahih.

Abu Mas'ud al-Badri reported that the Prophet, upon whom be peace, said, "The prayer of one who
does not straighten his back in his bendings and prostrations is not accomplished." This hadith is
related by "the five," and Ibn Khuzaimah, Ibn Hibban, at-Tabarani and al-Baihaqi, who consider its
chain as sahih, while at-Tirmizhi grades it as hassan sahih.

Knowledgeable companions act according to the principle that a person is to make his back straight
during his bowings and prostrations. Huzhaifah saw someone who did not straighten his back during
his bowings and prostrations, and told him, "You have not prayed. And if you were to die, you would
not die in the way of Allah and His Messenger." (Related by al-Bukhari.)

Figh 1.123: Obligatory acts of prayer, Standing Erect After the Bowing

This is based on Abu Humaid's description of the Prophet's prayer: "He would raise his head from his
bowing, then stand straight until all of his backbones returned to their places." (Related by al-Bukhari
and Muslim.)

'Aishah related that when the Prophet raised his head from bowing, he would not prostrate until his
back was straight. (Related by al-Bukhari and Muslim.)

Abu Hurairah reported that the Prophet said, "Allah does not look at the prayer of a person who does
not straighten his back between his bowings and his prostrations." (Related by Ahmad. al-Munzhiri
considers its chain as good.)

Figh 1.123 a: Obligatory acts of prayer, Prostration

We have already stated the Qur'anic verse dealing with this obligatory act. The Prophet explained it in
a hadith by saying, "Then prostrate until you attain calmness in your prostration, then rise (and sit)
until you attain calmness in your sitting, and then prostrate until you gain calmness in your
prostration. The first prostration, sitting afterwards, the second prostration and calmness during all of
these acts are obligatory in every rak'ah of every obligatory or superogatory prayer.

Figh 1.124: Obligatory acts of prayer, How to Attain Calmness

The "calmness" comes from sitting in the position until the bones are set and still. Some scholars say
that, at a minimum, this would take as long as it takes to say one Subhaan Allah.

Figh 1.124 a: Obligatory acts of prayer, Bodily Parts That Touch the Ground During Prostration
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These parts are: the face, hands, knees and feet. Al-'Abbas ibn 'Abdul-Mutallib reported that he heard
the Prophet say, "When a slave (of Allah) prostrates, seven bodily parts prostrate with him: his face,
his hands, his knees and his feet." (Related by "the group," except for al-Bukhari.) Said Ibn 'Abbas,
"The Prophet ordered us to prostrate on seven bodily parts and not to fold back the hair or clothing:
the forehead, the hands, the knees and the feet." In another wording, the Prophet said, "I have been
ordered to prostrate on seven bodily parts: the forehead, and he pointed to his nose, the hands, the
knees and the ends of the feet." (Related by al-Bukhari and Muslim.) In another narration, he said, "I
have been ordered to prostrate on seven bodily parts and not to fold back the hair or clothing: the
forehead, the nose, the hands, the knees and the feet." (Related by Muslim and an-Nasa'i.)

Abu Humaid reported that when the Prophet, upon whom be peace, prostrated, he placed his nose and
forehead on the ground. This hadith is related by Abu Dawud and at-Tirmizhi who said, "The scholars
act according to this: a person prostrates on his nose and forehead." According to some scholars, if
one prostrates on just the forehead without the nose touching the ground, it will still be sufficient.
Others say that it would not be sufficient until his nose touches the ground.

Figh 1.124 b: Obligatory acts of prayer, The Final Sitting and Recital of the Tashahud

The Prophet's practice illustrates that when the final sitting of the prayer has been made, one must
recite the tashahud at that time. In one hadith, he said, "When you raise your head from the last
prostration and sit for the tashahud, you have completed your prayer."

Says Ibn Qudamabh, "It has been related that Ibn 'Abbas said, 'We used to say, before the tashahud was
made obligatory upon us, 'Peace be upon Allah before His slaves, peace be upon Gabriel, peace be
upon Mikhail." The Prophet, upon whom be peace, said, 'Do not say, 'Peace be upon Allah,' but say,
'Salutations to Allah.' This proves that the tashah ud was made obligatory, although before it was not."
The most authentic report concerning the tashahud is Ibn Mas'ud's, who said, "When we would sit
with the Prophet in the prayer, we would say, 'Peace be upon Allah before His slaves, peace be upon
so and so." The Prophet said, 'Do not say peace be upon Allah, for Allah is peace. When one of you
sits, he should say salutations be to Allah, and the prayers, and the good deeds, peace be upon us and
upon Allah's sincere slaves (if you say that, it applies to all of Allah's sincere slaves in the heavens and
the earth). I bear witness that there is no god except Allah. I bear witness that Muhammad is His slave
and Messenger.' Then you may choose whatever supplication you desire." (Related by "the group.")
Says Muslim, "The people are in agreement over the tashahud of Ibn Mas'ud, and the companions do
not differ over it." At-Tirmizhi, al-Khattabi, Ibn 'Abdul-Barr and Ibn al-Munzhir all agree that Ibn
Mas'ud's hadith is the most authentic one on this topic.

Said Ibn 'Abbas, "The Messenger of Allah used to teach us the tashahud like he taught us the Qur'an.
He would say, 'Salutations, blessings, prayers and good deeds for Allah. Peace be upon you, O
Prophet, and the mercy of Allah and His blessings. Peace be upon us and the sincere slaves of Allah. I
bear witness that there is no god except Allah. I bear witness that Muhammad is His slave and
messenger." (Related by ash-Shaifi, Muslim, Abu Dawud and anNasa'i.)

Says ash-Shaifi, "Different hadith have been related about the tashahud, but that one is the best in my
opinion, for it is the most complete. Al-Hafez states, "Ash-Shaifi was asked about this choice and the
tashahud of Ibn 'Abbas, and he replied, 'T have found it to be the most encompassing. I have heard it
from Ibn 'Abbas (through) authentic (chains). To me, it is more complete..."

There is another form of the tashahud that Malik chose. In al-Muwatta, it is stated that 'Abdurahman
ibn 'Abdul-Qari heard 'Umar ibn al-Khattab teaching the people, from the pulpit, this tashahud:
"Salutations to Allah, purifications to Allah, the good deeds and prayers be to Allah. Peace be upon
you, O Prophet, and the mercy of Allah and His blessings. Peace be upon us and Allah's sincere
slaves. I testify that there is no god but Allah, and I testify that Muhammad is His slave and
messenger."

Commenting on the stature of such hadith, an-Nawawi says, "Those hadith concerning the tashahud
are all sahih. Hadith scholars are agreed that the strongest of them is the hadith of Ibn Mas'ud, and
then the hadith of Ibn 'Abbas. " Ash-Shaf'i said that any tashahud one uses will suffice, for the
scholars agree that every one of them is permissible."
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Figh 1.126: Obligatory acts of prayer, The Salaam (Peace Be Upon You and the Mercy of Allah) at
the Prayer's End

Saying the salaam at the end of the prayer is obligatory. 'Ali related that the Prophet said, "The key to
prayer is purity. One enters into its inviolable state by the takbir and leaves it by the salaam."

As to its authenticity, the report is related by Ahmad, ash-Shaf i, Abu Dawud, Ibn Majah and at-
Tirmizhi who said, "That is the most authentic report on this topic and the best."

'Amr ibn Sa'd related that his father said, "I saw the Prophet making the salaam on his right side and
on his left side until I could see the whiteness of his cheeks." (Related by Ahmad, Muslim, anNasa'i
and Ibn Majah.)

Reported Wa'il ibn Hajr, "I prayed with the Messenger of Allah. He would make the salaam on his
right side by saying, 'Peace be upon you and the mercy of Allah." In Bulugh al-Maram, Ibn Hajr says
that Abu Dawud related it with a sahih chain.

It is obligatory to say one salaam, and it is preferred to say two. Ibn al-Munzhir comments that all
scholars agree that making only one salaam is permissible. Ibn Qudamah writes in al-Mughni, "There
is no clear text from Ahmad that states that two salaams are obligatory. He only said, "Two salaams
are the most authentic act from the Messenger of Allah.' It is permissible to say that this is the
regualtion, although it is not obligatory, and others have the same opinion. This is also pointed out in
another of his statements where he said, "Two salaams are more loved by me. But 'Aishah, Salamah
ibn al-Aku' and Sahl ibn Sa'd narrated that the Prophet, upon whom be peace, made only one salaam."
We can reconciliate these differences by stating that it is sunnah to say two salaams, but it is
obligatory to say one. This is the consensus that Ibn al-Munzhir mentioned, and we have no option to
reject that. Says an-Nawawi, "It is the opinion of ash-Shaifi and most of the early and later scholars
that it is sunnah to say two salaams." Malik and a group of scholars say that only one salaam is
sunnah. They adduce this from a weak hadith that can not be used as a proof. If something of this
nature had been confirmed from the Prophet, the act was probably done just to show that it is
permissible to say only one salaam. Scholars are agreed that only one salaam is obligatory. If one
makes only one salaam, he should turn to his right for the first one and to the left for the second one.
He should turn until his cheeks can be seen from behind. That is the most authentic form and it is said,
"If one says the two salaams to the right or to the left while facing forward, or the first one on the left
and the second one on the right, then his prayer would still be valid and he would have fulfilled the act
of the two salaams. But, he would have lost the virtue of how they are to be performed."

Figh 1.129: Sunnah acts of prayer

The prayer also has certain acts which are sunnah. It is preferred that the person performs them to get
their reward.

Figh 1.129 a: Sunnah acts of prayer, Raising the Hands

This must be done at the beginning of each prayer's takbir. Says Ibn al-Munzhir, "All scholars agree
that the Prophet raised his hands at the beginning of his prayer."

Commenting upon this report, Ibn Hajr says, "The Prophet's raising his hands at the beginning of his
prayer has been narrated by fifty companions, inluding the ten who were given the tidings of Paradise.
" Al-Baihaqi related that al-Hakim said, "I do not know of any sunnah other than this one which is
accepted by the four rightly-guided khalifahs, the ten companions who were given the tidings of
Paradise, and other companions scattered across many lands." Summing up his evaluation of the
report, al-Baihaqi says, "And it is as our teacher Abu 'Abdullah has said."

Figh 1.129 b: Sunnah acts of prayer, How to Raise the Hands

Many narrations have been recorded concerning this subject. Many scholars have chosen the
following forms: the hands are raised to the shoulders with the fingertips parallel to the button of the
ears. Says an-Nawawi, "This is how ash-Shaifi combined the hadith (on this question), and the people
found it to be good." It is preferred that one extends the fingers while raising the hands. Abu Hurairah
said, "When the Prophet, upon whom be peace, stood for prayer, he would raise his hands (with them
being) open." (Related by "the five," except for Ibn Majah.)

Figh 1.130: Sunnah acts of prayer, When to Raise the Hands
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One must raise the hands at about the same time he makes the takbir. Nafa' related that when Ibn
'Umar would begin his prayer he would say the takbir and raise his hands. The Prophet also did this.
(Related by al-Bukhari, an-Nasa'i and Abu Dawud.) He also reported that the Prophet, upon whom be
peace, would raise his hands upon making the takbir until they were parallel to his shoulders or close
to that. (Related by Ahmad and others.)

As for raising the hands just before the takbir, Ibn 'Umar reported, "When the Prophet, upon whom be
peace, stood for prayer, he would raise his hands until they were parallel to his shoulders and would
make the takbir. (Related by al-Bukhari and Muslim.) A hadith from Malik ibn al-Huwairith has the
wording, "Make the takbir and then raise your hands." (Related by Muslim.) This implies that the
takbir comes before the raising of the hands, but Ibn Hajr says, "I have not met anyone who holds that
the takbir comes before the raising of the hands."

It is preferred to raise one's hands while going to bow and upon coming up from the bow

Twenty-two companions narrated that the Prophet, upon whom be peace, did so. Reported Ibn 'Umar,
"When the Prophet, upon whom be peace, stood to pray, he would raise his hands until they were the
same height as his shoulders and then he would make the takbir. When he wanted to bow, he would
again raise his hands in a similar fashion. When he raised his head from the bowing, he did the same
and said, 'Allah hears him who praises Him.' (Related by al-Bukhari, Muslim and al-Baihaqi.) Says al-
Bukhari, "He would not do that when he was going to prostrate nor when he came up from his
prostration." Al-Bukhari also says, "He would not raise his hands between the two prostrations." Al-
Baihaqi has the addition, "He did not stop doing that until he met Allah." Ibn al-Madini said, "In my
opinion, that hadith is a proof for the whole creation. Whoever hears it must act by it. There is nothing
wrong with its chain." Al-Bukhari wrote a pamphlet on this topic, and related from al-Hassan and
Humaid ibn Hilal that the companions used to (perform their prayers) in this manner.

On the contrary, the Hanafiyyah say that one should only raise his hands at the beginning. This is
based on the hadith of Ibn Mas'ud, who reported, "I prayed with the Prophet, upon whom be peace,
and he raised his hands only once." This is a weak opinion, and many hadith scholars have criticized
this report. Ibn Hibban, though, said that this is the best report.

The people of Kufah narrated that the Prophet, upon whom be peace, did not raise his hands upon
bowing or rising. But, in fact, this is a very weak statement, for it contains many defects and is
therefore invalid. Even if we accept it, as at-Tirmizhi did, it does not invalidate the authentic and well-
known hadith mentioned earlier. The author of at-Tanqih says that perhaps Ibn Mas'ud forgot that the
Prophet, upon whom be peace, raised his hands. Az-Zaila'i writes in Nasb ar-Rayah, quoting the
author of at-Tangqih, "It is not strange that Ibn Mas'ud may have forgotten that. Ibn Mas'ud forgot
some things from the Qur'an that the Muslims after him never differed about, and those are the last
two surahs of the Qur'an. He forgot how two people are to stand behind the imam, that the Prophet
prayed the morning prayer on the Day of Sacrifice (during the hajj) at its proper time, how the
Prophet, upon whom be peace, combined his prayers at 'Arafah, the position of the forearms and
elbows during the prostration, and how the Prophet, upon whom be peace, recited, 'And Him who
created the male and the female.' If it is possible that Ibn Mas'ud forgot all of these things concerning
the prayer, is it not possible that he also forgot about raising the hands?"

Nafa' related that when Ibn '"Umar stood for the third rak'ah, he would raise his hands, an action which
he ascribed to the Prophet. (Related by al-Bukhari, Abu Dawud and an-Nasa'i.) While describing the
Prophet's prayer, 'Ali said that when he stood from the two prostrations, he would raise his hands until
they reached his shoulders and make the takbir.

Women have to do this the same way. Says Ash-Shaukani, "Know that this sunnah is to be done by
men and women. There is no proof to show that there is any difference between them on this point.
There is also no proof to show that they are to raise their hands to different levels."

Figh 1.131: Sunnah acts of prayer, Placing the Right Hand upon the Left

This is a preferred act of the prayer. There are twenty hadith from eighteen companions and their
followers on this point. Said Sahl ibn Sa'd, "The people were ordered to place their right hand on their
left forearm during prayers." Commenting on this, Abu Hazm says, "I do not know if he ascribed this
to the Prophet." This hadith is related by al-Bukhari, Ahmad and Malik in his al-Muwatta. Al-Hafez
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maintains, "Its ruling is considered to be from the Prophet, upon whom be peace, as it is implied that
the one who ordered them to do so was the Prophet." He also related that the Prophet said, "All
prophets have been ordered to hasten the breaking of the fast and to delay the (pre-fast dawn) meal,
and to place our right hands on our left during prayer."

There is also a hadith from Jabir which says, "The Prophet, upon whom be peace, passed by a man
praying with his left hand over his right, and (the Prophet) pulled them away and put his right over his
left." This is related by Ahmad and others. Evaluating its chain, an-Nawawi says, "Its chain is sahih.
Ibn 'Abdul-Barr holds, "Nothing has reached me different from that. It is the opinion of most
companions and their followers." Malik mentioned it in his al-Muwatta and states, "Malik never
stopped doing it until he met Allah."

Figh 1.132: Sunnah acts of prayer, The Position of the Hands

Al-Kamal ibn al-Hamam is of the opinion, "There is no authentic hadith stating that one must place
the hands under the chest or below the navel. According to the Hanifiyyah, the hands are to be placed
below the navel, and the Shafiyyah say below the chest. Ahmad has two narrations corresponding to
these two opinions. The correct position is somewhere in the middle - to be equal." Observes at-
Tirmizhi, "Knowledgeable companions, their followers and those that came after them believed that
one should put his right hand over the left during prayer, while some say above the navel and others
say below the navel..." Nevertheless, there do exist hadith that the Propet, upon whom be peace,
placed his hands on his chest. Reported Hulb at-Ta'i, "I saw the Prophet, upon whom be peace,
praying with his right hand over his left upon his chest above the elbow." This is related by Ahmad
and at-Tirmizhi, who grades it as hassan.

Reported Wa'il ibn Hajr, "Once when I prayed with the Prophet, upon whom be peace, he placed his
right hand over his left upon his chest." The report is recorded by Ibn Khuzaimah, who considers it as
sahih, and by Abu Dawud and an-Nasa'i with the wording, "Then he put his right hand over the back
of his left wrist and forearm."

Figh 1.132 a: Sunnah acts of prayer, The Opening Supplication

It is preferred for the person to begin his prayer with one of the supplications that the Prophet, upon
whom be peace, used to begin his prayers. This occurs after the opening takbir and before the
recitation of al-Fatihah. Some of the supplications that have been related are:

-1- Reported Abu Hurairah, "When the Prophet, upon whom be peace, made the opening takbir, he
would be quiet for a little while before his recitation. I asked him, 'O Messenger of Allah, may my
father and mother be sacrificed for you, why are you quiet between the (opening) takbir and your
recitation? What do you say (at that time)?' He said, 'I say, O Allah, make the distance between me
and my sins as far as you have made the distance between the East and the West. O Allah, cleanse me
of my sins as a white garment is cleansed of dirt. O Allah, purify me from my sins by snow, rain and
hail." (Related by al-Bukhari, Muslim, Abu Dawud, an-Nasa'i and Ibn Majah.)

-2- Reported 'Ali, that when the Prophet stood for prayer, he would make the takbir and then say, "I
have turned my face to the one who created the heavens and the earth as a sincere submissive
(person), and I am not one of the polytheists. My prayers, my sacrifice, my life and my death are all
for Allah, the Lord of the Worlds. He has no partner. That is what I have been ordered and I am of
those who submit. O Allah, you are the King and there is no Lord besides You. You are my Lord and I
am Your slave. I have wronged my soul and You are aware of my sins, so forgive all of my sins. No
one forgives sins save You. Guide me to the best character. No one can guide to the best of that save
You. Turn me away from its evil, and no one can turn me from its evil save You. At your beck and
call, all the good is in Your hands and evil is not to You. And I am for You and to You are the
blessings and the exaltedness. I seek your forgiveness and return unto You." (Related by Ahmad,
Muslim, at-Tirmizhi, Abu Dawud and others.)

-3- It is related that 'Umar used to say, after the beginning takbir, "Glory be to You, O Allah, and to
You is the praise. Blessed is Your name and most high is Your honor. There is no Lord besides You."
This hadith is related by Muslim with a broken chain. Ad-Daraqutni traces it back to the Prophet and
back to 'Umar.
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Commenting on it, Ibn al-Qayyim says, "It has been authenticated that 'Umar began with that in the
place (of the preceding prayer) of the Prophet, upon whom be peace. He would recite it aloud and
teach it to the people. And owing to that fact, it is considered to have its source with the Prophet, upon
whom be peace. For that reason, Imam Ahmad says, "I act by what has been related from 'Umar. If a
person begins with something that has been related, it is good."

-4- 'Asim ibn Humaid asked 'Aishah how the Prophet, upon whom be peace, began his late-night
prayers. She replied, "You have asked me about something that no one before you has asked. When he
would stand for prayer, he would make the takbir ten times (after the opening takbir), and then say
'Al-hamdu lillah' ten times. He would then ask forgiveness ten times, and then would say, "O Allah,
forgive me, guide me, provide for me, sustain me and give me refuge from a constraining place on the
Day of Resurrection." (Related by Abu Dawud, an-Nasa'i and Ibn Majah.)

-5- 'Abdurahman ibn 'Auf asked 'Aishah how the Prophet, upon whom be peace, began his prayer
when he would pray during the night. She said, "When he would get up during the night, he would
begin his prayer with, 'O Allah, Lord of Gabriel, Mikhail and Israfil, Creator of the heavens and the
earth, Knower of the Unseen and the Seen. You will judge between Your slaves concerning matters
wherein they differ. Guide me to the truth in those matters wherein they differ by Your permission, for
You guide whom You will to the straight path." (Related by Muslim, Abu Dawud, at-Tirmizhi,
anNasa'i and Ibn Majah.)

-6- Nafa' ibn Jubair ibn Mut'am related from his father who said, "I heard the Messenger of Allah say
in his voluntary prayer, 'Allahu akbar kabeera' three times, 'al-Hamdu lillah katheera' three times,
'Subhanallahi bukratan wa asila' three times, and then 'O Allah, I seek refuge in You from Satan the
accursed and from his pricking, spittle and puffing.' I said, 'O Messenger of Allah, what are his
pricking, spittle and puffing?' He said, 'His pricking is the insanity by which he takes the children of
Adam. His spittle is arrogance, and his puffing is (evil) poetry." (Related by Ahmad, Abu Dawud, Ibn
Majah and Ibn Hibban.)

-7- Ibn 'Abbas related that when the Prophet, upon whom be peace, got up for the night prayer, he
would say, "O Allah, to You is the praise. You are the support of the heavens and the earth and
whatever is therein. To You is the praise. You are the light of the heavens and the earth and whatever
is therein. To You is the praise. You are the Truth. Your promise is true. The meeting with You is
true. Your speech is true. Paradise is true. Hell-fire is true. Your prophets are true. Muhammad is true.
The hour is true. O Allah, to You have I submitted, and in You have I believed. In You I put my trust,
and to You do I come. For You do I dispute, and to You is the judgement. Forgive me my earlier and
later sins, and what has been private and public. You are the predecessor and the successor. There is
no god except You. There is no lord other than You. There is no power or might except in Allah."
This hadith is related by al-Bukhari, Muslim, Abu Dawud, at-Tirmizhi, an-Nasa'i, Ibn Majah and
Malik. In Abu Dawud's version, the Prophet, upon whom be peace, said that after the opening takbir.
-8- It is a preferred act for the one in prayer to seek refuge from Satan between his opening
supplication and his Qur'anic recitation. Allah says, "When you recite the Qur'an, seek refuge in Allah
from the outcast Satan." In the preceding hadith of Nafa' ibn Jubair, the Prophet is reported to have
said, "O Allah, I seek refuge in you from Satan, the outcast." Said Ibn al-Munzhir, "It has been related
from the Prophet, upon whom be peace, that he would say, 'T seek refuge in Allah from Satan, the
outcast' before reciting."

-9- It is sunnah to say ,"l seek refuge in..." silently. In al-Mughni, it states, "One should say the
seeking of refuge silently and not aloud, and I do not know of any difference of opinion on that point."
But ash-Shaf'i was of the opinion that one may choose between saying it silently or aloud in those
prayers recited aloud. It has been related that Abu Hurairah recited aloud, but this report has a weak
chain.

-10- The seeking of refuge is to be done in the first rak'ah only. Reported Abu Hurairah, "When the
Prophet, upon whom be peace, would get up for the second rak'ah, he would begin with 'al-Hamdu
lillahi, rabb ul-'aalimeen', without having any period of silence." (Related by Muslim.)

Speaking of it, Ibn al-Qayyim says, "The jurists differ over whether or not that is a time to say, 'l seek
refuge...' But they agree that it is not a place to make the opening supplication. On the former point,
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there are two opinions, both of them related from Ahmad. Some of his companions concluded that
either the prayer is only one recitation, so it is sufficient just to seek refuge once, or that each recital is
a recital by itself that requires the seeking of refuge. They do not dispute the fact that the opening
supplication is for the whole prayer. It is sufficient to seek refuge only once, as it is apparent from the
authentic hadith." Then he mentions the preceding hadith of Abu Hurairah, and says, "It is sufficient
just to make one opening supplication, since there is no real break between the recital of the prayer.
The only thing that is between them is the remembrance of Allah, and so on. Therefore, it will be
considered as one recital. Ash Shaukani has the final word, and says, 'It is best just to do what has
been related from the sunnah, and that is to seek refuge in the first rak'ah only."

Figh 1.136: Sunnah acts of prayer, Saying 'Ameen

It is sunnah for everyone to say 'ameen after reciting al-Fatihah. The word ameen is not part of al-
Fatihah, but rather a supplication meaning, "O Allah, respond (to or answer what we have said). It
should be said aloud in the prayers where the recital is aloud, and quietly in the prayers where the
recital is silent. Said Na'eem al-Mujamir, "I prayed behind Abu Hurairah and he said, 'In the name of
Allah, the Compassionate, the Merciful,' then recited al-Fatihah, and closed it with 'ameen. The people
also said 'ameen. After the prayer, Abu Hurairah said, 'By the One in whose Hand is my soul, I have
followed the prayer of the Prophet."

Al-Bukhari mentioned this hadith in mu'allag from while others, such as an-Nasa'i, Ibn Khuzaimah,
Ibn Hibban and Ibn as-Siraj related it. Al-Bukhari records that Ibn Shihab (az-Zuhri) said, "The
Messenger of Allah, upon whom be peace, would say, 'ameen."

Says 'Ata, "'Ameen is a supplication." Ibn az-Zubair and those behind him would say 'ameen and the
mosque would ring with their voices.

Reported Nafa', "Ibn 'Umar did not encourage the people to say it aloud, nor did he discourage them. I
have heard him report that." Reporting on this same subject, Abu Hurairah said, "When the Messenger
of Allah, upon whom be peace, would recite, '...Not with those with whom You are displeased and not
of those who have gone astray,' he would say, 'ameen such that those close to him could hear him."
(Related by Abu Dawud.) Ibn Majah's version is, "Until the people in the first row would hear him,
and the mosque would ring with the sound." Al-Hakim also relates this hadith, and says that it is sahih
according to the criterion of al-Bukhari and Muslim. Al-Baihaqi calls it hassan sahih. Ad-Daraqutni
considers it as hassan.

A similar report from Wa'il ibn Jubair says, "I heard the Messenger of Allah, upon whom be peace,
recite, '...and not of those who have gone astray,' and then say 'ameen, and make it long with his
voice." This was related by Ahmad. Abu Dawud has it with the wording, "And he would raise his
voice with it." At-Tirmizhi classifies it as hassan and states, "More than one knowledgeable
companion and those who followed them have said that a person should raise his voice while saying
'ameen and not make it silent." Ibn Hajr holds that the chain of this hadith is sahih. Reported 'Ata, "I
have found two hundred companions of the Prophet, upon whom be peace, in this mosque and when
the imam recited,'"...and not of those who have gone astray,' I heard them say 'ameen."'Aishah reported
that the Prophet, upon whom be peace, said, "The Jews do not envy you for anything more than they
envy you for the salutations and the saying of 'ameen behind the imam." (Related by Ahmad and Ibn
Majah)

It is preferred to say 'ameen along with the imam, and not before or after him

Abu Hurairah reported that the Prophet, upon whom be peace, said, When the imam recites, '... not of
those with whom You are angered nor of those who have gone astray,' you should say 'ameen. If this
corresponds to when the angels say it, he will have all of his previous sins forgiven." (Related by al-
Bukhari.) He also reported that the Prophet said, "When the imam recites, '...not of those with whom
you are angered nor of those who have gone astray,' then say 'ameen (along with the imam), for the
angels say 'ameen and the imam says 'ameen. If his 'ameen corresponds to the 'ameen of the angels, he
will have his previous sins forgiven." (Related by Ahmad, Abu Dawud and an-Nasa'i.)

Figh 1.137: Sunnah acts of prayer, Qur'anic Recitation after al-Fatihah

It is sunnah for the person to recite a section of the Qur'an after al-Fatihah during the two rak'ah of the
morning prayer and the Friday prayer, and the first two rak'ah of the noon, afternoon, sunset and night
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prayers, and in all of the rak'ah of the superogatory prayers. Abu Qatadah reported that the Prophet,
upon whom be peace, would recite al-Fatihah and some surah in the first two rak'ah of the noon
prayer, and only al-Fatihah in the last two rak'ah. Sometimes he would recite some verses. The first
rak'ah's recital would be longer than the second. That was how it was done in the afternoon and
morning prayers. This is related by al-Bukhari, Muslim and by Abu Dawud, who adds, "We think he
did that in order to allow people to catch the first rak'ah."

Jabir ibn Sumrah reported that the people of Kufah complained about Sa'd to 'Umar, causing 'Umar to
dismiss him and replace him with 'Ammar. They had many complaints about Sa'd, even claiming that
he did not pray properly. '"Umar sent for him and said, "O Abu Ishaq (Sa'd), these people claim that
you do not pray properly." Sa'd replied, "By Allah, I prayed with them in the same manner that the
Messenger of Allah, upon whom be peace, prayed with us, and I never shortened it in any way. I
would lengthen the first two rak'ah of the night prayer and shorten the last two." Said 'Umar, "This is
what I expected of you." He sent him back to Kufah with one or two people to ask the people of
Kufah about him. All of the people praised him until they went to the mosque of the tribe of 'Abs. A
man named Usamah ibn Qatadah, also known as Abu Sa'da, stood and said, "Since I am under oath I
must inform you that Sa'd never accompanied the army, did not distribute the booty justly, and was
not just in his legal verdicts. Sa'd then said, "I pray to Allah for three things: O Allah, if this slave of
Yours is lying and stood only for show, then give him a long life, increase his poverty and put him to
trials." Years later, when Usamah was asked how he was doing, he would answer that he was an old
man in trial due to Sa'd's supplication. 'Abdul-Malik (one of the narrators) said that he had seen the
man afterwards with his eyebrows overhanging his eyes due to old age, and he would tease and assault
the young girls along the paths. (Related by al-Bukhari.)

Said Abu Hurairah, "A recitation should be done in every prayer. What we heard from the Prophet,
upon whom be peace, we let you hear. What he was silent about, we are silent about with you. If one
does not add anything to al-Fatihah, it is sufficient. If one does add something, it is good." (Related by
al-Bukhari.)

Figh 1.138: Sunnah acts of prayer, How to Perform the Recital after al-Fatihah

This may be done in any of the following manners: Said Al-Hussain, "In the fighting at Khorasan we
had three hundred companions with us, and one of them would lead the prayer, recite some verses
from the Qur'an and then bow." It is related that Ibn 'Abbas would recite al-Fatihah and some verses
from al-Baqarah in every rak'ah. (Related by ad-Daraqutni with a strong chain.) Al-Baihaqi narrates
from 'Abdullah ibn as-Sa'ib that the Prophet, upon whom be peace, recited al-Mu'minun in the
morning prayer, and when he came to the part which refers to Moses, Aaron or Jesus, he would cough
and bow." 'Umar read in the first rak'ah 120 verses from the seven long surahs (Mathnawi). Al-Ahnaf
read al-Kahfin the first rak'ah and Yunus or Yusufin the second, and said that he prayed the morning
prayer with 'Umar (and he recited them). Ibn Mas'ud read forty verses from al-Anfal in the first rak'ah
and a surah from the ten short surahs (Mufassil) in the second. Qatadah reported about a person who
read one surah in two rak'ah or repeated the same surah twice, and then commented: 'It is all the Book
of Allah." 'Ubaidullah ibn Thabit related that Anas said, "One of the helpers (Ansar) led the people in
prayer at (the mosque) of Quba'. Before he began his recitation he would always recite, 'Say: He is
Allah, the One,' until he finished that surah, and then he would recite another surah. He did that in
every rak'ah. They said to him, "You begin with that surah, but we don't find it sufficient until you add
another surah to it?' He said, 'l will not stop doing so. I like to lead you in the prayer with that. If you
don't like it, I will leave (leading you in the prayers).' They thought that he was the best among them,
so they didn't want someone else to lead them. They referred the matter to the Prophet, upon whom be
peace, and he said, 'O so and so, what has kept you from doing what your companions have asked
you? Why do you keep reciting that surah in every rak'ah?' He said, 'l love that surah.' The Prophet,
upon whom be peace, said, "Your love for that surah will cause you to enter Paradise." A man from the
tribe of Juhinah reported that he heard the Prophet, upon whom be peace, recite, "When the earth
quakes," in the morning prayer in both rak'ah. And the man said, "I do not know if he forgot that he
had recited it or if he did it on purpose." This hadith is related by Abu Dawud. The chain has nothing
in it that can be criticized.
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Figh 1.139: Sunnah acts of prayer, Recitation after al-Fatihah

Here we shall mention what Ibn al-Qayyim learned about the Prophet's recitation following al-Fatihah
in different prayers. He commented, "When the Prophet finished al-Fatihah, he would sometimes
make a lengthy recitation, and sometimes a short one if he was travelling or similarly engaged. But
most of the time, he made a recitation of intermediate length.

Figh 1.139 a: Sunnah acts of prayer, The Recitation in the Morning Prayer

He would read from sixty to one hundred verses during the morning prayer. Sometimes he would read
surah Qal; ar-Rum, at-"Takwir, or az-Zilzal in the last two rak'ah. While travelling, he would
sometimes read the last two surahs of the Qur'an. Sometimes he would read the first portion of al-
Mu'minun until he would reach the story of Moses and Aaron in the first rak'ah, and then he would
cough and bow. On Fridays he would read Alif; Lam, Mim, Tanzil as-Sajdah, or ad-Dahr in their
complete forms. He did not do what many people do today, which is reciting part of this surah and
part of another. Many ignorant people think that it is best to recite something with a prostration on
Friday morning. But this is just plain ignorance. Some scholars dislike that one should read a surah
with a prostration due to this ignorant thought. The Prophet, upon whom be peace, used to recite these
two surahs because they contained reminders of man's creation, the return unto Allah, the creation of
Adam, the entry into Paradise and Hell-fire, and other matters that did or will specifically occur on a
Friday. Therefore, he would recite them on Friday to remind his companions of the events of that day.
He would recite Qaf, al-Qamr, al-A'la and al-Ghashiyyah on days of great importance like Friday, the
'Id days, and so on.:

Figh 1.140: Sunnah acts of prayer, The Recitation in the Noon Prayers

He would sometimes make this recitation lengthy. Abu Sa'eed even once said, "While he was standing
in the noon prayer, one could go to al-Bagi'e and take care of some matter, return to his family, make
ablution, return, and still find the Prophet, upon whom be peace, in the first rak'ah due to the length of
his recital." (Related by Muslim.) He would sometimes recite all of Alif, Lam, Mim, Tanzil, or al-
A'la, or al-Lail, or sometimes al-Buruj or at-Tariq.

Figh 1.140 a: Sunnah acts of prayer, The Recitation in the Afternoon Prayer

This would be half the length of the noon prayer recitation if that recitation was long or the same
length if it was short.

Figh 1.140 b: Sunnah acts of prayer, The Recitation in the Sunset Prayer

The Prophet would recite different surahs in the sunset prayer on different days. Sometimes he would
recite al-A'raf in the two rak'ahs and sometimes at-Tur or al-Mursilat. Says Abu 'Umar ibn 'Abdul-
Barr, "It is related that the Prophet, upon whom be peace, recited al-A'raf or as-Saffat or Ha-Mim
Dukhan or al-A'la or at-Tin or the last two surahs of al-Mufassil. All of that is related through
authentic chains. " Marwan ibn al-Hakim used to do this, and when Zaid ibn Thabit objected to it he
said, "What is wrong with you that you always recite one of the short surahs from al-Mufassil during
the sunset prayer? I have seen the Prophet, upon whom be peace, reciting a long chapter therein."
Marwan asked, "And what is a long chapter?" He answered, "Al-A'raf." This hadith is sahih. Abu
Dawud, an-Nasa'i, Ibn Majah and at-Tirmizhi related it. An-Nasa'i records that 'Aishah said, "The
Prophet, upon whom be peace, read al-A'raf during the sunset prayer and he divided it between the
two rak'ahs." To always recite a short surah from al-Mufassil is an act that differs from the sunnah,
and this is what Marwan ibn al-Hakim did.

Figh 1.141: The Recitation in the Night Prayer

In the night prayer, the Prophet would recite at-Tin, and he taught Mu'azh to recite ash-Shams, al-A'la,
al-Lail, and so on. He objected to Mu'azh reciting al-Baqarah at that time. After the prayer, he
(Mu'azh) went to the tribe of 'Amr ibn 'Auf, and when part of the night had passed, he repeated his
prayer, and recited al-Bagarah there. On being informed about him, the Prophet said to him, "Mu'azh,
are you one who puts people to hardships?"

Figh 1.141 a: Sunnah acts of prayer, The Recitation in the Friday Prayer

He would recite alJumu'ah, al-Munafiqun or al-Ghashiyyah, in their complete forms, or al-A'la and al-
Ghashiyyah. He never recited just the ending of some surahs which began with "O you who believe..."
surah alJumu'ah). Those who insist on doing so every Friday are not following the sunnah.
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Figh 1.141 b: Sunnah acts of prayer, The Recitation in the Two 'Ids

He would recite Qafor al-Qamar completely, and sometimes al-A'la and al-Ghashiyyah. The rightly
guided caliphs did the same. Once Abu Bakr read al-Baqarah in the morning prayer until the sun was
about to rise. They said, "O successor of the Messenger of Allah, the sun is about to rise." He said,
"Had it risen, you would not have found us negligent." 'Umar would recite Yusuf, an-Nahl, Hud, al-
Isra' and similar surahs. If reciting long surahs was abrogated, it would have been known to the
khalifahs or to those who may have criticized them. Muslim records from Jabir ibn Sumrah that the
Messenger of Allah, upon whom be peace, recited Qaf in the morning prayer, and that his subsequent
prayers during that day would be shorter. Umm al-Fazhl heard Ibn 'Abbas recite al-Mursilat and she
told him, "O my son, that recital reminded me of that surah. It was the last one that I heard the
Prophet, upon whom be peace, recite, and he read it in the sunset prayer." That is one of the latest
actions that we have from him.

Given the above, we may now interpret the Prophet's hadith, "O you who lead the people in prayer, be
easy on them," and Anas' statement, "The Prophet, upon whom be peace, conducted the prayer very
lightly, though it was complete." 'Easiness' or 'lightness' is a relative term. We must return to how the
Prophet behaved to understand and follow his example correctly. It is not to be determined by the
whims and desires of those who are present for prayer. The Prophet, upon whom be peace, did not
order the people to differ from his practice, even though he knew that behind him were the aged, weak
and people with needs to tend to. He performed his prayer in the same manner that he asked others to
pray--'light' or 'easy'. If his prayers were somewhat long, they were still easy compared to how long he
could have made them. The guidance that he came with and practiced is the one that decides our
affairs and disputes for us. This is supported by the hadith recorded by an-Nasa'i and others in which
Ibn 'Umar reported that the Prophet, upon whom be peace, ordered those who lead prayers to be 'easy’
by reciting as-Saffat. Therefore, a surah the length of as-Saffat is part of what the Prophet, upon whom
be peace, meant when he said that the imams should be easy on the people.

Figh 1.142: Sunnah acts of prayer, Reciting a Specific Surah

The Prophet, upon whom be peace, did not confine his recitation of the Qur'an in prayers to some
specific surahs, (except for the Friday and 'Id prayers). Concerning the other prayers, Abu Dawud has
recorded a hadith from 'Amr ibn Shu'aib from his father on the authority of his grandfather who said,
"There is no separate surah, large or small, except the ones I heard the Prophet recite while leading the
people in one of the obligatory prayers. He used to recite the entire surah in two rak'ahs, or just the
initial part of the surah. It has not been recorded from him that he would recite from the middle or the
end of the surah, nor that he would recite two surahs in one rak'ah during the obligatory prayers. He
would, however, do so during voluntary prayers. Said Ibn Mas'ud, "I know the surahs the Prophet
used to recite together in one rak'ah: ar-Rahman and an-Najm, al-Qamar and al-Haqqah, at-Tur and
azh-Zhariyat, al-Wagqi'ah and Noon, and so on." But this hadith does not tell us if this was during
obligatory or voluntary prayers. The latter is more probable. He rarely recited one surah in two (both)
rak'ahs. Abu Dawud records that a man from the tribe of Juhainah heard the Prophet, upon whom be
peace, recite the complete surah az-Zil~al twice in both rak'ahs of the morning prayer. The man
commented, "I do not know if he did this out of forgetfulness or if he recited it twice intentionally."
Figh 1.143: Sunnah acts of prayer, Lengthening the First Rak'ah of the Morning Prayer

The Prophet, upon whom be peace, would make the first rak'ah of the morning prayer longer than the
second. At times, he would continue to prolong his recitation until he heard no more footsteps (of the
people coming to catch the prayer). He made the morning prayer the longest of his (obligatory)
prayers. This is because its recitation is witnessed by Allah and the angels. It is also stated that it is
witnessed by both the angels who record the daytime deeds and those who record the nighttime deeds.
Whether it is Allah and His angels or His angels alone who witness that time, or does it continue until
the morning prayer is over or until the sun rises cannot be said with certainty, though both of the
statements are correct.

Furthermore, since the morning prayer has the least number of rak'ah, the recitation is prolonged to
compensate for it. It is prayed right after sleep. As such, people are well rested. Also, it occurs before
they have engaged themselves in their livelihood and other worldly affairs. The spirit as well as the
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body is responsive to the words of Allah. This makes the recital easier to ponder over and
comprehend. Also, prayer is the basis and the first of all works. Therefore, it is preferred to prolong
the recital of the morning prayer. This would be recognized by one who is familiar with Islamic law
and its aim, purpose and wisdom.

Figh 1.144: Sunnah acts of prayer, How The Prophet Would Recite the Qur'an

He would draw out his voice over the long vowels, pause at the end of every verse, and elongate his
voice with the recital. This ends the section that has been taken from the writings of Ibn al-Qayyim.
Figh 1.144 a: Sunnah acts of prayer, What Is Preferred to be Done During the Recitation

It is sunnah to make one's voice beautiful and nice while reciting the Qur'an. The Prophet, upon whom
be peace, said, "Beautify your voices with the Qur'an." He also said, "He is not one of us who does not
chant the Qur'an," "The one with the best voice with the Qur'an is the one that when you hear him,
you feel that he fears Allah," and "Allah never listened to anything like he listened to his Prophet
chanting the Qur'an with a beautiful voice."

Says an-Nawawi, "It is sunnah for anyone who is reciting the Qur'an, whether he is praying or not, to
ask Allah for His blessings when he comes to a verse of mercy. When he comes to a verse
(describing) punishment, he should seek refuge in Allah from Hellfire, punishment, evil, from what is
hated, or he may say, "Allah, I ask You for well-being, etc." When he comes to a verse that glorifies
or exalts Allah, he should say, "Glory be to Allah," or "Blessed be Allah, the Lord of the Worlds," and
so on. Huzhaifah ibn al-Yaman is reported to have said, "I prayed with the Prophet, upon whom be
peace, one night, and he started reading al-Bagarah. I said to myself, 'He will bow after one hundred
verses,' but he continued. Then I said, 'He will complete it and bow," but he moved to recite very
slowly al 'Imran and then an-Nisa'. When he came to a verse glorifying Allah, he would glorify Him.
If he came to a verse that mentioned a request, he would request it. If he came to something that (one
should) seek refuge from, he would seek refuge." This was related by Muslim. Among the Shafiyyah,
the glorifying, requesting and seeking refuge should be done during the prayer and at other times. The
imam, followers and one praying by himself should all do so, for they are supplications that one
should say, like 'ameen. It is preferred that when reading, "Is not Allah the most conclusive of all
judges?" / at-Tin:8 / one should say, "Certainly, and I am one of the witnesses to that. When one
reads, "Is not He (who does so) able to bring the dead to life? / al-Qiyamah:40 /, he should say,
"Certainly, and I bear witness (to it)." When one reads, "Glorify the name of your Lord, the Most
High," ( al-A'la: 1), he should say, "Glory to my Lord, the Most High." That should be said during
prayer and otherwise.

Figh 1.145: Sunnah acts of prayer, When The Prayer is to be Aloud or Subdued

It is sunnah to recite aloud in the two rak'ah of the morning and the Friday congregational prayer, in
the first two rak'ah of the evening and the night prayer, in the two 'id prayers, the prayer for eclipses,
and the prayer of asking for rain. The recital should be subdued during all of the noon and the
afternoon prayer, during the last rak'ah of the evening prayer, and during the last two rak'ah of the
night prayer. Concerning voluntary prayers, those made during the days should be subdued, while
those made during the night can be either loud or subdued.

Figh 1.145 a: Sunnah acts of prayer, It is best to be moderate in one's recital

One night, the Prophet, upon whom be peace, passed by Abu Bakr when he was praying in a very low
voice, and he passed by 'Umar who was praying with his voice raised. (Later), when they were
together with him, he said, "O Abu Bakr, I passed by you and you were praying in a very low voice."
He said, "O Messenger of Allah, the one who I was praying to could hear me." And he said to 'Umar,
"O 'Umar, I passed by you and you were praying with a raised voice." He said, "O Messenger of
Allah, this was to stop the drowsiness and to drive away Satan." The Prophet, upon whom be peace,
said, "O Abu Bakr, raise your voice somewhat. And 'Umar, lower your voice somewhat." (Related by
Abu Dawud and Ahmad.) If one forgets and recites aloud when he should be silent or vice-versa, there
is no blame upon him. If one recalls the correction while he is doing the mistaken act, he may change
to the correct way.

Figh 1.146: Sunnah acts of prayer, Reciting Behind an Imam
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One's prayer is not accepted unless al-Fatihah is recited in every rak'ah. But, one who is praying
behind an imam is to keep quiet while the imam is reciting aloud, as Allah says in the Qur'an, "When
the Qur'an is recited, listen and remain silent that you may attain mercy." The Prophet, upon whom be
peace, also said, "When the imam makes the takbir, (you too) make the takbir. When he recites, be
silent." (Related by Muslim.) One hadith states, "Whoever is praying behind an imam, the imam's
recital is his recital. If the imam reads quietly, then all of the followers must also make their own
recital. If one cannot hear the imam's recital, he must make his own recital.

Commenting on this subject, Abu Bakr al-'Arabi says, "What we see as the strongest opinion is that
one must recite during the prayers in which the imam's recital is subdued. But, during the prayers
where the imam recites aloud, one may not recite. This is based on the following three proofs:

-1- This was the practice of the people of Madinah,

-2- it is the ruling of the Qur'an, as Allah says, "When the Qur'an is recited, listen and remain silent,"
and

-3- this is supported by two hadith: one from 'Imran ibn Hussain states, 'l know that some of you
compete with me (in my recital...),' and 'If it is recited, you should listen.' The preceding hadith is the
weightiest position according to the following argument: If one cannot recite along with the imam,
then when can one recite? If one says, 'While he is silent,' then we say, 'It is not necessary for him to
be silent,'7 so how can something that is obligatory be dependent on something that is not obligatory?
But we have found a way in which the person may 'recite' with the imam, and that is the recitation of
the heart and of concentrating on what is being recited. This is the method of the Qur'an and the
hadith, and the way the worship has been preserved. It is also part of following the sunnah. One is to
act by what is the strongest (opinion). This was also the choice of az-Zuhri and Ibn al-Mubarak, and it
is a statement from Malik, Ahmad and Ishaq. Ibn Taimiyyah supports it and shows it to be the
strongest opinion.

Figh 1.147: Sunnah acts of prayer, Making the Takbir upon Moving from Position to Position

It is sunnah to make the takbir upon every rising, lowering, standing or sitting, except when one
comes up from bowing, in which case one should say, "Allah hears him who praises Him." Reported
Ibn Mas'ud, "I saw the Messenger of Allah make the takbir upon every lowering, rising, standing and
sitting." This is related by Ahmad, an-Nasa'i and at-Tirmizhi, who called it shaih.

Says at-Tirmizhi, "The companions of the Prophet, upon whom be peace, including Abu Bakr, 'Umar,
'Uthman, 'Ali and others, acted according to this hadith, as did their followers and the majority of the
jurists and scholars." Abu Bakr ibn 'Abdurahman ibn al-Harith reported that he heard Abu Hurairah
say, "When the Prophet, upon whom be peace, stood for prayer, he would make the takbir while
standing. Then he made the takbir while bowing. When coming up from the bowing, he would say,
"Sami'Allahu liman hamidah (Allah hears him who praises Him). While standing, he would say,
"Rabbana lakal-hamd (Our Lord, to You is the praise)." Then he would say, "Allahu akbar" when he
would go down for the prostration, when he raised his head, and when he stood from his sitting after
the two prostrations. He did that in every rak'ah until he finished the prayer. He prayed in that manner
until he left this world." (Related by Ahmad, al-Bukhari, Muslim and Abu Dawud.)

'Tkrimah said to Ibn 'Abbas, "I prayed the noon prayer in al-Butha behind a foolish old man. He would
make twelve takbirs by saying it when he prostrated and when he raised his head." Ibn 'Abbas said,
"That is the prayer of Abu al-Qasim (the Prophet)." (Related by Ahmad and al-Bukhari.) It is
preferrable to start the takbir when one begins one's changing of position.

Figh 1.147 a: Sunnah acts of prayer, The Manner of Bowing

When one bows, one's hands must reach one's knees. It is sunnah to make the height of the head equal
to that of the hips. The hands should be supported by the knees and should be apart from one's sides.
The hands should be open upon one's knees and thighs, and the palms should be flat. It is reported that
'Ugbah ibn 'Amr would bow with his arms separated, his hands on his knees, and his fingers opened
beyond his knees. He said, "This is how I saw the Messenger of Allah pray." (Related by Ahmad, Abu
Dawud and an-Nasa'i.)
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Abu Humaid reported that when the Prophet, upon whom be peace, bowed, he would be straight, his
head neither up nor down (with respect to his hips), and he would place his hands on his knees as if he
was holding them." (Related by an-Nasa'i.)

Muslim records 'Aishah reporting that when the Prophet bowed, his head would be neither risen nor
lowered, but rather between those two positions. Said 'Ali, "If you put a cup of water on the back of
the Prophet, upon whom be peace, while he was bowing, its contents would not spill." This is related
by Ahmad. Abu Dawud recorded it in his Kitab al-Muraseel.

Said Mus'ab ibn Sa'd, "I prayed next to my father. I joined both of my hands and put them between my
thighs (while bowing). He stopped me and said, "We used to do that, but were later ordered (by the
Prophet) to put our hands on our knees."' (Related by "the group.")

Figh 1.148: Sunnah acts of prayer, The Remembrance of Allah During the Bowing

It is preferred to remember Allah with the following words, "Subhana Rabiyy al-'Azheem (Glory to
my Lord, the Great.)" Reported 'Ugbah ibn 'Amr, "When 'Glorify the name of your Lord, the Great,'
was revealed, the Prophet told us, 'Do so in your bowings." This is related by Ahmad, Abu Dawud and
others with a good chain.

Reported Huzhaifah, "I prayed with the Messenger of Allah, upon whom be peace, and while bowing
he would say, 'Subhana Rabiyy al-'Azheem." (Related by Muslim, Abu Dawud, an-Nasa'i, at-Tirmizhi
and Ibn Majah.)

The phrase Subhana Rabiyy al-'Azheem wa bihamdihi has been related through a number of chains,
but all of them are weak. Ash-Shaukani maintains, "The different chains support each other. It is
perfectly acceptable for one who is praying to limit himself to Subhana Rabiyy al-'Azheem or to add
one of the following:

-1- 'Ali reported that while bowing, the Messenger of Allah, upon whom be peace, would say, "O
Allah, for You have I bowed, and it is You that I have believed in and to You have I submitted. You
are my Lord. My hearing, sight, marrow, bones and nerves and what is carried by my feet are for
Allah, the Lord of the Worlds." (Related by Ahmad, Muslim, Abu Dawud and others.)

-2- 'Aishah reported that while bowing and prostrating, the Messenger of Allah, upon whom be peace,
would say, "Glorified and Holy are You, Lord of the angels and the souls."

-3- Reported 'Auf ibn Malik, "I prayed with the Messenger of Allah one night. He recited al-Baqarah
and while bowing said, 'Glory be to the One of Omnipotence, the Master of the dominions, of
grandeur and of honor." (Related by Abu Dawud, at-Tirmizhi and an-Nasa'i .)

-4- 'Aishah said that when the Prophet, upon whom be peace, bowed or prostrated, he would often say,
"Glory and praise be to You, O Allah, our Lord. O Allah, forgive me." This was how he applied the
Qur'an. (Related by Ahmad, al-Bukhari, Muslim and others.)

Figh 1.149: Sunnah acts of prayer, What Is Said Upon Rising From Bowing and Standing

It is preferred for the one who is praying, whether he be the imam, follower or praying by himself, to
say, "Allah hears him who praises Him," upon coming up from the bowing. When he is standing
straight, he should say, "Our Lord, and to You is the praise," or "O Allah, Our Lord, and to You is the
praise." Abu Hurairah reported that when the Prophet, upon whom be peace, rose from bowing he
would say, "Allah hears him who praises Him," and while standing (straight) he would say, "Our
Lord, and to You is the praise." (Related by Ahmad, al-Bukhari and Muslim.)

Al-Bukhari records in the hadith from Anas, "When he says, 'Allah hears him who praises Him,' you
say, 'O Allah, our Lord, and to You is the praise." Ahmad and others record a hadith from Abu
Hurairah in which the Prophet, upon whom be peace, is quoted as saying, "When the imam says,
'Allah hears him who praises Him,' you say, 'O Allah, our Lord, and to You is the praise.' If one's
statement corresponds to that of the angels, all of his previous sins will be forgiven." The Prophet
said, "Pray as you have seen me pray." This applies to all of his glorifying and praise statements, even
if the person is following the imam. The answer to those who say, 'One should not combine both of
these sayings' ('Allah hears him..."' and 'O Allah, our Lord...") but only say the one of praise, has been
given by an-Nawawi who said, "Our companions say that the mentioning of the command, 'And you
should say, O Allah, our Lord..." is in conjunction with 'Allah hears him who praises him." But the
Prophet, upon whom be peace, only mentioned the statement, 'O Allah, Our Lord, to you is the praise,'

islammessage.com 69




because they had already heard the statement, 'Allah hears him who praises Him' aloud from him. It
was his sunnah to say that phrase aloud, but they did not hear him say, 'Our Lord, to You is the praise'
because he said it in a subdued voice. They knew the Prophet's words, 'Pray as you have seen me
pray,' and knew that it was to be taken in the general sense without any restrictions. They used to say,
'Allah hears him who praises Him,' and therefore there was no need for the Prophet, upon whom be
peace, to order them to say it again. But they did not know, 'Our Lord, to You is the praise,’ and
therefore he ordered them to say it."

The two phrases are the least that one should say while standing. But one may add any of the
supplicatory words mentioned in the following hadith:

-1- Said Raf ah ibn Rafa', "One day we prayed behind the Messenger of Allah, upon whom be peace.
When he raised his head from bowing, he said, 'Allah hears him who praises Him,' and a man behind
him said, 'Our Lord, to You is the praise, as much as it can be and as blessed as it can be.' When the
Prophet, upon whom be peace, finished the prayer he said, 'Who said that phrase earlier?' A man said,
'T did, O Messenger of Allah.' The Prophet said, 'l saw more than thirty angels chasing after you to see
who would record it first."' (Related by Ahmad, al-Bukhari, Malik and Abu Dawud.)

-2- 'Ali reported that when the Prophet raised his head from bowing he would say, "Allah hears him
who praises Him, and to You is the praise filling up the heavens and the earth, what is between them
and filling up whatever You wish in addition to that." (Related by Ahmad, Muslim, Abu Dawud and
at-Tirmizhi.)

-3- 'Abdullah ibn Abu 'Aufa reported that when the Prophet raised his head from bowing he would
say, "O Allah, to You is the praise filling up the skies and the earth and filling up whatever You wish
in addition to that. O Allah, purify me with snow, hail and cold water. O Allah, purify me from sins
and cleanse me from them as one cleans a white garment from filth." (Related by Ahmad, Muslim,
Abu Dawud and Ibn Majah.)

-4- Said Abu Sa'eed al-Khudri, "When the Prophet, upon whom be peace, would say, 'Allah hears him
who praises Him,' he would (also) say, 'O Allah, to You is the praise filling up the skies and the earth,
and filling up what You wish in addition to that. You are the One who is worthy of praise and glory.
This is the most correct statement that a slave could make. And we are all slaves unto You. There is
no one who can prevent what You have given. And there is no one who can give what You have
prevented. No one can benefit from fortune (in the face of) Your fortune." (Related by Muslim,
Ahmad and Abu Dawud.)

-5- It has also been authentically reported from the Prophet, upon whom be peace, that after saying
"Allah hears him who praises Him," he would say, "To my Lord is the praise, to my Lord is the
praise," until he would be standing for as long as he was bowing.

Figh 1.151: Sunnah acts of prayer, How To Prostrate

Most scholars prefer that one place his knees on the floor before his hands. Ibn al-Munzhir related this
from 'Umar an-Nakha'i, Muslim ibn Yasar, Sufyan al-Thauri, Ahmad, Ishaq and other jurists including
Ibn al-Munzhir himself. Abu at-Tayyeb said that most jurists agree with this. Ibn al-Qayyim said,
"When the Prophet, upon whom be peace, prayed, he would place his knees (on the floor) before his
hands, then his hands, his forehead and nose. This is what is authentic and has been related by Shuraik
from 'Asim ibn Kaleeb on the authority of his father from Wa'il ibn Hajr who said, T saw the
Messenger of Allah, upon whom be peace, while prostrating, placing his knees (on the floor) before
his hands. Upon getting up, he would raise his hands before his knees. I never saw him do otherwise."
Malik, al-Auza'i, Ibn Hazm and Ahmad maintain that it is preferred to place the hands down first and
then the knees. Says al-Auza'i, "I saw the people placing their hands on the floor before their knees."
Ibn Abu Dawud comments, "That is the statement of the people of hadith." There is also a difference
of opinion concerning how one should stand up from the prostration after the first (or third) rak'ah.
Some say one should raise the hands from the floor first while others say that one should raise the
knees first.

It is preferred for the one who is prostrating to follow the following points:

One should place one's nose, forehead and hands upon the floor
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They should be separated from the sides of the body. Wa'il ibn Hajr reported that when the Messenger
of Allah prostrated, he would place his forehead between his palms and separate his arms from the
sides of his body. (Related by Abu Dawud.) Abu Humaid reported that when the Prophet, upon whom
be peace, prostrated, he would place his nose and forehead upon the floor, keep his arms away from
his sides, and place his hands parallel to his shoulders. This is related by Ibn Khuzaimah and at-
Tirmizhi, who called it hassan sahih.

One should place one's hands parallel to one's ears or shoulders

As both of these acts have been related. Some scholars combine these two acts by placing the ends of
the thumbs parallel to the ears and the palms parallel to the shoulders.

One should have one's fingers together and stretched out

AlHakim and Ibn Hibban record that when the Prophet, upon whom be peace, bowed he would have
his fingers separated and when he prostrated he would keep his fingers together.

One should have one's fingers facing the qiblah

Al-Bukhari recorded from Abu Humaid that when the Prophet, upon whom be peace, prostrated, his
fingers would be neither spread out nor clasped together, and his toes would be directed toward the
qiblah.

Figh 1.152: Sunnah acts of prayer, The length of time of the prostration and what is to be said therein
It is preferred for the one who is prostrating to say Subhana Rabiyy al-A'la (Glory to my Lord, the
Most High). 'Ugbah ibn 'Aamr related that when, "Glorify the name of your Lord, the Most High" was
revealed, the Prophet, upon whom be peace, said, "Do so in your prostrations." This is related by
Ahmad, Abu Dawud, Ibn Majah and al-Hakim. Its chain is good.

Huzhaifah reported that when the Prophet, upon whom be peace, prostrated, he would say "Subhana
Rabiyy al-A'la. " This is related by Ahmad, Muslim, Abu Dawud, an-Nasa'i, Ibn Majah and at-
Tirmizhi, who called it hassan sahih. It is a must that one not repeat these sayings less than three times
during the bowings and prostrations. Says at-Tirmizhi, "The scholars prefer the one bowing or
prostrating to make the glorifications at least three times." According to the majority, the minimum
that is sufficient for the prostrations or bowings is one glorification. We have already mentioned that
"calmness" is obligatory, and this requires a time of at least one glorification.

According to some scholars, the complete glorification is ten. This is based on the following hadith:
Sa'eed ibn Jubair related that Anas said, "I have not seen anyone being more similar to the Prophet's
prayer than this boy ('Umar ibn 'Abdul-'Aziz). We estimated the number of the glorifications that he
made during his bowing to be ten and in his prostrations also to be ten." This is related by Ahmad,
Abu Dawud and an-Nasa'i with a good chain.

Commenting on the subject, ash-Shaukani says, "Some hold that this proves that the complete
(number of) glorifications is ten. The more sound opinion is that an individual who is praying may
offer as many glorifications as he wishes. There are authentic hadith that state that the Prophet, upon
whom be peace, elongated his glorifications during prostrations. The imam may also do so if he
knows the followers will not get tired by making it longer."

Says Ibn 'Abdul-Barr, "It is a must that every imam should be easy (by not making the prayers too
long) as has been ordered by the Prophet, even if he knows that those behind him are strong, because
he does not know what may have happened to them and what needs they may have to tend to."

Ibn al-Mubarak maintains, "It is preferred for the imam to make five glorifications. Therefore, all the
people behind him would be able to make (at least) three. It is preferred that one not limit his
remembrance during the prostrations to just the glorifications, but he should add some supplications to
it. In an authentic hadith, it is recorded that the Prophet said, 'The closest one of you comes to his Lord
is while he is prostrating, (therefore) make many supplications therein.'! And he also said, 'l have
prohibited you from reciting while bowing or prostrating. During the bowing, glorify the Lord. During
the prostrations, strive your hardest in making supplications. Most likely, you will be listened to." This
was related by Ahmad and Muslim.

Many hadith are related on this topic, including:

-1- 'Ali reported that when the Prophet prostrated he would say, "O Allah, to You have I prostrated, in
You have I believed, and to You have I submitted. I have prostrated my face to the One who created
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me and formed me in the best of forms. He is the One who gave it hearing and sight. Blessed be Allah,
the Best of Creators." (Related by Ahmad and Muslim.)

-2- While describing the Prophet's late night prayers, Ibn 'Abbas said, "Then he would go to pray and
during his prayer or prostration, he would say, 'O Allah, place light in my heart, in my hearing, in my
sight, on my right, on my left, in front of me, behind me, above me, below me, and make me light."
Reported Shu'bah, "Or he said, 'And make for me light." (Related by Muslim, Ahmad and others.)
Talking of light, an-Nawawi observes, "The scholars say that asking for light for all organs and sides
means (asking) to have the truth and guidance made clear for one's self. He asked for this so that there
would be no deviation or misguidance left in him."

-3- Reported 'Aishah, "I once noticed the Prophet missing from his place of sleep. I felt over his place
with my hand and found him prostrating. He was saying, 'O Lord, give my soul God-consciousness
and purify it, for You are the best of those who purify. You are its Guardian and Protector." (Related
by Ahmad.)

-4- Abu Hurairah reported that the Prophet, upon whom be peace, would say while prostrating, "O
Allah, forgive all of my sins, the small and large, the first and last, the public and private." (Related by
Muslim, Abu Dawud and al-Hakim.)

-5- Reported 'Aishah, "One night I missed the Prophet from his bed. I looked for him and found him
praying. He was prostrating, his feet were in an upright position and he was saying, 'O Allah, I seek
refuge in Your pleasure from Your anger. I seek refuge in Your granting of well-being from Your
punishment. I seek refuge in You from You. The praise cannot encompass You and You are as You
have praised Yourself." (Related by Muslim, Abu Dawud and an-Nasa'i.)

-6- She also reported that one night he was missing and she suspected that he had gone to another one
of his wives. She found him while he was bowing or prostrating, and he was saying, "Glory be to You,
O Allah, and to You be praise. There is no god besides You." She said, "May my father and mother be
sacrificed for you. I thought you were doing something and you were doing something else." (Related
by Muslim, Ahmad and an-Nasa'i.)

-7- While prostrating the Prophet, upon whom be peace, would say, "O Allah, forgive me (those
things that I have been) mistaken in or ignorant, and the action that I have been extravagant in, for
You are more knowledgeable of them than me. O Allah, forgive me my serious mistakes and my
joking mistakes, my mistakes (that I was unaware of) and of my intentional mistakes, and everything
of that which I have done. O Allah, forgive me my past sins and later sins and what was private and
what was public. You are my God, and there is no god except You."

Figh 1.154: Sunnah acts of prayer, Sitting Between the Two Prostrations

It is sunnah to sit "spread out" between the two prostrations (to put the left foot down and to sit upon it
and to keep the right foot upright with the toes pointing toward the qiblah). 'Aishah reported that the
Prophet would lay out his left foot and keep his right foot upright. (Related by al-Bukhari and
Muslim.) Ibn 'Umar reported that it is from the sunnah to keep the right foot upright, with its toes
pointing toward the qiblah, and to sit upon the left foot. (Related by an-Nasa'i.) Reported Nafa',
"When Ibn 'Umar prayed, he would face the qiblah, even his shoes." (Reported by al-Athram.) In the
hadith of Abu Humaid, in which he described the prayer of the Prophet, he stated, "Then he would lay
down his left foot and sit upon it until all of his bones were in place, and then he would go to make the
prostration (again)." (Related by Ahmad, Abu Dawud, and at-Tirmizhi who classified it as sahih.)

It has also been related that ifa'a (laying out both feet and sitting upon one's heels) is a preferred act.
Comments Abu 'Ubaidah, "This is the statement of the people of hadith." Abu az-Zubair related that
he heard Tawus say, "We asked Ibn 'Abbas about ifa'a, and he said, 'It is sunnah to do so.' We said,
'We think it to be too harsh for the man." He said, 'It is a sunnah of your Prophet, upon whom be
peace." (Related by Muslim.)

Ibn 'Umar reported that when the Prophet rose from the first prostration, he would sit upon his toes.
He used to say, "That is from the sunnah." Reported Tawus, "I saw the 'Abdullahs ('Abdullah ibn
'Abbas, 'Abdullah ibn 'Umar and 'Abdullah ibn az-Zubair) sitting with their feet laid flat." The last two
reports were related by al-Baihaqi. Talking of its authenticity, Ibn Hajr says, "Its chain is sound."
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Concerning iqa'a--sitting with the buttocks on the ground and with the thighs straight on the ground--it
is disliked by all scholars. Said Abu Hurairah, "The Prophet prohibited us from three things: pecking
like a rooster (making the prostration very quickly), sitting like a dog (iqa 'a), and not turning one's
whole head like a fox." This is related by Ahmad, al-Baihaqi, at-Tabarani and Abu Tala with a hassan
chain. It is preferred for the one who is sitting between the two prostrations to put his right hand on his
right thigh and his left hand on his left thigh with the fingers stretched out and directed toward the
qiblah. The fingers should be slightly separated and should not go beyond the knees.

Figh 1.156: Sunnah acts of prayer, Supplications Between the Two Prostrations

It is preferred to make one of the following supplications between the two prostrations. One may
repeat them more than once if one wishes to do so. An-Nasa'i and Ibn Majah recorded that Huzhaifah
reported that between the two prostrations, the Prophet would say, "O Lord, forgive me." Abu Dawud
recorded from Ibn 'Abbas that while prostrating, the Prophet, upon whom be peace, would say, "O
Allah, forgive me, have mercy on me, grant me well-being, guide me and provide for me."

Figh 1.156 a: Sunnah acts of prayer, The Sitting of "Rest"

This refers to a quick sitting that one makes after the second prostration of the first and third rak'ah.
The scholars differ over this regulation due to the differing hadith. Says Ibn al-Qayyim, "The jurists
differ over this act. Is it a sunnah of the prayer that one should perform, or is it only done due to some
necessity? There are two statements on this question and two narrations from Ahmad. Said al-Khallal,
'Ahmad referred to the hadith of Malik ibn al-Huwairith regarding the intermediate position of rest
(between the two prostrations). He said, 'Yusuf ibn Musa informed me that Abu Umamah was asked
about standing up (in the prayer) and he said, 'It should be done on the tops of the feet according to the
hadith of Rafa'.' In the hadith of Ibn 'Ajlan there is no proof that he would stand on the tips of his feet.
Many of the companions and others who described the prayers of the Prophet did not mention this
sitting, except in what is related by Abu Humaid and Malik ibn al-Huwairith. If it was part of his
guidance, he would always do it, and those who described his prayers would have mentioned it.

The fact that he may have done so does not necessarily make it one of the sunnahs of the prayer,
unless he did it as a regular practice for the people to follow. Otherwise, he may have done it out of
some need to do so, and this would not prove that it is a sunnah of the prayer.~"

Figh 1.157: Sunnah acts of prayer, Sitting for Tashahud

One should sit for the tashahud and place his hands in the following manner:

-1- Ibn 'Umar reported that when the Prophet sat for the tashahud, he would place his left hand on his
left knee and his right hand upon his right knee, and he would form a ring like (fifty-three) and point
with his index finger. In another narration it is reported, "He would close his hand and point with his
index finger." (Related by Muslim.)

-2- Wa'il ibn Hajr reported that the Prophet would place his left palm on his left thigh and knee. He
would place the end of his right elbow upon his right thigh and would then close his right hand,
forming a circle. In another narration it states, "He would make a circle with his middle finger and
thumb and point with his index finger. Then he would raise his finger, and (Wa'il) saw him moving it
to make supplications." (Related by Ahmad.) Explaining the hadith, al-Baihaqi says, "The implication
of 'he would move it' is that he would point with it, not that he would continue to move it." This would
be in agreement with the narration of Ibn az-Zubair who reported, "The Prophet would point with his
finger while supplicating, and he would not move it." This is related by Abu Dawud with a sahih
chain. An-Nawawi also mentioned it.

-3- Reported az-Zubair, "When the Prophet sat for tashahud, he would place his right hand on his right
thigh and his left hand on his left thigh. He would point with his middle finger, and would not look
beyond his pointing." (Related by Ahmad, Muslim and anNasa'i.) This hadith shows that one is to
place the right hand on the right thigh without closing the hand (making a fist), and that he is not to
look beyond his pointing.

The preceding three hadith are all authentic, and one may act by any of them.

One should point with one's right index finger, bending it a little, until one says the salaams at the end
of the prayer. Reported Numair al-Khaza'i, "I saw the Messenger of Allah sitting in the prayer with his
forearm along his right thigh. His index finger was raised, curved (or bent) a little, and he was
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supplicating." This is related by Ahmad, Abu Dawud, an-Nasa'i, Ibn Majah and Ibn Khuzaimah with a
good chain.

Said Anas ibn Malik, "The Messenger of Allah, upon whom be peace, passed by Sa'd while he was
making supplications (and using) two fingers. The Prophet said to him, 'Just one, Sa'd"' This is related
by Ahmed, Abu Dawud, an-Nasa'i and al-Hakim.

Ibn 'Abbas was asked about a man who pointed with his finger while supplicating, and he said, "This
is sincere devotion." Says Anas ibn Malik, "That is imploring." Mujahid maintains "Doing this hinders
Satan." According to the Shai'iyyah, one points with the finger only once, when saying "except Allah"
in the statement bearing witness. The Hanifiyyah raise the finger in the denial part of the statement
(there is no god) and put it back down during the confirmation part (except Allah). The Malikiyyah
move the finger to the left and right until they finish the prayer. The Hanbaliyyah point with the finger
every time they mention Allah, as a reflection of the oneness of Allah, and they do not move it.

Figh 1.158: Sunnah acts of prayer, Sitting for the First and Second Tashahud

When Abu Humaid described the prayer of the Prophet, upon whom be peace, he said, "When he sat
after two rak'ah, he would sit upon his left leg and keep his right foot upright. When he sat for the last
rak'ah, he would pull over his left foot and put his right foot upright (over the left foot) and sit upon
his entire posterior." (Related by al-Bukhari.)

Most scholars say that the first tashahud is sunnah

This is based on the hadith of 'Abdullah ibn Buhainah who reported that once the Prophet stood during
the noon prayer when he should have sat ( for the first tashahud). When he finished the prayer, he
made two prostrations. He made a takbir for each prostration (and it was) while he was sitting before
he made the tasleem. He made those two prostrations because he had forgotten to sit (for the first
tashahud). (Related by "the group.")

In Subul as-Salaam, it is stated that this hadith proves that one who forgets the first tashah ud must
make the prostrations of forgetfulness. The Prophet is, however, reported to have said, "Pray as you
have seen me pray." This would point to the first tashahud being obligatory, and one would have to do
some act to make up for it. But, this also proves that it is not obligatory, for if one misses an act that is
obligatory, the two prostrations of foregetfulness are not sufficient to make up for it. That is what Ibn
Hajr says in Fath al-Bari.

Says Ibn Batal, "The proof is that the two prostrations due to forgetfulness cannot replace something
that is obligatory. If one forgets the opening takbir, they will not replace it. In the case of the tashahud,
it is a remembrance that is not said aloud and it is not obligatory." Some say otherwise, because the
Prophet used to perform it and, as such, he let others follow him in performing it after he found out
that they were leaving it intentionally. But there is some doubt about this argument. Those who say
that it is obligatory include al-Laith Ibn Sa'd, Ishaq, ash-Shaf'i and the Hanafiyyah. At-Tabari argues
that it is obligatory because originally only two rak'ah and the tashahud were obligatory. When they
were made longer, the original obligations were not done away with. Therefore, it is still obligatory.

It is preferred to make the first tashahud quickly

Reported Ibn Mas'ud, "When the Prophet sat after the first two rak'ah, it seemed as if he was (sitting)
on hot stones." This is related by Ahmad, Abu Dawud, an-Nasa'i, at-Tirmizhi and Ibn Majah. At-
Tirmizhi grades it as hassan and says, 'Ubaidah (ibn 'Abdullah ibn Mas'ud) did not hear (hadith) from
his father. He also says, "The scholars act according to this hadith. They prefer that one should not sit
too long after the first two rak'ah, and that he should not add anything to the tashahud."

Says Ibn al-Qayyim, "It is not reported from the Prophet that he would say prayers upon himself or his
family during the first tashahud. Nor would he seek refuge from the torment of the grave or the Hell-
fire, or from the test of life, death and of the false Messiah. Those who say such supplications are
deducing their arguments from the general application (of the supplications and the word tashahud),
but the correct position is that their proper place is in the last tashahud.

Figh 1.160: Sunnah acts of prayer, Prayers upon the Prophet, Upon Whom Be Peace

In the last tashahud, it is preferred for the person to say prayers upon the Prophet in one of the
following manners:
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-1- Reported Mas'ud al-Badri, "Basheer ibn Sa'd said, 'O Messenger of Allah, we have been ordered to
make prayers upon you. How are we to do it?' The Prophet was quiet and then said, 'Say, O Allah,
shower blessings upon Muhammad and upon the family of Muhammad as you showered blessings
upon the family of Abraham. And grant favors to Muhammad and to the family of Muhammad as you
granted favors to the family of Abraham in this world. You are the Praiseworthy and Glorious." And
make the salutations as I have taught you." (Related by Muslim and Ahmad.)

-2- Reported Ka'b ibn 'Ajazah, "We said, 'O Messenger of Allah, show us how we are to make
salutations and prayers upon you.' He said, 'Say, O Allah, shower blessings upon Muhammad and
upon the family of Muhammad as you have showered blessings upon the family of Abraham. You are
the Praiseworthy, the Glorious. O Allah . grant favors to Muhammad and the family of Muhammad as
you granted favors to the family of Abraham."

The salutations upon the Prophet, upon whom be peace, is a preferred act and is not obligatory. This
contention is based on a hadith recorded by at-Tirmizhi (who said it is sahih), Ahmad and Abu Dawud
from Fizhalah ibn 'Ubaid who said, "The Messenger of Allah heard a man supplicating in his prayer
and he did not make the prayers on the Prophet. The Prophet said, 'He has hastened.'

Then he called him and said, "When one of you prays, begin with the praise and lauding of Allah.
Then make prayers upon the Prophet, and supplicate whatever you wish of Allah." The author of al-
Muntaqi says, "This is a proof for those who say that the prayers upon the Prophet are not obligatory,
because he did not order the one who did not do it to repeat his prayer. This is supported by his
statement to Ibn Mas'ud, after mentioning (only) the tashahud, 'Then choose whatever you wish to ask
(of Allah)." In his comments on this hadith, ash-Shaukani observes, "In my opinion, there is no
confirmed proof that it is obligatory."

Figh 1.161: Sunnah acts of prayer, Supplications After the Last Tashahud and Before the Tasleem

It is preferred for the person to supplicate after the final tashahud and before making the final
salutations (that end the prayer). The person may ask for whatever he wishes of the good of this life
and the hereafter. Ibn Mas'ud reported that the Prophet, upon whom be peace, taught him the tashahud
and then said, "Then choose whatever you wish to ask (of Allah)." (Related by Muslim.)

Supplications are preferred acts in general, regardless of whether they are reported from the Prophet or
not, although supplications authenticated by the sunnah are better. Some of these are:

-1- Abu Hurairah reported that the Messenger of Allah, upon whom be peace, said, "When one of you
finishes the final tashahud, he should say, 'O Allah, I seek refuge in You from the torment of the Hell-
fire and the grave, from the trials of life and death, and from the trials of the false Messiah." (Related
by Muslim.)

-2- 'Aishah reported that the Messenger of Allah would supplicate in his prayer, "O Allah, I seek
refuge in You from the torment of the grave, from the trials of the anti-Christ, and from the trials of
life and death. Allah, I seek refuge in You from sin and debt." (Related by Muslim and al-Bukhari.)

-3- 'Ali reported that when the Prophet prayed, the last thing he would say between the tashahud and
the tasleem was, "O Allah, forgive my past and later sins, what was in private and what was in public,
and what I have been extravagant in. You are more knowledgeable of it than I. You are the Promoter
and the Retarder. There is no god except You." (Related by Muslim.)

-4- 'Abdullah ibn 'Amr reported that Abu Bakr said to the Messenger of Allah, "Teach me a
supplication that I may use in my prayers." He told him, "Say, O Allah, I have wronged my soul a
great wrong and no one forgives sins except You, so forgive me with such forgiveness that only
comes from You and have mercy on me. Verily, You are the Oft-Forgiving, the Oft-Mercful."
(Related by al-Bukhari and Muslim.)

-5- Hanzhalah ibn 'Ali said that Muhjan ibn al-Adra' related to him that the Prophet entered the
mosque while a man was just about to finish his prayer. The latter made the tashahud and said, "O
Allah, T am asking You, O Allah, the One, the Only, the Absolute, who begets nor is begotten, nor is
anyone like Him, to forgive my sins, for You are the Forgiving, the Merciful." The Prophet then said
three times, "He has been forgiven." (Related by Ahmad and Abu Dawud.)

-6- Shaddad ibn Aus reported that during his prayer, the Prophet would say, "O Allah, I ask You to
confirm me in the affairs, to keep me on the correct path, to make me thankful for your blessings and
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excellent in Your worship. O Allah, I ask You for a tranquil heart and truthful tongue. O Allah, I ask
You for the good of what You know, and I seek refuge in You from the evil of which you are aware,
and I ask Your forgiveness from what You know." (Related by an-Nasa'i.)

-7- Said Abu Mijlaz, " 'Ammar ibn Yasar led us in the prayer and he made it very short. The people
blamed him for that and he told them, 'Did I not complete my bowings and prostrations ... and did I
not supplicate therein what the Prophet used to supplicate, saying, 'O Allah by Your knowledge of the
unseen and Your power over the creation, let me live if You know that living is best for me, and let
me die if You know that dying is better for me. I ask You (to forgive me) for fear of You in what is
not seen and what is seen, to make my speech truthful while angry or pleased, and to have the same
aim in poverty and riches. Grant me the pleasure of looking to Your face and of the longing to meet
You. I seek refuge in You from a harmful loss and from the trials of a misguider. O Allah, embellish
me with the beauty of faith, and make us of the guided of the guiders." This is related by Ahmad and
an-Nasa'l with a good chain.

-8- Abu Saleh related from one of the companions that the Prophet said to a man, "What do you say in
your prayer?" He said, "I say the tashahud and then I say, 'O Allah, I ask of you Paradise and seek
refuge in You from Hell-fire.' But I cannot murmer as good as you or Mu'azh (as eloquent as you
are)." The Prophet said, "We ask concerning Paradise and the Hell-fire." (Related by Ahmad and Abu
Dawud.)

-9- Ibn Mas'ud reported that the Prophet taught him to say this supplication: "O Allah, bring our hearts
together and make our relations good. Guide us to the paths of peace and bring us out of the darkness
and into the light. Keep us away from lewdness, both hidden and open. O Allah, bless us in our
hearing and our sight, in our hearts, our wives and our offspring. Turn unto us, for You are the Oft-
Turning, the Oft-Merciful. Make us thankful for Your blessings and complete it upon us." (Related by
Ahmad and Abu Dawud.)

-10- Said Anas, "We were sitting with the Prophet and a man stood up and prayed. When he bowed
and made the tashahud, he would supplicate, 'O Allah, I ask of You, for to You is the praise. There is
no god except You, the Giver without question, the Creator of the heavens and the earth. O Sublime
and Honorable One, O Living and Sustaining One, I ask of You.' The Prophet said to his companions,
'Do you know who he made his supplication with?' They said, 'Allah and His Messenger know best.'
He said, 'By the One in whose hand is the soul of Muhammad, he supplicated Allah by His greatest
name. If one supplicates by that name, it will be listened to. If he asks by it, it will be given." (Related
by an-Nasa'i.)

-11- "Umair ibn Sa'd said, "Ibn Mas'ud used to teach us the tashahud of the prayer and then he would
say, 'When one of you finishes the tashahud, he should say: O Allah, I ask you for all good, that which
I am aware of and that which I am not. I seek refuge in You from all evil, that which I am aware of
and that which I am not. O Allah, I ask you for the good that your devoted servants asked for. I seek
refuge in You from all evil, that which I am aware of and that which I am not. O Allah, I ask you for
the good that your devoted servants asked for. I seek refuge in You from the evil that your devoted
servants sought refuge for. Our Lord, give us the good of this life and the good of the Hereafter.'! He
said, 'No prophet or righteous person supplicated for anything except that it is contained therein."
(Related by Ibn Abu Shaibah and Sa'eed ibn Mansur.)

Figh 1.164: Sunnah acts of prayer, Words of Remembrance and Supplications After the Tasleem

It is sunnah for the person to use a number of words of remembrance and supplications which have
been related from the Prophet. The many reports include the following:

-1- Reported Thauban, "When the Prophet would finish his prayer, he would seek Allah's forgiveness
three times and then say, 'O Allah, You are the peace, and from You is peace. You are filled with
good, O Sublime and Honorable One." This is related by "the group," except for al-Bukhari. Muslim
has the addition, "Waleed said, 'l asked al-Auza'i, 'How did he seek Allah's forgiveness?' He said, 'By
saying, 'l seek Allah's forgiveness, I seek Allah's forgiveness, I seek Allah's forgiveness."

-2- One day the Prophet took Mu'azh ibn Jabal's hand and said to him, "O Mu'azh, I love you." Mu'azh
responded, "May my father and mother be sacrificed for you, O Messenger of Allah, I love you."
Then the Prophet said, "I advise you, O Mu'azh, say at the end of every prayer, 'O Allah, aid me in
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Your remembrance, Your thanks, and in perfecting Your worship." This is related by Ahmad, Abu
Dawud, an-Nasa'i, Ibn Khuzaimah, Ibn Hibban and al-Hakim, who said it is sahih according to al-
Bukhari's and Muslim's criterion. Abu Hurairah reported that the Messenger of Allah, upon whom be
peace, said, "Do you strive your utmost in making a supplication? Then say, 'O Allah, aid us in
making Your remembrance, in giving You thanks and in perfecting Your worship."

-3- Reported 'Abdullah ibn Zubair, "When the Prophet made the tasleem at the end of the prayer, he
would say, 'There is no god but Allah the One. There is no partner with Him, to Him belongs the
sovereignty and to Him is the praise. He has power over all things.

There is no might or power save with Allah. We do not worship any but Him. To Him belongs the
fortune, the grace and the best praise. There is no god except Allah, and religion is sincerely for Him
even if the disbelievers abhor it." (Related by Ahmad, al-Bukhari and Muslim. )

-4- Al-Mughirah ibn Shu'bah reported that the Prophet would say at the end of every obligatory
prayer, "There is no god except Allah, the One. There is no partner with Him. To Him is the dominion
and the praise. He has power over all things. O Allah, none can withhold what You have conferred,
nor can one confer what You have withheld. A fortune does not benefit its owner against You."
(Related by Ahmad, al-Bukhari and Muslim.)

-5- Abu Umamah reported that the Prophet said, "For whoever recites the verse of the throne al-
Bagarah:244 at the end of every prayer, nothing will prevent him from entering Paradise except that
(he must) die (first)." (Related by an-Nasa'i and at-Tabarani.)

'Ali reported that the Prophet, upon whom be peace, said, "Whoever recites the verse of the throne at
the end (after) of every obligatory prayer will be in Allah's protection until the next prayer." This is
related by at-Tabarani with a hassan chain.

-6- Abu Hurairah related that the Prophet said, "Whoever glorifies Allah after every prayer thirty-three
times, and praises Allah thirty-three times and extols Allah's greatness thirty-three times and then
says, "There is no god except Allah, the One. There is no partner with Him. His is the dominion and
His is the praise, and He has power over all things,' is forgiven, even if his sins are as abundant as the
foam of the sea." (Related by Ahmad, al-Bukhari, Muslim and Abu Dawud.)

-7- Ka'b ibn 'Ajrah related that the Prophet said, "There are certain statements which, if one were to
utter or observe them at the end of every obligatory prayer, one would not be dismayed. (They are)
glorifying Allah thirty-three times, praising Allah thirty-three times and extolling His greatness thirty-
four times." (Related by Muslim. )

-8- Sumayy reported from Abu Saleh on the authority of Abu Hurairah that the poor emigrants went to
the Messenger of Allah, upon whom be peace, and said, "The wealthy have gotten the high ranks and
everlasting bounties." The Prophet said, "Why is that?" They said, "They pray as we pray and they
fast as we fast. (But) they give in charity and we do not give in charity. They free the slaves and we do
not free the slaves." The Messenger of Allah told them, "Shall I teach you something by which you
may overtake those who surpass you, by which you will surpass those who will come after you, and
none will then be better than you except if he does what you do?" They said, "Certainly, O Messenger
of Allah." He told them, "Glorify Allah thirty-three times, praise Him thirty three times, and extol His
greatness thirty-four times." So I returned to Abu Saleh and told him what they had said. He took my
hand and said, "Allahu akbar, subhaan Allah, al-hamdu lillah, Allahu akbar, subhaan Allah, al-hamdu
lillah..." until all of them reached thirty-three." (Related by al-Bukhari and Muslim.)

-9- The Prophet would say each of the following twenty-five times: Subhaan Allah, al-hamdu lillah,
Allahu akbar and La ilaha illa Allah, wa ashadu anna la shareeka lahu. Lahu al-mulk wa lahu al-hamd
wa huwa 'ala kulli shaian qadeer (There is no god except Allah, the One. He has no partner. His is the
dominion, His is the praise, and He has power over all things.)

-10- 'Abdullah ibn 'Amr reported that the Prophet, upon whom be peace, said, "There are two
characteristics which, if one observes them, will cause him to enter Paradise. They are very easy
actions, but very few perform them." The people said, "What are they, O Messenger of Allah?" He
said, "To praise Allah, extol His greatness and glorify Him at the end of every obligatory prayer ten
times each. When one goes to bed, he should glorify Allah, praise Him and extol His greatness one
hundred times each. Those are, in total, only 250 actions of the tongue, yet they are equal to 2500 on
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the scale. Does any of you commit 2500 sins during one day and night?" They asked, "How come
those easy actions are performed by so few?" He said, "Satan comes to one during his prayer and
reminds him of such and such need, and he fails to say the (above). He comes to him in his bed and
makes him sleep so that he can not say them." 'Abdullah said, "I have seen the Messenger of Allah
counting them on his fingers." This is related by Abu Dawud and at-Tirmizhi, who called it hassan
sahih.)

-11- It is related from 'Ali that he and Fatimah were seeking a servant to make their work easier. The
Prophet refused and said to her, "Shall I tell you of something better than what you have asked for?"
They said, "Certainly." He said, "These are words that were taught to me by Gabriel, peace be upon
him. Glorify Allah at the end of every prayer ten times, praise Him ten times and extol His greatness
ten times. When you go to bed, glorify Allah thirty-three times, praise Him thirty-three times and
extol His greatness thirty-four times." Said 'Ali, "By Allah, I never neglected to do what the
Messenger of Allah taught us."

-12- 'Abdurahman ibn Ghanim reported that the Messenger of Allah said, "Whoever says, 'There is no
god but Allah, the One. There is no partner with Him. His is the dominon and His is the praise. In his
hand is all the good. He gives life and death, and He has power over all things,' ten times after the
sunrise and dawn prayer, before turning away and lifting his leg, will have written for him for each
repetition ten good deeds, and will have erased for him ten evil deeds. He will also be raised ten
degress, will be protected from every plot, and he will be protected from the outcast Satan. No sin will
lead to his destruction except idolatry, and he will be the person with the best deeds, surpassed only by
the one who does more and says more than what he has said." This is related by Ahmad and at-
Tirmizhi, but without "In His hand is all the good."

-13- Muslim ibn al-Harith reported that his father said, "The Messenger of Allah said to me, "When
you pray the morning prayer, before you talk to anyone say, 'O Allah, I seek your protection from the
Hell-fire' seven times. If you should die on that day, Allah will record for you protection from the
Hell-fire. When you pray the sunset prayer, say before you speak to anyone, 'O Allah, I ask Paradise
of You. O Allah, I seek Your protection from the Hell-fire' seven times. If you die during that night,
Allah will record for you protection from the Hell-fire." (Related by Ahmad and Abu Dawud.)

-14- Al-Bukhari and at-Tirmizhi related that Sa'd ibn Abu Waqqas used to teach the following words
to his children, "The Messenger of Allah would seek refuge at the end of every prayer (by saying), 'O
Allah, I seek refuge in you from cowardice. I seek refuge in You from miserliness, I seek refuge in
You from senility, and I seek refuge in You from the trials of this world, and I seek refuge in You
from the torment of the grave."

-15- Abu Hatim related that the Prophet would say, upon finishing his prayers, "O Allah, make my
religion, which encompasses all of my affairs, good. O Allah, make this world of mine in which I live
good. O Allah, I seek refuge in Your pleasure from Your anger. I seek refuge in Your pardoning from
your vengeance. [ seek refuge in You from You. None can withhold what You have conferred, no one
can confer what You have withheld. No possesser of fortune can benefit from his fortune against
you."

-16- Abu Dawud and al-Hakim recorded that at the end of every prayer the Prophet would say, "O
Allah, give me well-being in my body. O Allah, give me well-being in my hearing. O Allah, give me
well-being in my seeing. O Allah, I seek refuge in You from disbelief and poverty. O Allah, I seek
refuge in You from the torment of the grave. There is no god but You."

-17- Ahmad, Abu Dawud and an-Nasa'i recorded, with a chain containing Dawud at-Tafawi who is a
weak narrator, from Zaid ibn Arqam that the Prophet would say at the end of his prayers, "O Allah,
our Lord, Lord of everything. I bear witness that You are the Lord, You are One, You have no partner.
O Allah, Our Lord, Lord of everything. I bear witness that Muhammad is Your servant and
Messenger. O Allah, our Lord, the Lord of everything. I bear witness that all of your worshippers are
brethren. O Allah, our Lord, Lord of everything. Make me and my family sincere to you during every
moment of this life and the Hereafter. O Sublime and Honorable One, listen and respond. Allah is the
greatest of the greatest, the light of the heavens and the earth. Allah is the greatest of the greatest,
Allah is sufficient for me and He is the most blessed guardian. Allah is the greatest of the greatest."
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-18- Ahmad, Ibn Shaibah and Ibn Majah recorded, with a chain that contains an unknown narrator,
from Umm Salamah, that the Prophet would say after the tasleem of the morning prayer, "O Allah, I
ask of You beneficial knowledge, sufficient provisions, and acceptable deeds."

Figh 2.1: Their Significance, Supererogatory Prayers

At-tatawwu', or nawafil or supererogatory prayers, have been legislated to make up for any
deficiencies left in the performance of fard salah (obligatory prayers). In salah, there are virtues that
are not found in any other form of worship. Abu Hurairah reports that the Prophet sallallahu alehi
wasallam said: "The first thing that the people will be called to account for on the Day of Resurrection
will be the prayers. Our Lord will say to the angels although He knows better: 'Look into the salah of
my servant to see if he observed it perfectly or been negligent in it. So if he observed it perfectly it
will be recorded to his credit, but if he had been negligent in it in any way, Allah would say: See if My
servant has any supererogatory prayers. Then if he has any supererogatory prayers, Allah would say:
Make up the deficiency in My servant's obligatory prayer with his supererogatory prayers.' Thereafter
all his actions will be examined in like manner" (Abu Dawud).

Abu Umamah narrates that the Prophet sallallahu alehi wasallam said: "Allah does not listen to
anything from His slave as He does to the two rak'at (of prayer) that he offers. Mercy descends over
the servant's head as long as he remains in prayer" (Ahmad and at-Tirmizhi). As-Sayuti grades it
sahih. In al-Muwatta', Malik says: "It has reached me that the Prophet said: '(Try to) keep to the
straight path although you won't be able to do so completely; and know that the best of your deeds is
the salah, and only a (true) believer preserves his wudu." Muslim records from Rabi'ah ibn Malik al-
Aslami that the Prophet sallallahu alehi wasallam said: "Ask (anything)." Rabi'ah said: "I ask of you to
be your companion in paradise." The Prophet said: "Or anything else?" Rabi'ah said: "That is it." The
Prophet sallallahu alehi wasallam said to him: "Then help me by making many prostrations (i.e.,
supererogatory prayers)."

Figh 2.2: Offering Supererogatory Prayers in One's House

Ahmad and Muslim relate from Jabir that the Messenger of Allah said: "If one of you offers his
prayers in the Mosque then he should make a portion of his prayers in his house, as Allah has made
his prayers in his house a means of betterment (for him)."

Ahmad records from 'Umar that the Messenger of Allah said: "The nawafil salah of a man in his house
are a light; whoever wishes should lighten up his house."

'Abdullah ibn '"Umar reports that the Prophet sallallahu alehi wasallam said: "Make some of your
prayers in your houses and do not turn your houses into graves." This statement is related by Ahmad
and Abu Dawud. Abu Dawud records from Zaid ibn Thabit on sound authority that the Messenger of
Allah said: "A person's salah in his house is better than his salah in my mosque, except for the fard
salah."

These hadith prove that it is preferred to say one's nawafil prayers in one' s house since prayers in one
" s house are better than those that he performs in the mosque. An-Nawawi says: "The Prophet
sallallahu alehi wasallam encouraged one to offer nawafl in one's house because then the prayers are
more private and will have less of a chance of being done for show and will be free from defects that
vitiate good deeds. Furthermore, this will be a blessing for the house as mercy and angels will descend
on it while Satan flees from it."

Figh 2.2 a: Supererogatory prayers, their Elongation

It is preferred to prolong the reciting by making many rak'at. The group, except for Abu Dawud,
reports that al-Mughirah ibn Shu'bah said: "The Prophet sallallahu alehi wasallam would stand and
pray until his feet or shanks swelled. When he was asked about it, he said: 'Should I not be a thankful
slave?"" Abu Dawud records from 'Abdullah ibn Hubshi al-Khath'ami that the Prophet sallallahu alehi
wasallam was asked: "What is the best deed?" He said: "Prolonging the qiyam; (standing) [in the
prayer]." Then it was asked: "What is the best charity?" He replied: "The sacrifice made by one who
has little to give." Then it was asked: "What is the best migration?" He responded: "The migration
from what Allah has forbidden." Then it was asked: "What is the best jihad?" He replied: "Whoever
strives against the polytheists with his wealth and soul." They asked: "What is the most honorable
death?" He answered: "He whose blood is spilled and whose horse is wounded."
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Figh 2.3: It is allowed to make supererogatory prayers while in julus (sitting)

It is acceptable for one to make nawafil while sitting even though he has the ability to stand. It is also
acceptable for one to make part of such prayers sitting and part of them standing even if all of that is
in one rak'ah, (i.e., one sits for part of the first rak'ah and then stands for the rest of it, or vice versa).
All of that is acceptable without any dislike for it. One may sit in any manner one likes although it is
preferable to sit cross-legged. Muslim records that 'Algamah asked 'Aishah: "How did the Prophet
perform two rak'at while sitting?" She replied: "He would recite while sitting and then when he
wished to make ruku', he would stand and bow." Ahmad, Abu Dawud, at-Tirmizhi, an-Nasa'i, and Ibn
Majah record that she said: "I never saw the Messenger of Allah ever sitting while reciting during the
night prayer until he became old, then he would sit until when about thirty or forty verses were left of
his recital then he would stand, finish the recital and make ruku'..."

Figh 2.3 a: Different Types of Nawafil

Nawafil may be divided into two types: general and specific prayers. The nawafil are said to be those
prayers which are in addition to the fard salah, as prayed by the Prophet sallallahu alehi wasallam.
An-Nawawi says: "If one decides to make nawafil prayers and he does not make any intention
concerning the number [of rak'at] he shall make, then he may end the prayer after one rak'ah or make
it two rak'at or increase it to three or one hundred or one thousand, and so forth. If he prays a number
of [rak'at], without knowing how many, and then ends the prayer his salah will still be valid." There is
no difference of opinion on this. The Shaf'iyyah are in agreement with it and there is a text attributed
to ash-Shaf'i on this point.

Al-Baihaqi records with a chain of narrators, that Abu Zharr prayed many rak'at and then concluded
his salah. Al-Ahnaf ibn Qais asked him: "Do you know if you finished on an odd or an even number?"
He replied: "Even if I do not know, Allah knows. I heard my friend Abu al-Qasim say: 'No slave
makes a sajdah to Allah without Allah raising him a degree and wiping out one of his sins due to it."
This is related by ad-Darimi in his Musnad with a sahih chain, but it should be noted that there is a
difference of opinion over the integrity of one of its narrators.

The specific nawafil prayers are referred to as al-sunan ar-ratibah, or the sunnah prayers that have a
specific order, number, and so on. These include the sunnah prayers of fajr, zuhr, 'asr, maghrib, and
'isha.

Figh 2.4: The Two rak'at of Fajr

There are a number of hadith that state the virtues of observing the sunnah prayer at dawn time. For
example: 'Aishah relates that the Prophet sallallahu alehi wasallam said about the two rak'at before the
fajr "They are dearer to me than the whole world." This is related by Ahmad, Muslim, and at-
Tirmizhi. Abu Hurairah reports that the Prophet said: "Do not leave the two rak'at of the fajr, even if
you are being attacked by a cavalry." This is confirmed by Ahmad, Abu Dawud, al-Baihaqi, and at-
Tahawi. The message of the hadith is that one should not leave the two rak'at of the fajr no matter
what the excuse, even while under enemy attack or under most trying conditions. 'Aishah says: "The
Messenger of Allah was not so particular about observing any supererogatory prayer as he was in
observing the two rak'at before salatul fajr." This is related by al-Bukhari, Muslim, Ahmad, and Abu
Dawud. She also reports that the Prophet said: "The two rak'at of the fajr are better than this world and
all it contains." This is reported by Ahmad, Muslim, at-Tirmizhi, and an-Nasa'i. Ahmad and Muslim
also record that she said: "I have never seen him [the Prophet] more in haste to do a good deed than he
was to perform the two rak'at before the morning [prayer]."

Figh 2.4 a: To Make Them Quickly

It is well-known that the Prophet would make a very short recital in the two rak'at before the dawn.
Hafsah reports: "The Prophet would pray the two rak'at of fajr before the dawn in my house and he
would make it very quick." Naf'i states: "Abdullah [Ibn '"Umar] would also make it very quickly." This
is related by Ahmad, al-Bukhari, and Muslim. 'Aishah narrates: "The Prophet would pray the two
rak'at before the dawn prayer in my house so quickly that I wondered if he had recited the Fatihah in
them or not." This is related by Ahmad and others. She also said: "When the Prophet prayed the two
rak'at before the dawn prayer I estimated the time that he took in recital was like what it takes to recite
al-Fatihah. This is related by Ahmad, an-Nasa'i, al-Baihaqi, Malik, and at-Tahawi. It is preferred to

islammessage.com 80




recite what has been related from the Prophet sallallahu alehi wasallam: 'Aishah reports that the
Prophet would silently recite the following in the two rak'at before salatul fajr

"Say: O disbelievers," and "Say: He is Allah, the One."

This is related by Ahmad and at-Tahawi. He would recite them after al-Fatihah as there is no prayer
without the recital of al-Fatihah, as we have already discussed. She also reports that the Prophet said:
"These are the two most blessed surahs," and he would recite them in the two rak'at before salatul fajr.
This is related by Ahmad and Ibn Majah. Jabir relates that a man stood to pray the two rak'at before
the dawn prayer and recited "Say: O disbelievers!" in the first rak'ah until he finished the surah. The
Prophet said: "That slave knows his Lord." In the second rak'ah he recited: "Say: He is Allah, the
One"...to the end of the surah. The Prophet said: "That slave (of Allah) believes in his Lord." Talhah
said: "I love to recite these two surahs in these two rak'at." This is related by Ibn Hayyan and at-
Tabarani. Ibn 'Abbas reports that the Prophet sallallahu alehi wasallam would recite the following in
the two rak'at before the dawn prayer: "Say: We believe in Allah and what has been revealed to us,"
and from surah al-Imran, 'Come to common terms as between us and you.' This is related by Muslim.
Figh 2.5: First rak'ah of fajr

In the first rak'ah, after al-Fatiha, he would recite the verse: "Say: We believe in Allah, and the
revealation given to us and what was revealed to Abraham, Ismail, Isaac, Jacob and the tribes, and [in
what] was given to Moses and Jesus, and what was given to the Prophets, from their Lord and we do
not differentiate between any of them. And we are Muslims."

Figh 2.5 a: Second rak'ah of fajr

In the second rak'ah he would recite: "Say: O People of the Book, come to a statement that is common
between us and you; that we shall not worship any save Allah and we shall not associate any partners
with Him and we shall not take others as Lords besides Allah. And if they turn away then say: Bear
witness that we are they who have surrendered unto Him."

He also reports, in a version recorded by Abu Dawud, that in the first rak'ah the Prophet sallallahu
alehi wasallam would recite: "Say: We believe in Allah..."

In the second rak'ah he would recite: "But when Jesus became conscious of their disbelief, he cried:
"'Who will be my helpers in the cause of Allah?' The disciples said: 'We will be Allah's helpers. . .""
From the report of 'Aishah, mentioned earlier, it is concluded that it is permissible just to recite al-
Fatihah in each rak'ah.

Figh 2.6: Supplication after finishing the two sunnah rak'at before the fajr prayer

An-Nawawi says in al-Azhkar. "It is related in the book of Ibn as-Sanni from Abu al-Malih (whose
name was 'Aamr ibn Usamah) on the authority of his father that his father had prayed the two rak'at of
the dawn [before salatul fajr] and the Prophet sallallahu alehi wasallam was praying the two rak'at
close to him, and he heard the Prophet say, while sitting:

'O Allah, Lord of Jibrail, Israfeel, Mikail, and Muhammad, the Prophet, I seek refuge in Thee from the
Fire,"...three times.

He also records from Anas that the Prophet said: "Whoever says, on Friday morning before the salatul
fajr,

T seek the forgiveness of Allah, there is no other god except Him, the Living, the Sustaining, and I
repent unto him,' three times, Allah will forgive his sins even if they were as abundant as the foam on
the sea."

Figh 2.6 a: Lying down after the two sunnah rak'at of fajr

'Aishah says: "After the Prophet had prayed the two [sunnah] rak'at of the fajr, he would lie down on
his right side." This is related by the group. They also record that she reported: "After the Messenger
of Allah had prayed the two [sunnah] rak'at of the fajr, he would lie down if I was asleep or would talk
to me if [ was awake."

There is quite a difference of opinion over this point. Apparently, it is preferred for one to do so if one
prays these sunnah rak'at in one's house and not in the mosque. Ibn Hajar says in Fath al-Bari: "Some
of the early scholars were of the opinion that it is preferred to do so if one prays in one's house rather
than in the mosque." This has been recorded from Ibn 'Umar. Some of our scholars reinforce this
argument by stating that there is no evidence that the Prophet ever did so in the mosque. It has also
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been authentically recorded from Ibn 'Umar that "he would throw pebbles at anyone who did so in the
mosque," and this was related by Ibn Abi Shaibah. Imam Ahmad was asked about it and he said: "I do
not do it but if a person does it, it is good."

Figh 2.7: Belated performance of sunnah rak'at of fajr

Abu Hurairah reports that the Prophet said: "Whoever fails to pray the two [sunnah] rak'at of the fajr
until the sun rises, [he should then] pray them." This is related by al-Baihaqi. About its chain an-
Nawawi says it is good.

Qais ibn 'Umar relates that he went to the dawn prayer and found the Prophet praying fajr. Although
Qais had not prayed the sunnah prayer, he joined the Prophet sallallahu alehi wasallam and prayed
with him. When he had finished salatul fajr, he prayed the two rak'at (sunnah) prayer. The Messenger
of Allah passed by him and inquired: "What is this prayer?" Qais then informed him of all that had
happened. The Prophet kept silent and did not say anything. This is related by Ahmad, Ibn
Khuzaimah, Ibn Hibban, at-Tirmizhi, Abu Dawud, and Ibn Majah. Al-'Iraqi says its chain is hasan.
Ahmad, al-Bukhari, and Muslim relate from 'Imran ibn Hussain that, during a journey, the Prophet
slept past the time of salatul fajr and when he woke he waited for the sun to rise a little and then he
ordered the mu'zhzhin to make the azhan. Then, the Prophet prayed the fajr sunnah, after which he
ordered the igamah to be made and prayed salatul fajr. It is apparent from this hadith that one is to
make up the sunnah prayer before or after the sun rises, regardless of whether only sunnah prayer is
missed or both sunnah and fard are missed, and whether there is a valid excuse or not. It may be made
up by itself or with the obligatory dawn prayer.

Figh 2.7 a: The Sunnah Prayer Of Zuhr

It has been related that the sunnah rak'at at zuhr are four, six, or eight.

Figh 2.7 b: Reports concerning four rak'at

Ibn 'Umar said: "We observed and preserved from the Prophet ten rak'at [of sunnah prayers]: two
before zuhr and two after it, two after maghrib in his house, two after 'isha in his house and two rak'at
before the fajr." This is related by al-Bukhari.

Al-Mughirah ibn Sulaiman reports that he heard Ibn 'Umar say: "The Prophet never left the two rak'at
before zuhr and two rak'at after it, two rak'at after maghrib, two rak'a~ after 'isha and two rak'at before
fajr." This is related by Ahmad with a good chain.

Figh 2.8: Reports concerning six rak'at

'Abdullah ibn Shaqiq said: "I asked 'Aishah about the prayer of the Prophet and she said: 'He would
pray four rak'at before zuhr and two after it."" This is related by Ahmad, Muslim, and others.

Umm Habibah bint Abu Sufyan reports that the Messenger of Allah said: "Whoever prays twelve
rak'at during the day and night will have a house built for him in paradise: four rak'at before zuhr and
two after it, two rak'at after maghrib, two rak'at after 'isha, and two rak'at before fajr." This is related
by at-Tirmizhi who called it hasan sahih. Muslim reports it briefly.

Figh 2.8 a: Reports concerning eight rak'at

Umm Habibah reports that the Prophet said: "Whoever prays four rak'at before zuhr and four after it,
Allah will forbid that his flesh be in the fire." This is related by Ahmad, Abu Dawud, an-Nasa'i, Ibn
Majah, and at-Tirmizhi who calls it sahih.

It is related that Abu Ayyub al-Ansari would pray four rak'at before zuhr. The people said to him:
"You made that prayer continue too long!" He said: "I saw the Messenger of Allah doing so. I asked
him about it and he said: 'It is a time in which the doors of the heavens are opened and I wish that my
good deeds be raised (to heaven) during it."" This is related by Ahmad with a good chain.

Figh 2.8 b: The merits of four rak'at before zuhr

'Aishah said: "The Prophet never left praying four rak'at before zuhr and two rak'at before fajr under
any circumstances." This is related by Ahmad and al-Bukhari. It is also related from her that during
those four rak'at, he would prolong the giyam [the portion in which one recites the Qur'an] and perfect
the ruku' and sujud therein.

There is no contradiction between the hadith of Ibn 'Umar, which states that the Prophet prayed two
rak'at before zuhr, and other hadith which state that the Prophet prayed four rak'at before zuhr. Ibn
Hajar writes in Fath al-Bari: "It is better to take them as describing different circumstances, sometimes
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he prayed two rak'at and sometimes he prayed four rak'at. Some say that it may be construed that if he
prayed them in the mos que , he prayed only two rak'at, and when he prayed in his house, he prayed
four rak'at. On the other hand, it could imply that he prayed two rak'at in his house and then went to
the mosque and prayed two rak'at there also. Ibn 'Umar only saw what he prayed in the mosque and
not what he prayed in his house, while 'Aishah was aware of both of them. The first interpretation is
strengthened by what Ahmad and Abu Dawud recorded from 'Aishah, namely, that the Prophet prayed
four rak'at in his house before zuhr and then he went to the mosque."

Abu Ja'far at-Tabari says: "Most of the time he prayed four rak'at and occasionally he prayed two
rak'at."

If one prays four rak'at before or after the noon prayers, it is preferred to pray them in two sets
consisting of two rak'at each, although it is permissible to make them together with only one taslim at
the end of the four rak'at, as the Prophet sallallahu alehi wasallam said: "The prayers of the night and
day are (sets of) two [rak'at]." This was related by Abu Dawud with a sahih chain.

Figh 2.9: Making up the missed sunnah of zuhr

'Aishah reports that if the Prophet missed the four rak'at before zuhr, he would pray them afterward.
This is related by at-Tirmizhi who calls it hasan ghareeb. Ibn Majah records that she said: "If the
Prophet missed the four rak'at before zuhr, he would pray them following the two rak'at after zuhr."
The preceding is concerned with making up the sunnah prayers that one is to pray before zuhr.
Concerning making up the two rak'at after zuhr, we have the following reports as recorded by Ahmad.
Umm Salamah says: "The Prophet prayed zuhr and then he received some wealth and he sat to
distribute it [and continued to do so] until the mu'azhzhin made the azhan for 'asr. He prayed 'asr and
came to me, as it was my day, and he prayed two quick rak'at. I said: "What are those two rak'at, O
Messenger of Allah? Have you been ordered to perform them?' He said: 'No, they are the two rak'at
that I perform after zuhr but [ was busy distributing this wealth until the azhan was made for 'asr and |
hated to miss them." This is related by al-Bukhari, Muslim, and by Abu Dawud in somewhat different
wording.

Figh 2.9 a: The sunnah of maghrib

It is sunnah to pray two rak'at after maghrib. Earlier we mentioned that Ibn 'Umar narrated that the
Prophet would not miss them. As to their content, it is preferred to recite, after al-Fatihah: "Say: O
Disbelievers," and "Say: He is Allah, the One," in the sunnah prayer after salatul maghrib.

Ibn Mas'ud says: "I cannot count how many times I heard the Messenger of Allah recite, in the two
rak'at after maghrib and in the two rak'at before fajr 'Say: O disbelievers,' and 'Say: He is Allah, the
One." This is related by Ibn Majah and at-Tirmizhi. The later grades it hasan.

It is preferred to pray this sunnah prayer in one's house. Mahmud ibn Labid reports that the Prophet
sallallahu alehi wasallam prayed maghrib with the tribe of 'Abd al-Ashhal. After he made the taslim,
he told them: "Perform these two rak'at in your houses." This is related by Ahmad, Abu Dawud, at-
Tirmizhi, and an-Nasa'i. We have already mentioned that the Prophet prayed them in his house.

Figh 2.10: The sunnah of 'Isha

We have already mentioned the hadith which record that the Prophet sallallahu alehi wasallam prayed
two rak'at after 'isha.

Figh 2.10 a: NONSTRESSED SUNNAH PRAYERS (AS-SUNAN GHAIR AL-MU'AKKADAH)

We have been discussing the sunnah prayers which were stressed by the Prophet and which he was
careful not to miss. There are some other sunnah prayers (al-sunan ar-ratibah) which are
commendable, but are not "stressed."

Figh 2.10 b: Two or four rak'at before 'asr

Many ahadith have been related about this sunnah prayer and they all support each other.

Such hadith include the following:

Ibn 'Umar reports that the Prophet said: "May Allah have mercy on a person who prays four rak'at
before 'asr prayer." This was related by Ahmad, Abu Dawud, at-Tirmizhi (who calls it hasan), Ibn
Hibban, and Ibn Khuzaimah. The latter two hold it as sahih. 'Ali reports that the Prophet sallallahu
alehi wasallam prayed four rak'at before 'asr while separating every two sets of rak'at with salutations
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to the angels close to Allah, to the prophets, and to those who followed them - the believers and
Muslims. This is related by Ahmad, an-Nasa'i, Ibn Majah, and atTirmizhi who grades it hasan.

As for praying only two rak'af at this time, this would fall under the generality of the Prophet's
statement: "Between every azhan and igamabh there is a prayer."

Figh 2.10 c: Two rak'at before maghrib

Al-Bukhari records, from 'Abdullah ibn Mughaffal, that the Prophet said: "Pray before maghrib, pray
before maghrib," and after saying it a third time, he said: "For whoever wishes to do so," not wanting
the people to take it as a sunnah. Ibn Hibban records that the Prophet prayed two rak'at before maghrib
prayer.

Muslim records that Ibn 'Abbas said: "We would pray two rak'at before maghrib, and the Prophet
would see us but he would not order us to do so, nor would he prohibit us."

Ibn Hajar says in Fath al-Bari: "All of the evidence points to the fact that it is preferred to say these
two rak'at quickly like the two rak'at before the salatul fajr."

Figh 2.11: Two rak'at before salatul 'isha

'Abdullah Ibn Mughaffal reports that the Prophet said: "Between every azhan and iqamah there is a
prayer. Between every azhan and igamah there is a prayer." And, after saying it a third time, he said:
"For whoever wishes [to pray it]." This is related by the group. Ibn Hibban records from Ibn az-Zubair
that the Prophet said: "There exists no obligatory prayer without there being, immediately preceding
it, two rak'at."

Figh 2.11 a: Separating The Obligatory Prayer From The Supererogatory

It is preferred to make a separation between the fard and nawafil prayers after one finishes the fard
prayer.

One of the companions of the Prophet sallallahu alehi wasallam reports that the Prophet prayed the
afternoon prayer and right afterward a man stood up to pray. 'Umar saw him and told him: "Sit, the
People of the Book were destroyed because they did not differentiate between their prayers." The
Prophet said: "Well said, Ibn al-Khattab [i.e., 'Umar]." This is related by Ahmad with a sahih chain.
Figh 2.11 b: The Witr Prayer

Its excellence and justification: The witr prayer is one that the Prophet sallallahu alehi wasallam
practiced and which he encouraged others to practice. As such, praying witr comes under as-sunnah
al-mu'akkadah.

'Ali says: "The witr prayer is not required like your obligatory prayers, but the Prophet would perform
the witr prayer and say: 'O you people [followers] of the Qur'an, perform the witr prayer, for Allah is
one and He loves the witr." This is related by Ahmad, an-Nasa'i, Abu Dawud, Ibn Majah, at-Tirmizhi
who calls it hasan, and al-Hakim who grades it sahih.

The opinion of Abu Hanifah that the witr prayer is obligatory is a weak opinion. Ibn al-Munzhir says:
"I don't know anyone who agrees with Abu Hanifah on this point."

Ahmad, Abu Dawud, An-Nasa'i, and Ibn Majah record that Al-Mukhdaji [a person of the Kinana
tribe] heard from one of the Ansar, nicknamed Abu Muhammad, that the witr prayer is obligatory. He
went to 'Ibadah ibn as-Samit and mentioned to him what Abu Muhammad had said. 'Ibadah observed:
"Abu Muhammad is mistaken for I heard the Messenger of Allah say: 'Five prayers are ordained by
Allah for his slaves. Whoever fulfills them properly without any shortcoming, he will have a pact with
Allah that He will admit him into paradise. Whoever does not do them, he will have no pact with
Allah, and if He wills He may punish him and if He wills He may forgive him."

Also al-Bukhari and Muslim record from Talhah ibn 'Ubaidullah that the Prophet said: "Five prayers
during the day and night have been prescribed by Allah." Hearing this a bedouin asked the Prophet:
"Is there anything else upon me [in the way of prayer]?" The Prophet said: "No, unless you want to do
more voluntarily."

Figh 2.12: Time for witr prayer

All the scholars agree that the time for the witr prayer does not begin until after salatul 'isha and it
continues until the time of salatul fajr.

Abu Tamim al-Jishani relates that 'Amr ibn al-'Aas was addressing the people during a Friday
Khutbah and he said: "Abu Basra related to me that the Prophet said: "Verily, Allah has added a prayer
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for you, and it is the witr prayer. Pray it between salatul 'isha and salatul fajr."" Abu Tamim said: "Abu
Zharr took me by my hand and we went in the mosque to Abu Basra and [Abu Zharr] said: 'Did you
hear what 'Amr just said from the Messenger of Allah?' He answered: 'l heard it from the Messenger
of Allah!"" This is related by Ahmad with a sahih chain.

Abu Mas'ud al-Ansari relates: "The Prophet sallellahu alehi wasallam would make the witr prayer in
the first part of the night or the middle of it or the latter part of it." Ahmad has reported it with a sound
chain.

'Abdullah ibn Abi Qais relates that he asked 'Aishah about the witr prayer of the Prophet sallallahu
alehi wasallam and she said: "Sometimes he would make the witr prayer in the first part of the night
and sometimes he would make the witr prayer in the latter portion of the night." Then 'Abdullah
asked: "How was his recitation, audible or inaudible?" She replied: "He did both. Sometimes he would
be inaudible and sometimes audible. Sometimes he would make ghusl and sleep and sometimes he
would make ablution and sleep [i.e., when he was sexually defiled]." This is related by Abu Dawud,
Ahmad, Muslim, and at-Tirmizhi. It is preferred to pray it early if one suspects that one will not wake
during the latter portion of the night. It is, on the other hand, advisable to delay it if one believes that
one will be able to wake up during the latter portion of the night.

If one suspects that one will not be able to perform the prayer in the latter portion of the night, it
should be prayed during the early portion of the night (before sleeping).

Jabir reports that the Messenger of Allah said: "Whoever of you fears that he will not be able to wake
during the latter portion [of the night], he should make the witr prayer during the early part [of the
night]. And whoever of you believes that he will be able to wake during the latter portion of the night,
he should make the witr prayer during that latter portion as it is the blessed time [the angels are
attentive to the prayers in the last portion of the night]." This is related by Ahmad, Muslim,
atTirmizhi, and Ibn Majah.

Jabir also narrates that the Messenger of Allah inquired of Abu Bakr: "When do you perform the witr
prayer?" Abu Bakr replied: "In the early portion of the night after the night prayer" Then the Prophet
said: "And you, O 'Umar?" He answered: "During the latter portion of the night." The Prophet said:
"As for you, O Abu Bakr, you have taken the careful way. As for you, 'Umar, you have taken the way
of hardship and firm will." This is related by Ahmad, Abu Dawud and al-Hakim who says it is sahih
according to Muslim's criterion. However, the Prophet sallallahu alehi wasallam would pray the witr
prayer near dawn time for it is the most blessed time, as mentioned previously.

'Aisha reports: "Out of the entire night, the Messenger of Allah would sometimes perform the witr
prayer during the early portion; sometimes he would perform it during the middle portion; and
sometimes in the latter portion of the night, just before dawn." This is related by the group.
Nevertheless, considering the possibility of losing witr, the Prophet advised some of his companions
not to sleep until they had performed the witr prayer in order to be on the safe side.

Sa'd ibn Abi Waqqas would pray salatul 'isha in the Prophet's mosque and then would pray one rak'ah
of witr without making any addition to it. The people said to him: "Abu Ishaq, do you make the witr
with just one rak'ah without adding any (other rak'ah) to it?" He said: "Yes, for I heard the Messenger
of Allah say: 'The one who does not sleep until he makes the witr prayer is prudent." This was related
by Ahmad and its narrators are trustworthy.

Figh 2.13: Nature and number of rak'at for witr

It is permissible to perform the witr by praying two rak'at [and concluding them] and then praying one
rak'ah with a tashahud and taslim. Likewise, it is allowed to pray all the rak'at with two tashahuds and
one taslim. One may pray a number of rak'at, one after another, without making any tashahud, save in
the one before the last rak'ah in which case one makes the tashahud and then stands to perform the last
rak'ah wherein one will make another tashahud and end the prayer with the taslim. One may also
make only one tashahud and the taslim, in the last rak'ah of witr. All of that is permissible and can be
traced to the Prophet.

Talking about the thirteen rak'at in witr, at-Tirmizhi says: "It has been related from the Prophet that he
would perform the witr prayer with thirteen, nine, seven, five, three rak'at or one rak'ah."
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On the other hand, Ishaq ibn Ibrahim holds: "The meaning of the statement that the Prophet prayed
thirteen rak'at of witr is that during the night he would pray thirteen rak'at including the witr prayer,
and so all of the night prayer came to be known as witr."

Ibn al-Qayyim's view is that "the clear, authentic sunnah is to pray the witr with five or seven
connected rak'at as reported by Umm Salamah in her hadith. [She says] that the Prophet would
perform the witr with five or seven rak'at without breaking them apart with taslim or any speech."
This is related by Ahmad, an-Nasa'i, and Ibn Majah with a good chain.

As previously mentioned, al-Bukhari and Muslim quote 'Aishah saying that the Prophet would
perform thirteen rak'at during the night and would make the witr prayer with five of them, and he
would not 'sit' [during those five] except in the last rak'ah of them. In another hadith, 'Aishah reports
that the Prophet sallallahu alehi wasallam would perform nine rak'at during the night and that he
would not sit during them until the eighth rak'ah in which he would make remembrance of Allah,
praising Him, and would make supplication. Then, he would stand without making the taslim and pray
the ninth rak'ah, after which he would sit, make the tashahud and make the taslim in such a manner
that we could hear him. Then, he would pray two rak'at after the taslim while sitting, and that would
make eleven rak'at. When he became older and heavier, he would make the witr with seven rak'at,
performing the (last) two rak'at like the first one. In another version from her, it is stated: "When he
became older and bulkier, he would make the witr with seven rak'at, and he would not sit during them,
save in the sixth and seventh rak'ah and he would not make the taslim, save in the seventh rak'ah." In
yet another version, it is stated: "He would pray seven rak'at and would not sit, save in the last of
them." This is related by the group.

All of the preceding ahadith are authentic and clear and there is no contradiction in them. As to the
Prophet's statement: "The night prayer is in sets of two [rak'at]," it is not relevant here. This is an
authentic hadith, and the statement that he observed witr with seven or five rak'at is equally true. Both
statements confirm each other. The seven, five, nine, and one rak'ah constitute the witr prayer, for witr
is the name given to the one rak'ah offered in conclusion of whatever is offered prior to it. And the
witr of the five, seven and nine rak'at are all connected like the maghrib which is described as three
connected rak'at. If one breaks apart the five or seven rak'at with two taslim, like in the eleven rak'at, it
will all be called witr due to the last odd rak'ah. This is supported by the Prophet's statement: "The
night prayer is sets of two rak'at. If one fears the coming of the dawn, he should perform one rak'ah,
thereby making all of them odd [witr]." Therefore, the Prophet's actions and statements are in
agreement, each part confirming the other." The fact is that the Prophet was responding to a question
about the night prayer when he said: "it is in pairs of two." He was not speaking about witr, for the
man had asked him about night prayer, and not about the witr.

Figh 2.15: Recitation in the witr

It is permissible to recite after al-Fatihah any surah which one wishes to recite. 'Ali says: "There is not
a part of the Qur'an that is obsolete, so make the witr prayer of whatever you wish from it." However,
it is preferred to recite, in the first of the three rak'at of witr, al-A'la after reciting al-Fatihah. In the
second rak'ah, it is preferred to recite al-Kafirun. In the third rak'ah, it is proper to recite the last three
surahs of the Qur'an. This is narrated by Ahmad, Abu Dawud and Tirmizhi, who relate from 'Aishah,
on sound authority saying: The Prophet sallallahu alehi wasallam would recite Ala'la in the first
rak'ah, Al-Kafirun in the second and the last three surahs in the third rak'ah.

Figh 2.15 a: Al-Qunut in the Witr

It is part of sunnah to supplicate with qunut in the witr prayer during the entire year. Ahmad, at-
Tirmizhi, an-Nasa'i, Abu Dawud, Ibn Majah, and others record that al-Hassan ibn 'Ali said: "The
Messenger of Allah taught me the [following] words to say in the witr prayer: 'O Allah, guide me
among those whom You have guided. Grant me safety among those whom You have granted safety.
Take me into Your charge among those whom You have taken into Your charge. Bless me in what
You have given me. Protect me from the evil that You have decreed, for You decree and nothing is
decreed for You. And there is no humiliation for whom You take as a ward. Blessed and Exalted are
You, our Lord. ' "
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At-Tirmizhi grades this hadith as hasan, and says: "... nothing is known from the Prophet concerning
qunut more authentic than that." Commenting on its status, an-Nawawi says that its chain is sahih. Ibn
Hazm has some reservations about its soundness, but says: "This hadith, although it is not one that can
be used as a proof, is all that we have from the Prophet, and a weak hadith is dearer to me than mere
opinion." Ahmad says this is also the view of Abu Musa, Ibn Mas'ud, Ibn 'Abbas, al-Bara', Anas, al-
Hassan al-Basri, 'Umar ibn 'Abdul'aziz, al-Thauri, Ibn al-Mubarak, and the Hanafi school. This, an-
Nawawi says, gives credibility to the report.

Ash-Shaf'i and others are of the opinion that the qunut in the witr prayer should be made during the
latter half of the month of Ramadan. This is based on what Abu Dawud records that, 'Umar ibn al-
Khattab convoked the people in prayer, under the leadership of Ubayy ibn Ka'b, and they prayed
together for twenty nights, and he did not make the qunut except for during the latter half of the month
of Ramadan. It is moreover related that Muhammad ibn Nasr asked Sa'id ibn Jubair about the qunut in
the witr prayer. Sa'id answered: " 'Umar sent an army that suffered serious setback, which caused
'Umar to be alarmed, so, when it was the latter half of Ramadan, he made the qunut to supplicate for
them."

Figh 2.16: How to perform the qunut

It is permissible to make the qunut before going into ruku' (bowing), or It may be recited when one
stands up straight after the ruku'. Humaid says: "I asked Anas: 'Is the qunut before or after the ruku'?'
He said: 'We would do it before or after." This was related by Ibn Majah and Muhammad ibn Nasr. In
Fath al-Bari, Ibn Hajar comments that its chain is faultless.

If one makes the qunut before the ruku', one should make the takbir and raise one's hands after the
recital, and similarly make another takbir after the qunut, and then bow. This has been related from
some companions. Some scholars hold that it is preferable to raise one's hands in supplication during
the qunut, while others disagree.

As to wiping face with hands after the qunut, al-Baihaqi writes: "It is preferred not to do so and to
confine one's self to what the early generations did. They raised their hands but did not wipe their
faces during the prayer."

Figh 2.17: Supplications after the witr

It is preferred for a person to say after the taslim: "Glory be to the Master, the Holy," three times
aloud, saying the third time: "Lord of the angels and the souls." Abu Dawud and anNasa'i record that
Ubayy ibn Ka'b said: "The Prophet sallallahu alehi wasallam would recite al-A'la and al-Kafirun in the
witr prayer. When he made the taslim, he would say: 'Glory be to the Master, the Holy ,' three times,
prolonging the third repetition and saying it aloud." This is the wording in which an-Nasa'i recorded it.
Ad-Daraqutni has the addition: "And he would say, 'Lord of the angels and the spirits. "' He would
then make supplications and, according to what Ahmad, anNasa'i, Abu Dawud, Ibn Majah, and at-
Tirmizhi record from 'Ali, he would say at the end of his witr: "O Allah, I seek refuge in Your
pleasure from your anger. And I seek refuge in Your granting well being from Your punishment. And
I seek refuge in You from You. I cannot reckon Your praise: You are as You have praised Yourself."
Figh 2.17 a: Prohibition of two witr prayers in one night

Whoever has performed the witr prayer and then wishes to do some more, he may do so but he is not
to repeat the witr.

Abu Dawud, an-Nasa'i, and at-Tirmizhi have recorded from 'Ali that he heard the Messenger of Allah
say: "There are no two witr prayers in one night." At-Tirmizhi grades it hasan.

'Aishah relates that the Prophet would make the taslim in such a manner that we could hear him and
then, he would pray two rak'at while sitting. This is related by Muslim.

Umm Salamah also narrates that he prayed two rak'at while sitting, after the witr prayer. This was
related by Ahmad, Abu Dawud, at-Tirmizhi, and others.

Figh 2.18: Making up a missed witr

According to al-Baihaqi and al-Hakim, the majority of the scholars maintain that it is correct to make
gada' for a missed witr prayer. Al-Hakim grades the following report by Abu Hurairah as sahih
according to the criterion of al-Bukhari and Muslim.
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Abu Hurairah reports that the Prophet said: "If the morning approaches, and you have yet to pray witr,
you should pray the witr prayer." Abu Dawud records from Abu Sa'id al-Khudri that the Prophet said:
"If one of you sleeps [past the time of] the witr prayer or he forgets it, he should pray it when he
remembers it." Al-'Traqi says that the chain of this hadith is sahih.

Ahmad and at-Tabarani record with a hasan chain that the Prophet sallallahu alehi wasallam would
perform the witr prayer in the morning [if, for some reason, he had missed it during the night].
Generally speaking, there is a difference of opinion over what time it may be made up. The Hanafi
school holds it should be performed during those times in which it is not forbidden to observe prayers.
The followers of Shafi say that it may be made up during any time of the night or day, while
according to Malik and Ahmad a missed witr prayer is to be made up for after the dawn.

Figh 2.18 a: Al-Qunut in the five prayers

It is legitimate to recite the qunut aloud in any of the five daily prayers at those times when Muslims
are faced with calamities. Ibn 'Abbas relates that the Messenger of Allah sallallahu alehi wasallam
made qunut consecutively for one month in the zuhr, 'asr, maghrib, 'isha, and fajr prayers. At the end
of every prayer, after saying: "Allah hears him who praises Him" in the last rak'ah, he would
supplicate against Re'l, Zhakwan, and 'Usiyyah"of Banu Sulaim, and the people behind him would say
'Ameen'. This is related by Ahmad and by Abu Dawud adding that these three had killed the
emissaries that the Prophet sallallahu alehi wasallam had sent to them. 'Ikrimah says: "That was the
begining of the qunut."

Abu Hurairah reports that whenever the Prophet sallallahu alehi wasallam wanted to supplicate
against or for someone, he would make qunut after going into ruku'. Sometimes, he would say: "Allah
hears him who praises Him. Our Lord, to you is the praise. O Allah! Save al-Walid ibn al-Walid and
Salamah ibn Hisham and 'Iyash ibn Abi Rabi'ah and the oppressed [and weak] believers. O Allah, put
hardship and pressure on the tribe of Muzhar and give them years of famine like those during the time
of Yusuf." He would say this aloud in some of the prayers. Also in the dawn prayer, he would say:
"Oh Allah, curse so and so," cursing two tribes of Arabs until Allah revealed: "It is no concern at all of
thee [Muhammad] whether He relent toward them or punish them, for they are evildoers ." This is
related by Ahmad and al-Bukhari .

Figh 2.19: Al-Qunut in salatul fajr

It is not correct to make qunut in the dawn prayer except during times of calamity, in which case it
may be made in any of the five daily prayers. Abu Malik al-Ashja'i said: "My father prayed behind the
Prophet sallallahu alehi wasallam when he was sixteen years old, and he prayed behind Abu Bakr,
'Umar, and 'Uthman. I asked him, 'Did they make the qunut'?' He said, 'No, son, it is something that
has been innovated."' This is related by Ahmad, an-Nasa'i, Ibn Majah, and at-Tirmizhi who calls it
sahih. Anas said that the Prophet sallallahu alehi wasallam would not make the qunut in fajr unless he
was supplicating for a people or supplicating against a people. This is related by Ibn Hibban, al-
Khatib, and Ibn Khuzaimah who said it is sahih.

It is also related that az-Zubair, Abu Bakr, 'Umar, and 'Uthman did not make the qunut in the dawn
prayer. This is the opinion of the Hanafiyyah, the Hanbaliyyah, Ibn al-Mubarak, al-Thauri, and Ishaq.
The followers of Shaf'i are of the opinion that the qunut is to be made after the ruku' of the second
rak'ah in the obligatory dawn prayer. This opinion is based on the following two reports. Ibn Sireen
narrates that Anas ibn Malik was asked: "Did the Prophet make the qunut in the dawn prayer?" He
answered: "Yes." They asked him: "Before the ruku' or after it?" He replied: "After it." This is related
by the group save at-Tirmizhi.

There is a report from Anas which says: "The Messenger of Allah sallallahu alehi wasallam did not
stop making qunut during the dawn prayer until he left this world." This is related by Ahmad, al-
Bazzar, adDaraqutni, al-Baihaqi, and al-Hakim who says it is sahih.

However, there remains some doubt concerning this evidence since the qunut which they asked Anas
about, as is clear in the narrations of al Bukhari and Muslim, was the qunut during the time of
calamities. Concerning the latter hadith (the one mentioned in support of their stand), in its chain of
narrators there is Abu Ja'far ar-Razi who is not a credible source and, thus, one cannot build a case
upon his hadith. How could it be that the Messenger of Allah never stopped performing this qunut
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until his death, and yet, the rightly guided caliphs did not perform it? It is even confirmed that Anas
himself did not make the qunut in the dawn prayer! If we must accept this latter hadith as authentic, it
would mean that the Prophet always made supplications and remembrance ( zhikr), after the ruku',
until his death. This would also come under qunut and, in this sense, it would be more befitting. Still,
this is one of the matters in which it is acceptable to have differences of opinion, and one may either
do it or leave it. The best guidance is that of Muhammad sallallahu alehi wasllam.

Figh 2.20: The Late Night Prayer, tahajjud (qiyam al-Layil)

Its excellence and merit from the Qur'an: Allah ordered his Messenger to perform salatul tahajjud:
"And some part of the night awake for prayer, a largess for thee. It may be that thy Lord will raise thee
to a praised position."

This order, although it was specifically directed to the Prophet, also refers to all the Muslims since the
Prophet is their example and guide in all such matters.

Those who regularly perform the tahajjud prayers are the Righteous and are more deserving of Allah's
bounty and mercy. Allah says: "Lo! Those who keep from evil will dwell amid gardens and
watersprings, taking that which their Lord gives them. For, lo, they were doers of good. They used to
sleep but little of the night and before the dawning of each day would seek forgiveness."

Allah praised and complemented the deeds of those who perform the late-night prayers. "The slaves of
the Beneficent are they who walk upon the earth in humbleness, and when the ignorant address them,
they say: 'Peace' and they who spend the night prostrating before their Lord and standing" [ al-Furqan:
63-64 .

Allah bears witness to their belief in His signs. He says: "Only those believe in Our revelations who,
when they are reminded of them, fall down prostrate and hymn the praise of their Lord and they are
not scomful: who forsake their beds to cry unto their Lord in fear and hope and spend of what We
have bestowed on them. No soul knows what is kept hidden for them of joy as a reward for what they
used to do."

Allah proclaims that those who do not possess these qualities cannot be treated as equal to those who
possess them: "Is he who pays adoration in the watches of the night, prostrate and standing, aware of
the Hereafter and hoping for the mercy of his Lord equal to a disbeliever? Say: 'Are those who know
equal with those who know not?' But only men of understanding will pay heed."

Figh 2.21: Hadith regarding Tahajjud

The preceding section was primarily concerned with what Allah says about those who perform salatul
tahajjud. There also exist a number of ahadith that reinforce the importance of tahajjud.

'Abdullah ibn as-Salam reports: "When the Prophet sallallahu alehi wasallam came to Medinah, the
people gathered around him and I was one of them. I looked at his face and understood that it was not
the face of a liar. The first words I heard him say were: 'O people, spread the salutations, feed the
people, keep the ties of kinship, and pray during the night while the others sleep and you will enter
paradise in peace." This is related by al-Hakim, Ibn Majah, and at-Tirmizhi who calls it hasan sahih.
Salman al-Farsi relates that the Prophet sallallahu alehi wasallam said: "Observe the night prayer, it
was the practice of the rightous before you and it brings you closer to your Lord and it is penance for
evil deeds and erases the sins and repells disease from the body."

Sahl ibn Sa'd reports: "Gabriel came to the Prophet sallallahu alehi wasallam and said: 'O Muhammad,
live as long as you like, for you are to die. Do whatever deed you wish, for you are to be rewarded.
Love whomever you wish, for you are to be parted. And know that the honor of the believer is in the
night prayer and his glory is being free from want from the people."

Abu ad-Darda' reports that the Prophet said: "Three people are loved by Allah, and He laughs for them
and He grants them glad tidings. [The first is] a man who fights behind a group that flees and does so
with his own soul for Allah's sake, regardless of whether he is killed or he is aided by Allah and made
victorious. Allah says: 'Look to my slave there who is patient with his life for My sake.' [The second
is] the one who has a beautiful wife and a soft bed and rises during the night. Allah says: 'He leaves
his desires and remembers Me and if he wished he would sleep.' [The third] is a person who is
traveling with a group and they pass the night awake and then sleep, but he still observes his prayer in
hardship or ease."
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Figh 2.22: Etiquettes of Late Night Prayer

The following acts are sunnah for one who wishes to perform the tahajjud prayers. Upon going to
sleep, one should make the intention to perform the tahajjud prayers. Abu ad-Darda' relates that the
Prophet sallallahu alehi wasallam said: "Whoever goes to his bed with the intention of getting up and
praying during the night, and sleep overcomes him until the moming comes, he will have recorded for
him what he had intended, and his sleep will be a charity for him from his Lord." This is related by an-
Nasa'i and ibn Majah with a sahih chain. Upon waking, one should wipe one's face, use a toothstick,
and look to the sky and make the supplication which has been reported from the Prophet sallallahu
alehi wasallam: "There is no God but Thee, Glory be to Thee, I seek forgiveness from You for my
sins, and I ask for your mercy. O Allah, increase my knowledge and let my heart not swerve after You
have guided me, and bestow mercy upon me from Thyself. All praise be to Allah who has given us
back life after our death and unto Him is the resurrection."

Then, one should recite the last ten 'ayat of al-'Imran, starting with, "Lo! In the creation of the heavens
and the earth and [in] the difference of night and day are tokens (of His sovereignty) for men of
understanding." Then one should say, "O Allah, to You belongs the praise. You are the Light of the
heavens and the earth and what is therein. And to You belongs the praise. You are the truth and Your
promise is true. And the meeting with You is true. And the paradise is true. And the Fire is true. And
the prophets are true. And Muhammad is true. And the Hour is true. O Allah, to You have I submitted.
And in You have I believed. And in You have I put my trust. And to You have I turned. And by You |
argue. And to You do I turn for my decisions. Forgive me of my former and latter sins, and those done
in private and those done in public. You are Allah, there is no God besides Thee."

One should begin Qiyam al-Layil with two quick rak'at and then one may pray whatever one wishes
after that. 'Aishah says: "When the Prophet prayed during the late-night, he would begin his prayers
with two quick rak'at." Both of these reports are related by Muslim.

Figh 2.23: One should wake up one's family for tahajjud

Abu Hurairah reports that the Prophet said: "May Allah bless the man who gets up during the night to
pray and wakes up his wife and who, if she refuses to get up, sprinkles water on her face. And may
Allah bless the woman who gets up during the night to pray and wakes up her husband and who, if he
refuses sprinkles water on his face." The Prophet sallallahu alehi wasallam also said: "If a man wakes
his wife and prays during the night or they pray two rak'at together, they will be recorded among those
(men and women) who (constantly) make remembrance of Allah." This is related by Abu Dawud and
others with a sahih chain.

Umm Salamah narrates that the Prophet sallallahu alehi wasallam got up during the night and said:
"Glory be to Allah. What trials are descended with the night. And what has descended of treasures.
Who will waken the lady occupants of the rooms (i.e., his wives) for prayers; how many a well
dressed in this world will be naked in the hereafter." This is related by al-Bukhari

Al-Bukhari and Muslim record that the Messenger of Allah asked 'Ali and Fatimah: "Do you not pray
[during the night]?" 'Ali said: "O Messenger of Allah, we are in Allah's hands. If He wishes to make
us get up, we get up." The Prophet turned away when he said that. Then, they could hear him striking
his thigh and saying: "Verily, man disputes a lot." This is related by al-Bukhari and Muslim.

Figh 2.24: One should stop praying tahajjud and sleep if one becomes very sleepy

'Aishah reports that the Messenger of Allah said: "When one of you gets up during the night for prayer
and his Qur'anic recital becomes confused to the extent that he does not know what he says, he should
lie down." This is related by Muslim.

Anas narrates that the Messenger of Allah entered the mosque and saw a rope stretching between two
posts. He asked: "What is this?" The people told him that it was for Zainab [bint Jahsh] who, when
she became tired or weary, held it (to keep standing for the prayer). The Prophet said: "Remove the
rope. You should pray as long as you feel active, and when you get tired or weary, you should lie
down to rest." This is related by al-Bukhari and Muslim.

One should not overburden one's self with the night prayer and should only pray it to the extent that is
reasonable, and not leave that practice unless there is some great need to do so. 'Aishah reports that
the Messenger of Allah said: "Do (good) deeds according to your capacity, for by Allah, Allah does
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not weary from giving rewards unless you get tired of doing good deeds." This is related by al-
Bukhari and Muslim.

Al-Bukhari and Muslim also relate from 'Aishah that the Messenger of Allah was asked: "What is the
most loved deed to Allah?" He answered: "One that is performed constantly even if it is a small deed."
And Muslim recorded that 'Aishah said: "The Messenger of Allah was constant in his deeds, and if he
did something, he would do it consistently."

'Abdullah ibn 'Umar reports that the Messenger of Allah said: "O 'Abdullah, do not become like so-
and-so who used to make the tahajjud prayers and then he stopped praying it." This is related by al-
Bukhari and Muslim.

Al-Bukhari and Muslim also record, on the authority of 'Abdullah ibn Mas'ud, that it was mentioned
to the Prophet sallallahu alehi wasallam that a man slept until the morning. [Thereupon]J he said:
"Satan has urinated into the ears of that person." They also record from Salim ibn 'Abdullah ibn
'Umar, from his father, that the Messenger of Allah said to his father, "Abdullah would be a good man
if he would pray the tahajjud prayers." Salim said: "After that, 'Abdullah would not sleep during the
night save for a small amount at a time."

Figh 2.24 a: The recommended time for tahajjud

Salatul Layil may be performed in the early part of the night, the middle part of the night, or the latter
part of the night, but after the obligatory salatul 'isha.

While describing the salah of the Prophet sallallahu alehi wasallam, Anas would say: "If we wanted to
see him praying during the night, we could see him praying. If we wanted to see him sleeping during
the night, we could see him sleeping. And sometimes he would fast for so many days that we thought
he would not leave fasting throughout that month. And sometimes he would not fast (for so many
days) that we thought he would not fast during that month." This is related by Ahmad, al-Bukhari, and
anNasa'1 .

Commenting on this subject, Ibn Hajar says: "There was no specific time in which the Prophet
sallallahu alehi wasallam would perform his late night prayer; but he would do whatever was easiest
for him."

Figh 2.25: Best time for tahajjud

It is best to delay this prayer to the last third portion of the night. Abu Hurairah reports that the
Messenger of Allah said: "Our Lord descends to the lowest heaven during the last third of the night,
inquiring: "Who will call on Me so that I may respond to him? Who is asking something of Me so |
may give it to him? Who is asking for My forgiveness so I may forgive him?"' This is related by the
group.

'Amr ibn Abasah reports that he heard the Prophet say: "The closest that a slave comes to his Lord is
during the middle of the latter portion of the night. If you can be among those who remember Allah,
the Exalted One, at that time then do so." This is related by al-Hakim who grades it sahih according to
Muslim's standards, and at-Tirmizhi calls it hasan sahih. AnNasa'i and Ibn Khuzaimah also recorded
it.

Abu Muslim asked Abu Zharr: "Which late-night prayer is the best?" He said: "I asked the Messenger
of Allah the same that you asked me and he said, 'The (one done during) middle of the latter half of
the night, and very few do it."" This is related by Ahmad with a good chain.

'Abdullah ibn 'Amr reports that the Prophet said: "The most beloved fast to Allah is the fast of David.
And the most beloved prayer to Allah is the prayer of David. He would sleep half of the night and
then pray during the next third of the night and then sleep during the last sixth of the night. And he
would fast one day and not fast the next." This is related by the group except at-Tirmizhi.

The number of rak'at to be performed during tahajjud: The tahajjud prayer does not entail a specific
number of rak'at which must be performed nor is there any maximum limit which has to be
performed. It would be fulfilled even if one just prayed one rak'ah of witr after the obligatory night
prayer.

Samurah ibn Jundub says: "The Messenger of Allah ordered us to pray during the night, a little or a
lot, and to make the last of the prayer the witr prayer." This is related by at-Tabarani and al-Bazzar.
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Anas relates that the Messenger of Allah said: "Prayer in my mosque is equal to ten thousand prayers
[elsewhere]. And prayer in the inviolable mosque is equivalent to one hundred thousand prayers
[elsewhere]. And prayer in the battlefield is equivalent to one million prayers [elsewhere]. And what
is more than all of that is two rak'at by a slave [of Allah] during the middle of the night." This is
reported by Abu ash-Shaikh, Ibn Hibban in his work ath-Thawab, and al-Munzhiri, in his book at-
Targhib watTarhib, is silent about it.

Iyas ibn Mu'awiyyah al-Mazni reports that the Prophet sallallahu alehi wasallam said: "The night
prayer should certainly be performed even if it is for the length of time that it takes one to milk a
sheep. And whatever is after the obligatory 'isha is of the tahajjud." This is related by at-Tabarani, and
all of its narrators are trustworthy save Muhammad ibn Ishaq.

Ibn 'Abbas relates: "I mentioned the tahajjud prayer and some of the people said that the Prophet
sallallahu alehi wasallam said: 'It may be half of the night, a third of the night, a fourth of the night or
a fraction of the time for milking a camel or a sheep.""

Ibn 'Abbas also narrates that the Prophet ordered them and encouraged them to make the tahajjud
prayer to the extent that he said: "You should perform salatul layil even if it is just one rak'ah." This is
related by atTabarani in al-Kabir and al-Awsat.

Figh 2.26: It is preferable to pray eleven or thirteen rak'at for tahajjud

One may choose between praying them all together or to separate them. 'Aishah says: "The Messenger
of Allah never prayed more than eleven rak'at, during Ramadan or otherwise. He would pray four
rak'at, and don't ask about how excellent they were or how lengthy they were. Then, he would pray
four rak'at, and don't ask about how excellent they were or how lengthy they were. Then, he would
pray three rak'at. I asked: 'O Messenger of Allah, do you sleep before praying witr?' he replied: 'O
'Aishah, my eyes sleep but my heart does not sleep."" This is recorded by al-Bukhari and Muslim who
also record that al-Qasim ibn Muhammad said that he heard 'Aishah say: "The Messenger of Allah's
prayer during the night would be ten rak'at and then he would make witr with one rak'ah."

Figh 2.26 a: Making qada' for the missed tahajjud

Muslim records that 'Aishah said: "If the Prophet sallallahu alehi wasallam missed the late-night
prayers due to pain or anything else, he would pray twelve rak'at during the day."

"Umar reports that the Prophet sallallahu alehi wasallam said: "Whoever sleeps past his full portion [of
the late-night prayers] or part of them, he should pray between the dawn and noon prayers and it
would be recorded for him as if he had prayed during the night." This is related by the group except
for al-Bukhari.

Figh 2.27: The legality of the Tarawih prayer

The specific prayers during the month of Ramadan, which are known as tarawih, are sunnah for both
men and women, and they are to be performed after the obligatory 'isha and before the performance of
the witr. They should be prayed in sets of two rak'at each. It is allowed to pray them after witr; though,
this is not the best thing to do. They may be performed until the end of the night.

Abu Hurairah reports that the Prophet sallallahu alehi wasallam would encourage people to perform
the special prayers during Ramadan without commanding them as obligatory and he said: "Whoever
prays during the nights of Ramadan [tarawih] with a firm belief and hoping for reward, all of his
previous sins would be forgiven." This is related by the group.

'Aishah says: "The Prophet offered salah in the mosque and many people prayed with him. The next
day he did the same and more people prayed with him. Then the people gathered on the third night
but, the Prophet did not come out to them. In the morning, he said to them: 'Surely I saw what you did,
and nothing prevented me from coming out to you, save that I feared that [that prayer] would be made
obligatory upon you." And that was during Ramadan." This is related by the group except for at-
Tirmizhi .

Figh 2.27 a: The number of rak'at of Tarawih

'Aishah reported that the Prophet sallallahu alehi wasallam would not pray more than eleven rak'at
during Ramadan or otherwise. This is related by the group.
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Ibn Khuzaimah and Ibn Hibban have recorded in their sahihs on the authority of Jabir that the Prophet
prayed eight rak'at and the witr prayer with the companions. Then, the next day, the people waited for
him but he did not come out to them.

Abu Ya'la and at-Tabarani record, with a hasan chain, from Jabir that Ubayy ibn Ka'b came to the
Prophet sallallahu alehi wasallam and said: "O Messenger of Allah, I have done something last night,"
(i.e., during Ramadan). The Prophet said: 'And what was that, O Ubayy?' He said: The women in my
house said, 'We don't recite Qur'an [well or much] so can we pray behind you?' I prayed eight rak'at
and the witr prayer with them.

The Messenger of Allah sallallahu alehi wasallam was pleased with that and did not say anything."
This is the sunnah that has been related from the Messenger of Allah and nothing besides that is
authentic. It is also true that during the time of 'Umar, 'Uthman, and 'Ali the people prayed twenty
rak'at, and this is the opinion of the majority of the jurists of the Hanafi and Hanbali schools as well as
that of Dawud.

At-Tirmizhi says: "Most of the people of knowledge follow what has been related from 'Umar and 'Ali
and other companions of the Prophet, [i.e., that they prayed] twenty rak'at. And this is the opinion of
al-Thauri, Ibn al-Mubarak, and ash-Shaf'i. And so I found the people of Makkah praying twenty
rak'at."

Some of the scholars are of the opinion that the sunnah is eleven rak'at, including witr, and it is also
preferred to pray the remainder [of the twenty rak'at] .

Al-Kamal ibn al-Hamam says: "The evidence indicates that the sunnah of the twenty rak'at is what the
Prophet sallallahu alehi wasallam himself did and then he stopped out of fear that it would become
something obligatory (for his followers), therefore, the rest of the rak'at are only preferred. It is
however, confirmed that he only prayed eleven rak'at, including the witr, as is stated in the two sahihs.
According to the scholars, the sunnah is eight rak'at while it is preferred to pray twelve rak'at."

Figh 2.28: Praying tarawih in congregation

It is allowed to pray tarawih of the month of Ramadan in a congregation just as it is allowed to pray
them on an individual basis. The majority of the scholars, however, prefer to pray them in
congregation. The Prophet sallallahu alehi wasallam, as stated earlier, prayed tarawih in congregation
with the Muslims but he discontinued since he feared that it would be made obligatory.

'Umar was the one who convoked the Muslims to pray tarawih behind one imam. Abdurahman ibn
Abdulqari reports: "One night during Ramadan, I went with 'Umar to the mosque and the people were
praying in different groups. Some were praying by themselves and others were praying in small
groups. 'Umar said: 'I think it would be better if I gathered them under one imam .' Then he did so and
appointed Ubayy ibn Ka'b as the leader of the prayer. Then I went out with him on another night and
all the people were praying behind one imam and 'Umar said: 'What a good innovation (bid'ah) this is,’
but, it is better to sleep and delay it until the latter portion of the night." The people (however) prayed
it at the beginning of the night. This is related by al-Bukhari, Ibn Khuzaimah, alBaihaqi, and others.
Figh 2.29: The recitation of the Qur'an in tarawih

There is no particular sunnah regarding the recitation during salat at-tarawih. It is related that some
people of the early generations would pray with two hundred 'ayyahs or so and the people would be
leaning on staffs due to the protracted standing during the salah. They would not leave their prayers
until shortly before dawn and some of them would rush their servants to prepare food for them fearing
that dawn may break soon. They would recite al-Baqarah in eight rak'at and if they would complete it
in twelve rak'at, they would consider their prayers to have been very short.

Ibn Qudamah says: "Ahmad said: 'Recite of the Qur'an what is easy for the people and do not be hard
upon them, especially during the short nights [i.e., during the summer].""

[On the same subject], Al-Qadi says: 'It is not preferred to recite less than the entire Qur'an during the
month: in this way, the people will be able to hear the whole Qur'an. Do not recite more than one
reading of the Qur'an as this may be hard upon the people. [While reciting], consideration should be
given to the condition of the people. If the people concur that they would prefer a long recital, that
would be best.'
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Likewise, Abu Zharr said: 'We prayed with the Prophet sallallahu alehi wasallam until we feared that
we would miss the pre-dawn meal. And the imam would recite two hundred 'ayyahs."

Figh 2.29 a: The excellence of the duha prayer

Many hadith describe the excellence of the duha prayer.

Abu Zharr reports that the Prophet sallallahu aleihi wasallam said: "Charity is required from every
part of your body daily. Every saying of 'Glory be to Allah' is charity. Every saying of 'Praise be to
Allah' is charity. Every saying of '"There is no God but Allah' is charity. Every saying of 'Allah is the
Greatest' is charity. Ordering the good is charity. Eradicating the evil is charity. And what suffices for
that (as a charity) are the two rak'at of duha." This is related by Ahmad, Muslim, and Abu Dawud.
Ahmad and Abu Dawud record from Buraidah that the Prophet sallallahu alehi wasallam said: "In a
human (body) there are 360 joints and man must make a charity for each one." The people said: "Who
can do that, O Messenger of Allah?" He responded: "One may cover the mucus that one finds in the
mosque or remove something harmful from the road. If one could not do that, he could pray two rak'at
of duha and that will be sufficient for him."

Talking of the legal import of these hadith, ash-Shaukani says: "These two hadith point to the
greatness, excellence, and importance of the duha prayer, stressing its legality as its two rak'at suffice
for 360 charities. Something like this should be performed regularly and persistently. The hadith also
establish the importance of saying 'Glory be to Allah', 'Praise be to Allah', and 'There is no God but
Allah." And [the importance of] ordering the good, eradicating the evil, removing the spittle, removing
what is harmful from the path, and such other acts that will fulfill what is required of a person of daily
charities."

An-Nawas ibn Sam'an relates that the Prophet sallallahu alehi wasallam said: "Allah said: 'Son of
Adam, do not fail in performing four rak'at in the early day as it will be sufficient for the latter part of
the day."" This is related by al-Hakim and at-Tabarani and its narrators are trustworthy. Ahmad, at-
Tirmizhi, Abu Dawud, and an-Nasa'i relate it on the authority of Na'im al-Ghatfani with a good chain.
At-Tirmizhi's wording is: "Son of Adam, pray four rak'at for Me in the early day and it will be
sufficient for you for the latter part of the day."

'Abdullah ibn 'Amr says: "The Messenger of Allah sent an expedition and they obtained lots of booty
and returned quickly. The people talked about their quick victory, abundant booty, and quick return.
At this the Messenger of Allah said: 'Shall I not guide you to a closer battle, a greater booty and a
quicker return? Whoever makes wudu' and then goes to the mosque to pray duha, that is the closer
battle, better booty, and quicker return." This is related by Ahmad and at-Tabarani. Abu Ya'la has
something similar to it.

Abu Hurairah says: "My friend [the Messenger of Allah] advised me to do three things: fasting three
days of every month, praying the duha prayer, and praying the witr prayer before I sleep." This is
related by alBukhari and Muslim.

Anas says: "During a journey, I saw the Messenger of Allah pray eight rak'at in the early day. When
he finished, he said: 'l prayed my prayer wishing and fearing. I asked my Lord for three things and He
gave me two and withheld one. I asked Him not to put my ummabh to trial by famine and He granted
that request. And I asked that they would not be overtaken by their enemies and He granted that
request. And I asked that they not be split into groups and parties and He refused that request."" This is
related by Ahmad, an-Nasa'i, al-Hakim, and ibn Khuzaimah who classifies it as sahih.

Figh 2.31: Salatul duha is a prized prayer

Salatul duha is a prized prayer and whoever wishes to earn reward should pray it, while there is no
blame upon the one who does not pray it.

Abu Sa'id reports: "The Prophet sallallahu alehi wasallam would pray duha until we thought he would
never abandon it. And he would abandon it to the point that we thought he would no longer perform
it." This is related by at-Tirmizhi who says it is hasan.

Anas relates that the Messenger of Allah said: "Prayer in my mosque is equal to ten thousand prayers

[elsewhere]. And prayer in the inviolable mosque is equivalent to one hundred thousand prayers
[elsewhere]. And prayer in the battlefield is equivalent to one million prayers [elsewhere]. And what
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is more than all of that is two rak'at by a slave [of Allah] during the middle of the night." This is
reported by Abu ash-Shaikh, Ibn Hibban in his work ath-Thawab, and al-Munzhiri, in his book at-
Targhib watTarhib, is silent about it.

Figh 2.31 a: Recommended time for the duha prayer

The time for duha begins when the sun is about a spear's length above the horizon and it continues
until the sun reaches its meridian. It is preferred to delay it until the sun has risen high and the day has
become hot.

Zaid ibn Argam relates: "The Messenger of Allah sallallahu alehi wasallam went to the people of
Quba', and they were performing duha, and he said: 'The prayer of devotion should be observed when
the young weaned camels feel the heat of the sun."' This is related by Ahmad, Muslim, and at-
Tirmizhi .

Figh 2.31 b: Number of rak'at for the duha prayer

The minimum number of rak'ah to be prayed is two, as was mentioned in the hadith of Abu Zharr. The
most that the Prophet sallallahu alehi wasallam performed was eight rak'at, whereas, the most he
mentioned was twelve rak'at. Some people, such as Abu Ja'far at-Tabari, al-Mulaimi, and ar-Ruwyani,
who subscribes to the Shafi' school, say there is no maximum limit to the number of rak'at that one
may perform for duha.

Al-'lIraqi says, in the commentary on Sunan at-Tirmizhi: "None of the companions or followers are
known to have restricted it to twelve rak'at." As-Syuti agrees with it.

Sa'id ibn Mansur records that al-Hassan was asked: "Did the companions perform it?" He answered:
"Yes . . . some of them would pray two rak'at and some of them would pray four rak'at. And some of
them would continue until half the [early] day [had passed]."

Ibrahim an-Nakha'i reports that al-Aswad ibn Yazid was asked: "How many rak'at are to be prayed for
duha?" He answered: "As many as you wish ."

Umm Hani narrates that the Prophet sallallahu alehi wasallam prayed eight rak'at of duha and made
the taslim after every two rak'at. This is related by Abu Dawud with a sahih chain.

'Aishah reports: "The Prophet sallallahu alehi wasallam would pray four rak'at for duha and would add
to it whatever Allah willed." This is related by Ahmad, Muslim, and ibn Majah.

Figh 2.32: Salatul Istikharah

It is a sunnah that, if one must choose between permissible alternatives, one may pray two non-
obligatory rak'at, even if they are of the regular sunnah prayers or a prayer for entering the mosque,
and so on, during any time of the day or night, and to recite therein whatever one wishes of the Qur'an
after reciting al-Fatihah. Then one praises Allah and sends salutations to the Prophet sallallahu alehi
wasallam and recites the following supplication which has been recorded by al-Bukhari in Jabir's
narration: "The Prophet sallallahu alehi wasallam would teach us al-istikhara for all of our affairs as
he would teach us a surah from the Qur'an. He said: 'If one of you is deliberating over an act, he
should pray two non-obligatory rak'at and say:

"O Allah, I consult You as You are All-Knowing and I appeal to You to give me power as You are
Omnipotent, I ask You for Your great favor, for You have power and I do not, and You know all of
the hidden matters . O Allah ! If you know that this matter (then he should mention it) is good for me
in my religion, my livelihood, and for my life in the Hereafter, (or he said: 'for my present and future
life,") then make it (easy) for me. And if you know that this matter is not good for me in my religion,
my livelihood and my life in the Hereafter, (or he said: 'for my present and future life,") then keep it
away from me and take me away from it and choose what is good for me wherever it is and please me
with it."

There is nothing authentic concerning something specific that is to be recited in the prayer nor is there
any authentic report concerning how many times one should repeat it.

An-Nawawi holds that "after performing the istikharah, a person must do what he is wholeheartedly
inclined to do and feels good about doing and should not insist on doing what he had desired to do
before making the istikharah. And if his feelings change, he should leave what he had intended to do,
otherwise he is not completely leaving the choice to Allah, and would not be honest in seeking aid
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from Allah's power and knowledge. Sincerity in seeking Allah's choice, means that one should
completely leave what he himself had desired or determined."

Figh 2.33: Salatul Tasbih

'Tkrimah reports from Ibn 'Abbas that the Messenger of Allah said to 'Abbas ibn 'Abdal-Mutalib: "O
'Abbas, O Uncle, shall I not give you, shall I not present to you, shall I not donate to you, shall I not
tell you ten things which, if you do, Allah will forgive your first and last sins, past and present sins,
intentional and unintentional sins, private and public sins? The ten actions are: pray four rak'at,
reciting in every rak'ah al-Fatihah and a surah. And when you finish the Qur'anic recitation of the first
rak'ah, say, while standing, 'Subhanallah, al-hamdulillah, wa la ilaha illallah, wa Allahu Akbar' ['Glory
be to Allah. All praise is due to Allah. There is no God except Allah. Allah is the greatest.'] fifteen
times. Then make ruku', and while you are in ruku', say the same ten times; then stand, and say the
same ten times. Then go down and make sajdah, and while you're in sajdah, say the same ten times.
Then sit after the sajdah, and say the same ten times. Then make sajdah, and say the same ten times.
Then sit after the second sajdah, and say the same another ten times. That is seventy-five [repetitions
of the phrases] in each rak'ah. Do that in each of the four rak'at. If you can pray it once a day, do so. If
you cannot, then once every Friday. If you cannot do that, then once a year. And if you cannot do that
then once in your life." This is related by Abu Dawud, Ibn Majah, Ibn Khuzaimah in his sahih, and at-
Tabarani. About this hadith al-Munzhiri says: "This hadith has been related through many chains and
from a number of companions. The best of them is this one from 'Tkrimah. A group of scholars have
graded it to be sahih, including al-Hafez Abu Bakr al-'Ajari, (al-Munzhiri's teachers), Abu
Muhammad 'Abdurrahim al-Misri, and Abu al-Hassan al-Maqdisi." Ibn alMubarak says: "The tasbih
prayer is a greatly desired act and it is desirable that one should punctually observe it and never
neglect it.

Figh 2.33 a: Salatul Hajah, the prayer for need

Ahmad has on sound authority reported from Abu Darda that the Prophet Sallallahu Alehi wasallam
said: "He who makes wudu, and does it properly, then prays two rak'at, Allah will grant him whatever
he may pray for, sooner or later."

Figh 2.34: Salatul Taubah, the prayer of penitence

Abu Bakr reports: "I heard the Prophet sallallahu alehi wasallam saying: 'Allah forgives the man who
commits a sin (then feels ashamed), purifies himself, offers a prayer and seeks His forgiveness.' Then
he recited the 'ayyah: 'And those who, when they do an evil thing or wrong themselves, remember
Allah and implore forgiveness for their sins - and who can forgive sins except Allah? - and will not
knowingly repeat (the wrong) they did. The reward of such will be forgiveness from their Lord, and
gardens underneath which rivers flow, wherein they will abide forever- a bountiful reward for
workers." [al-'lmran: 135-136]. This is related by Abu Dawud, an-Nasa'i, Ibn Majah, al-Baihaqi, and
at-Tirmizhi who calls it hasan.

At-Tabarani records in al-Mu'jam al-Kabir, with a hasan chain, from Abu ad-Darda' that the Prophet
sallallahu alehi wasallam said: "Whoever makes wudu' and perfects the wudu' and then stands and
prays two rak'at or four rak'at, obligatory or non-obligatory, and perfects therein his ruku' and sujjud
and then asks for Allah's forgiveness, he will be forgiven."

Figh 2.34 a: Salatul Kasuf, prayer of the solar and lunar eclipse

The scholars agree that the prayer of the eclipses is a sunnah mu'akkadah, a stressed one, which is to
be performed by both men and women. It is best to pray it in congregation although the congregation
is not a condition for it. The people are called to it by announcing as-salatu jami'ah "prayer in
congregation." The majority of the scholars hold that it is to consist of two rak'at and that in every
rak'ah one is to perform two bowings (ruku') instead of the customary one.

'Aishah narrates: "There was a solar eclipse during the time of the Prophet sallallahu alehi wasallam
and the Prophet went to the mosque, and he stood and made the takbir, and he put the people in rows
behind him, and he made a lengthy recital during the salah. Next, he made the takbir and made a long
ruku', but it was not as long as the recital. Following that, he raised his head, saying: 'Allah hears him
who praises Him. And to You, our Lord, belongs the praise." Afterward, he stood and made another
long recital but it was shorter than the first one. Again, he made the takbir and made a ruku' that was
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shorter than the first one. Then, again he said: 'Allah hears him who praises Him. And to You, our
Lord, belongs the praise.' After this, he prostrated. He did the same in the next rak'ah and finished four
ruku' and four sujjud. The sun appeared again before he finished. Finally, he stood and addressed the
people and praised Allah as He deserves it and said: 'The sun and the moon are two signs from among
Allah's signs and there is no eclipse due to someone's death or life. If you see them occurring, hurry to
pray." This is related by alBukhari and Muslim.

Bukhari and Muslim also record that Ibn 'Abbas said: "There was a solar eclipse during the life time
of the Prophet sallallahu alehi wasallam and he prayed with a long standing, similar to what it takes to
recite alBaqarah. Then, he made a long ruku'. After which, he stood and made another long recital but
shorter than the first one. Again he went into ruku', but for a shorter time than in the first one.
Following this, he made sajdah [twice]. Next he made another long standing (qiyam) which was also
not as long as the first. After that, he made another lengthy ruku' but it was not as long as the first one.
Again, he made another long qiyam [and recital] but it was not as long as the first one. After which, he
made another lengthy ruku' but it was not as long as the previous one. Following this, he went into
sajdah [and so on]. When he had finished, the sun had appeared. He concluded his prayer and said:
"The sun and the moon are two signs from the signs of Allah, and there is no eclipse due to the death
or life of anyone. If you see it, make remembrance of Allah." Grading these reports, Ibn Abdul Barr
says: "These two hadith are the most authentic reports on this topic."

Ibn al-Qayyim observes: "The authentic, clear, and prepondering sunnah concerning salatul kasuf is
that the ruku' is to be repeated [twice] in every rak'ah. This is based on the hadith from 'Aishah, Ibn
'Abbas, Jabir, Ubayy ibn Ka'b, 'Abdullah ibn 'Amr ibn al-'Aas, and Abu Musa alAsh'ari. They all
report that the Prophet repeated the ruku' in one rak'ah. Those who mention the repeating of the ruku'
are more in number, weightier, and closer to the Prophet sallallahu alehi wasallam than those who do
not mention it." This is the opinion of Malik, ash-Shaf'i, and Ahmad.

Abu Hanifah is of the opinion that salatul Kasuf consists of two rak'at, similar to salatul 'id and
jumu'ah, based on the hadith of An-Nu'man ibn Bashir who says: "The Messenger of Allah sallallahu
alehi wasallam prayed the salatul kasuf with us like one of your prayers. He went into ruku' and
performed sajdah, praying two rak'at by two rak'at, and supplicated to Allah until the sun reappeared
clearly again."

In the hadith from Qabsah al-Hillali, the Prophet said: "If you see that [i.e., an eclipse], pray as you
pray the obligatory prayer." This is related by Ahmad and an-Nasa'i.

The reciting of al-Fatihah is obligatory in each rak'ah, and one may recite whatever one wishes to,
after Al-Fatihah. It is allowed to make the recital audible or silent, but al-Bukhari says: "Audible
recital is more proper. "

Figh 2.36: The time for al-kasuf is from the beginning of the eclipse until the eclipse finishes

The prayer of the lunar eclipse is similar to that of the solar eclipse. Al-Hassan al-Basri reports:
"There was a solar eclipse and Ibn 'Abbas, the governor of Basra, went out and prayed two rak'at with
two ruku' in each rak'ah. Then, he mounted his mount and said: 'l prayed as I have seen the Prophet
praying." This is related by ash-Shaf'i in his Musnad.

Figh 2.36 a: It is preferred to make the takbir, supplications, to give charity, and ask Allah for
forgiveness during the eclipse

Al-Bukhari and Muslim record from 'Aishah that the Messenger of Allah said: "The sun and the moon
are two signs from among Allah's signs and there is no eclipse due to the life or death of anyone. If
you see that [an eclipse] supplicate to Allah, extol His greatness, give charity and pray." They also
record from Abu Musa that there was a solar eclipse and the Prophet said: "If you see something of
this nature, rush to the remembrance of Allah, supplicating Him and asking His forgiveness."

Figh 2.36 b: Salatul Istisqa, prayer for rain

This prayer is taken recourse to when seeking rain from Allah during times of drought. It may be
performed in one of the following manners:

-1- The imam prays, with the followers, two rak'at during any time except those times in which it is
not desirable to pray. In the first rak'ah, the imam recites al-A'la after al-Fatihah. And in the second
rak'ah, he reads al-Ghashiyah after al-Fatihah, and he delivers a khutbah before or after the salah. As
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soon as he finishes the khutbah, the people present should turn their outer garments around, each
placing its left side on his right side and its right side on his left, face the qiblah, supplicate Allah and
raise their hands while doing so.

Ibn 'Abbas reports: "The Messenger of Allah went out [to make the salatul istisqa'] wearing old
clothes, in a humble and lowly manner, and prayed two rak'at as he prayed the 'id, but he did not give
a similar khutbah." This is related by the five. At-Tirmizhi, Abu 'Awanah, and Ibn Hibban grade it
sahih.

'Aishah says: "The people complained to the Messenger of Allah about lack of rain, so he gave orders
for a pulpit, and when it was set up for him, he appointed a day for the people to gather. He came out
on that day when the sun had just appeared and sat down on the pulpit. He extolled Allah's greatness
and praised Him. Then he said: 'You have complained of drought in your areas and of delay in
receiving rain at the beginning of its season, but you have been ordered by Allah to supplicate Him
and He has promised that He would answer your prayers.' Then he said: 'All praise is for Allah, the
Compassionate, the Merciful, the King of the Day of Judgment. There is no God but Allah Who does
what He wishes. O Allah, there is no God except Thee. You are the Self-sufficient and we are the
poor. Send down rain upon us and make it a source of strength for us and satisfaction for us.' He then
raised his hands and kept raising them till the whiteness of his armpits could be seen.

After this, he turned his back to the people and inverted his cloak, keeping his hands raised. Finally,
he faced the people, descended from the pulpit, and prayed two rak'at. At that time Allah produced a
cloud, thunder, and lightning. And, by Allah's permission, it rained and before he reached the mosque
there was flooding. Then he saw how quickly the people were running for shelter, he laughed until his
molar teeth could be seen. He said: 'l bear witness that Allah has power over all things and I am
Allah's slave and Messenger." This is related by al-Hakim who classifies it to be sahih and by Abu
Dawud who says: "This hadith is ghareeb and its chain is good."

It is furthermore related from 'Ibad ibn Tamim from his uncle 'Abdullah ibn Zaid al-Mazni that the
Prophet sallallahu alehi wasallam went out to pray salatul istisqa' and prayed two rak'at reciting them
aloud. This is related by the group. And Abu Hurairah says: "The Prophet of Allah went out one day
to make salatul ishtisqa' and prayed two rak'at with us without any azhan or igamah. Then, he
addressed us and supplicated Allah and turned his face toward the qiblah, with his hands raised. Next,
he reversed his cloak, placing its left side on his right side and its right side on his left side." This is
related by Ahmad, Ibn Majah, and al-Baihagqi.

-2- The supplication for rain can also be made on the occasion of salatul jumu'ah. In this case, the
imam makes supplications during khutbatul jumu'ah with the people of the congregation saying
(Ameen).

Al-Bukhari and Muslim record from Shuraik on the authority of Anas that a man entered the mosque
on Friday while the Prophet was addressing the people. The man said: "O Messenger of Allah, our
wealth has been destroyed and we have no transport to the market place. Supplicate for us for rain."
The Prophet raised his hands and said: "O Allah, give us rain. O Allah, give us rain. O Allah, give us
rain." Anas said: "By Allah, at that time there were no clouds in the sky and there was no house or
building between us and the mountain. From behind the mountain came a cloud looking like a shield.
By the time it reached the middle of the sky, it burst and started to rain. By Allah, we did not see the
sun for one week. Then, on the next Friday, a man entered the mosque from that (same) door while the
Prophet was making the address. The man faced the Prophet and said: 'Our livestock is dead and the
paths are unpassable. Ask Allah to make it stop.' The Prophet raised his hands and said: 'O Allah,
around us and not upon us. O Allah, make it upon the hills, small mountains, bottom of the valleys,
and plantations.' The rain stopped and we walked out in the sunshine."

-3- One may also make a supplication (for rain) without it being Friday and regardless of whether or
not the prayer takes place inside or outside the mosque. Ibn Majah and Abu 'Awanah record that Ibn
'Abbas said: "A Bedouin came to the Messenger of Allah and said: 'O Messenger of Allah, I come to
you from a people whose shepherds do not have any fodder and whose prize stallion cannot move its
tail due to the [drought]." The Prophet mounted the pulpit, praised Allah and said: 'O Allah, give us
saving rain which leads to something good and which is productive - a general heavy rain - now and
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not later.' Then, he descended from the pulpit. People came from every direction saying that it was
raining." This is reported by Ibn Majah and Abu 'Awanah and its chain is sound, but Ibn Hajar is
silent about it in his Al-Talkhis.

Shurahbil ibn as-Simt said to Ka'b ibn Murrah: "O Ka'b, relate to us something from the Messenger of
Allah." Ka'b said: "When a man came and said to the Prophet of Allah, 'Seek rain for the tribe of
Muzhar,' I heard the Prophet say: 'You are a bold man. You want me to seek rain for the tribe of
Muzhar?' The man said: 'O Messenger of Allah, you have sought victory from Allah and He gave you
victory. You supplicated Allah and He answered you.' The Messenger of Allah raised his hands and
said: 'O Allah, give us a saving rain, good and productive, general and heavy, now and not later,
beneficial and not harmful.' Allah responded to his supplication. It was not long before the people
came complaining about the profusion of rain, and damage to their dwellings. The Messenger of Allah
raised his hands and said: 'O Allah, around us and not upon us.' The clouds began dispersing left and
right." This is related by Ahmad, Ibn Majah, al-Baihaqi, Ibn Shaibah and al-Hakim. The later grades
this hadith as hasan sahih and holds that its chain meets the conditions of al-Bukhari and Muslim.
Ash-Sha'biy says: "'Umar went out to make ishsqa' and he did no more than seeking Allah's
forgiveness. The people said: 'We did not see you making ishsqa'.' He said: 'l sought rain by what
makes it descend (i.e., istighfar or seeking forgiveness of Allah), unlike those (Arabs of days of
ignorance) who sought it by the stars of the sky.' Then, he recited the following two 'ayat: 'Seek
forgiveness of your Lord. Lo! He is Ever-Forgiving. He will let loose the sky for you in plenteous
rain.' and: 'Ask forgiveness of your Lord, and turn to Him (in repentance): He will send you the skies
pouring abundant rain."" This is related by Abu Sa'id in his Sunan, 'Abdurrazzaq, al-Baihaqi, and Ibn
abi Shaibah.

Figh 2.39: Some supplications for rain

The following are some of the supplications that have been transmitted.

Ash-Shaf'i states that it has been related from Salim ibn 'Abdullah, on the authority of his father that
the Prophet would say for ishsqga: "O Allah, give us a saving rain, productive, plentiful, general,
continuous. O Allah, give us rain and do not make us among the despondent. O Allah, (Your) slaves,
land, animals, and (Your) creation all are suffering and seek protection. And we do not complain
except to You. O Allah, let our crops grow, and let the udders be refilled. Give us from the blessings
of the sky and grow for us from the blessings of the earth. O Allah, remove from us the hardship,
starvation,and barrenness and remove the affliction from us as no one removes afflictions save Thee.
O Allah, we seek Your forgiveness as You are the Forgiving, and send upon us plenteous rains." Ash-
Shaf'i said: "I prefer that the imam would supplicate with that (prayer). "

Sa'd reported that for ishsqa', the Prophet would supplicate: "O Allah, let us be covered with thick
clouds that have abundant and beneficial rain, frequently making a light rain upon us and sprinkling
upon us with lightning. O Allah, You are full of majesty, bounty and Honour." This is related by Abu
'Awanah in his Sahih.

'Amr ibn Shuaib relates from his father, on the authority of his grandfather, that for istisqa', the
Prophet would say: "O Allah, provide water for Your slaves and Your cattle, display Your mercy and
give life to Your dead lands." This is related by Abu Dawud.

It is preferred for the one who is making this supplication to raise his hands with the back of his hands
toward the sky. Muslim records from Anas that the Prophet would point with the back of his hands
during ishsqa .

It is also preferred, upon seeing the rain, to say: "O Allah, make it a beneficial rain" and he should
uncover part of his body to the rain. On the other hand, if one fears that there is too much rain, one
should say: "O Allah give us mercy and do not give us punishment, calamaties, destruction or
flooding. O Allah, make it upon the woods, farms and trees. Make it around us and not upon us."

All of this is authentic and confirmed from the Prophet sallallahu alehi wasallam.

Figh 2.40: The Prostration During the Qur'anic Recitation

Whoever recites an "ayyah of prostration (sajdah)" or hears an "'ayyah of prostration" should
preferably pronounce the takbir and prostrate and then make the takbir again and rise from the
prostration. This is called "the prostration of recital." There is no tashahud or taslim with the sajdah.
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Naf'i relates that Ibn 'Umar said: "The Prophet would recite the Qur'an to us and when he came to an
"ayyah of sajdah,' he would make the takbir and go into sajdah and we would make the sajdah." This
is related by Abu Dawud, al-Baihaqi, and al-Hakim. The later holds it to be sahih according to al-
Bukhari's and Muslim's criteria. Abu Dawud says: "Abdurrazzaq said: 'At-Thauri was amazed by that
hadith.' He was amazed by it because it mentions the takbir." 'Abdullah ibn Mas'ud said: "If you read
an 'ayyah of sajdah’', then make the takbir and prostrate. And when you raise your head, make the
takbir."

Figh 2.41: Excellence of prostration during the Quranic recitation

Abu Hurairah narrates that the Prophet sallallahu alehi wasallam said: "If a son of Adam recites an
'ayyah of prostration and prostrates, the Satan departs from him and cries: 'O woe, he was ordered to
prostrate and he did, so for him is paradise. I was ordered to prostrate and I disobeyed, so for me is the
Hell."

Figh 2.41 a: Ruling concerning prostration during the Quranic recitation

The majority of the scholars say that prostrations for the "'ayyat of sajdah" are sunnah for the one who
recites the 'ayyah and for the one who hears it. This is based on what al-Bukhari recorded from 'Umar
who recited an-Nahl upon the minbar one Friday, until he came to the "'ayyah of sajdah," and he
descended from the pulpit and prostrated along with the people. On the next Friday, he recited the
same and when he came to the 'ayyah of sajdah, he said: "O people, we have not been ordered to
prostrate. Whoever does so has acted correctly, while, there is no sin upon one who does not do so." In
another narration it is stated: "Allah has not forced upon us the sajdah but if one wishes to do so (he
may make a prostration.)"

In addition, the group, except for Ibn Majah, records that Zaid ibn Thabit said: "I recited an-Najm to
the Prophet sallallahu alehi wasallam and he did not prostrate during it." Ad-Daraqutni records it and
observes: "None of us prostrated during it."

Ibn Hajar al-Asqallani says that the strongest opinion is that he left it to show that it is permissible not
to do it. Shaf'i holds a similar view. This opinion is supported by what is recorded by al-Bazzar and
adDaraqutni from Abu Hurairah who says: "The Prophet sallallahu alehi wasallam recited an-Najm
and prostrated and we prostrated with him." (In Fath al-Bari, Ibn Hajar holds that its narrators are
trustworthy.) Ibn Mas'ud moreover reported that the Prophet sallallahu alehi wasallam recited anNajm
and prostrated, and all of the people with him prostrated, save one old man from the Quraish who
simply lifted some pebbles or dirt to his forehead and said: "That is sufficient for me." Ibn Mas'ud
said: "After [some time] I found that he was killed while still an unbeliever." This is recorded by al-
Bukhari and Muslim.

Figh 2.42: The "ayyah of prostration"

There are fifteen places in the Qur'an at which one is to prostrate. 'Amr ibn al-'Aas relates that the
Prophet sallallahu alehi wasallam recited fifteen 'ayyat of prostration in the Qur'an, three coming from
the Mufassal and two from surah al-Hajj. This is related by Abu Dawud, Ibn Majah, al-Hakim, and
ad-Daraqutni. Al-Munzhiri and an-Nawawi say it is hasan. The fifteen 'ayyat are:

-1- "Lo! Those who are with thy Lord are not too proud to do Him service, but they praise Him and
prostrate to Him" (al-A'raf 206).

-2- "And unto Allah falls prostrate whoever is in the heavens and the earth, willingly or unwillingly,
as do their shadows in the morning and the evening hours" (ar-Ra'd 15).

-3- "And unto Allah does whatever is in the heavens and whatever is in the earth of living creatures
make prostration, and the angels (also) and they are not proud" (an-Nahl 49).

-4- "Say: Believe therein or believe not, lo! Those who were given knowledge before it, when it is
read unto them, they fall down prostrate on their faces, adoring" (al-Isra' 107).

-5- "When the revelations of the Beneficent were recited unto them, they prostrated, adoring and
weeping" (Maryam 58).

-6- "Haven't you seen that unto Allah prostrates whoever is in the heavens and whoever is in the earth,
and the sun, and the moon, and the stars, and the hills, and the trees, and the beasts, and many of
mankind, while there are many unto whom the doom is justly due. He whom Allah scorns, there is
none to give him honor. Lo! Allah does what he wills" (al-Hajj 18).

islammessage.com 100




-7- "O you who believe, bow down and prostrate yourselves, and worship your Lord and do good, that
you may prosper" (al-Hajj 77).

-8- "And when it is said unto them: 'Prostrate unto the Beneficent,' they say: 'And what is the
Beneficent'? Are we to prostrate to whatever you bid us?' And it increases aversion in them" (al-
Furgan 60).

-9- "So they prostrate not to Allah! [He] who brings forth the hidden in the heavens and the earth. And
He knows what you hide and what you proclaim" (an-Naml 25).

-10- "Only those who believe in Our revelations who, when they are reminded of them, fall down
prostrate and hymn the praise of their Lord and who are not scornful" (as-Sajdah 15).

-11- "And David guessed that we had tried him, and he sought forgiveness of his Lord, and he bowed
himself and fell down prostrate and repented" (Sad 24).

-12- "And of His portents are the night and the day and the sun and the moon. Prostrate not to the sun
or the moon, but prostrate unto Allah who created them, if it is Him you worship" (Ha-Mim 37).

-13- "Rather prostrate before Allah and serve Him" (an-Najm 62).

-14- "And, when the Qur'an is recited unto them, they do not prostrate (unto Allah)" (al-Inshigaq 21).
-15- "But prostrate yourself and draw near (unto Allah)" (al-'Alaq 19).

Figh 2.43: The conditions for Prostration of Recital

The majority of the scholars lay down the same conditions and prerequisites for the prostration of
recital as they do for the salah, with respect to purity, facing the giblah, and covering the 'aurah. Ash-
Shaukani says: "There is no hadith concerning prostrations of recital which proves that to prostrate
one must be in a state of purity [free from major or minor defilements]. The people who were with
him [the Prophet] prostrated with him and he did not order any of them to perform ablution, and it is
hard to believe that they all were in a state of purity. Furthermore, the polytheists prostrated with him
and they are impure, and their ablution would not be acceptable. Al-Bukhari relates from Ibn 'Umar
that he would prostrate even when not free of minor impurities. Ibn Abi Shaibah recorded the same
from him. As for the report from al-Baihaqi, (with a chain that Ibn Hajar calls sahih), which says: 'A
man is not to prostrate unless he is in a state of purity.' These reports can be reconciliated by Ibn
Hajar's statement that this (either) refers to a major defilement or when an option is available, whereas
in the first case it depends on (presence of defilement and) the need to wash. Similarly, there is no
hadith which states that the clothes or place need to be pure. Concerning covering the 'aurah and
facing the qiblah if possible, there is no disagreement.

Ibn Hajar said in Fath al-Bari: "No one agrees with Ibn 'Umar that one may make the sajdah without
being clean of minor impurities, save ashSha'biy. Ibn Abi Shaibah related it from him with a sahih
chain. He also recorded from Abu 'Abdurrahman as-Salmi that he would recite an 'ayyah of sajdah and
then he would prostrate without ablution or facing the qiblah and while walking and just motioning
only. Some among the Prophet's household agree with Ibn 'Umar.

Figh 2.44: Supplications during the prostration

Whoever makes this prostration may supplicate whatever he wishes. There is nothing authentic from
the Prophet sallallahu alehi wasallam on this point except for the hadith from 'Aishah who said:
"When the Prophet made the sajdah of the Qur'anic recital, he would say: 'l have prostrated my face to
the One Who created it and brought forth its hearing and seeing by His might and power. Blessed be
Allah, the best of Creators." This is related by the five, except Ibn Majah, and al-Hakim. At-Tirmizhi
and Ibn as-Sakan grade it sahih. The later however adds that at the end the Prophet would say, three
times, what he always said in his sujjud: "Glory be to my Lord, the Most High," that is, if he was
making the sujjud of recital during a prayer.

Figh 2.44 a: Prostration of recital during the prayers

It is allowed for the imam or the one praying individually to recite "'ayyah of sajdah" during the salah,
even if the recital is audible (jahriyyah) or inaudible (siriyyah), and he should prostrate, during the
salah, after reading such 'ayat. Al-Bukhari and Muslim record from Abu Raf'i who said: "I prayed
salatul 'isha with Abu Hurairah and he recited Izhas-sama'u un-shaqqat [al-Inshiqaq] and he prostrated
during the prayer. I asked: 'O Abu Hurairah, what prostration is this?' he said: 'l made a prostration
when reciting (this surah) behind Abu al-Qasim (Prophet), and since then I never stopped making a
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sajdah whenever I recite it."" Al-Hakim relates, from Ibn 'Umar, with a sound chain that meets the
criteria of al-Bukhari and Muslim, saying that the Prophet sallallahu alehi wassalam made a sajdah
during the first rak'ah of the noon prayer and his companions were of the opinion that he had recited
surah as-Sajdah.

An-Nawawi says: "It is not disliked for the imam to recite 'ayat of sajdah, according to our school, or
for the one who prays individually. And it does not matter if the recital is audible or inaudible. And he
should make sajdah after he recites them."

Malik holds: "In general it is disliked." Abu Hanifah's opinion is that: "It is disliked during the silent
recitals but not during the audible recitals." The author of al-Bahr maintains: "According to our
school, it is preferred to delay the sajdah until after he [the imam] makes the taslim in order not to
confuse the people praying behind him."

Figh 2.45: Combining a number of sujjud

One may combine a number of sujjud and make only one sajdah if one recites an "ayyah of sajdah"
over and over, or one hears it being recited over and over, provided one delays the sajdah until all the
recitals are finished. Some say that if one prostrates after the first recital, it will be sufficient. Others
hold that one should prostrate again since the cause for the prostration is reintroduced.

Figh 2.45 a: Performing sajdah after recital

The majority of the scholars are of the opinion that the sajdah is to be performed right after the recital
or hearing of the 'ayyah. Delaying such a sajdah does not rescind it. If an extended period of time
lapses between recitation of an 'ayah and the actual sajdah, one need not do it, for it does not have to
be made up for.

Figh 2.45 b: The Prostration of Thankfulness (Sajdat ush-Shukr)

The majority of the scholars say that it is preferred to make prostrations of thankfulness (shukr) when
one receives a bounty or is rescued from some trial. Abu Bakr reports that, when the Prophet
sallallahu alehi wasallam received something which pleased him or some glad tidings, he would make
the sajdah in thanks to Allah. This is related by Abu Dawud, Ibn Majah, and at-Tirmizhi who says it is
hasan.

And al-Baihaqi records, with a chain that meets al-Bukhari's conditions, that when 'Ali wrote to the
Messenger of Allah, informing him that Hamazhan had embraced Islam, the Prophet prostrated, and
when he raised his head, he said: "Peace be upon Hamazhan, peace be upon Hamazhan."
'Abdurrahman ibn 'Auf relates that the Messenger of Allah went out once and he followed him until he
entered a grove of palm trees and prostrated. His prostration was so long that 'Abdurrahman feared
that Allah had taken his soul. 'Abdurrahman came to look at him and he raised his head and said:
"What is wrong, Abdurrahman'?" Abdurrahman mentioned what had happened, and he said: "Gabriel
alehi as-salam came to me and said: 'Shall I not give you glad tidings'? Allah says to you, Whoever
prays upon you, I pray upon him. Whoever salutes you, I salute him.' Therefore, I prostrated to Allah
in thanks." This is related by Ahmad and by AlHakim who says: "It is sahih according to the criterion
of al-Bukhari and Muslim. And I do not know anything more authentic than that."

Al-Bukhari records that Ka'b ibn Malik made a sajdah when he received the news that Allah had
accepted his repentance. Ahmad records that 'Ali performed the sajdah when he heard the news that
Zhul-Thudayyah of the Khawarij was killed. Also, as mentioned before, Sa'id ibn Mansur recorded
that Abu Bakr made sajdah in thankfulness when Musailimah was killed.

The prostration of thankfulness is bound by the same requirements as the prostration in prayer, while
some disagree as it is not a prayer. The author of Fath al-'Alam remarks: "This latter opinion is closer
to being correct." Ash-Shaukani said: "There is nothing in the hadith to prove that ablution and purity
of the clothes and place are required for sajdat-ushshukr. And that is the opinion of Imam Yahya and
Abu Talib. And these hadith are silent about any takbir being made with the prostration. In alBahr it is
stated that there is a takbir. Imam Yahya says: 'One is not to make the prostration of thankfulness
during a prayer as it is not part of the prayer."

Figh 2.46: Prostrations of forgetfulness during the prayer
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It is confirmed that the Prophet sallallahu alehi wasallam sometimes forgot something in the salah. It
is also true that he said: "I am a human being and forget like you forget. If I forget, remind me." There
are specific points concerning such prostrations and they are presented below.

Figh 2.46 a: How to perform these prostrations of forgetfulness

The "prostrations of forgetfulness" (sujjud us-sahu) are two prostrations which a person makes before
the taslim. All of this has been confirmed from the Prophet sallallahu alehi wasallam. In the sahih, it is
recorded from Abu Sa'id al-Khudri that the Prophet said: "If one of you has some doubts during his
salah and he does not recall (the number of rak'at) he has prayed, three or four, then he can put an end
to his doubt by performing salah according to what he was certain of [the lesser amount] and then
making two sujjud before the taslim." In the story of Zhul-Yadain, in the two Sahihs, we are told the
Prophet sallallahu alehi wassalam made the prostrations after the taslim.

Ash-Shaukani says: "The best that is stated on this subject is that one must follow what the Prophet
said or did, respecting the sujjud before or after the taslim. If one does something that necessitates
sujjud before the taslim, one should make them before the taslim, and if one does something requiring
sujjud after the taslim, then one should make them after the taslim. As for those acts of forgetfulness
that are not related to any specific time either before or after the taslim, one may choose to make the
prostrations before or after the taslim in cases of addition or reduction in the salah. This is based on
what Muslim recorded in his Sahih from Ibn Mas'ud that the Prophet sallallahu alehi wasallam said: 'If
one adds or decreases something from his salah, he should make two sujjud."

Figh 2.47: When to perform these prostrations of forgetfulness

The "sujjud us-sahu" are to be performed in the following circumstances:

-1- If a person makes the taslim before he actually completes the prayers. Ibn Sireen relates from Abu
Hurairah who said: "The Prophet sallallahu alehi wasallam prayed either zuhr or 'asr salah with us and
he prayed only two rak'at and made the taslim. He got up and leaned against a piece of wood in the
mosque as if he was angry. He put his right hand on his left and interlocked his fingers. Then, he
placed his cheek on the back of his left hand. And some people left the mosque in a hurry. And they
said: 'The prayer has been shortened?' Among the people were Abu Bakr and 'Umar, and they were
shy to speak to him. One of the people, who was called Zhul-Yadain, said: 'O Messenger of Allah
have you forgotten or has the prayer been shortened?' He answered: 'l have not forgotten and it has not
been shortened." Then he asked: 'Is it as Zhul-Yadain has said?' The people answered in the
affirmative...At that, he led the people in what he had ommitted and made the taslim. After which he
made the takbir and prostrated the way he usually prostrated or perhaps even longer. Next, he raised
his head and made the takbir. Then, he made the takbir [again] and prostrated, like one of his
customary sujjud or perhaps even longer, and finally, he raised his head." This is related by al-Bukhari
and Muslim.

'Ata’ relates that Ibn az-Zubair prayed maghrib and made the taslim after two rak'at and then he stood
up and wanted to kiss the black stone, when the people tried to correct him he said: "What is the
matter with you?" Then he prayed what he had left out and performed two sujjud. When this was
mentioned to Ibn 'Abbas, he said that it was not far from the sunnah of the Prophet sallallahu alehi
wasallam. This is related by Ahmad, al-Bazzar, and at-Tabarani.

-2- In the case of an addition to the prayer. Ibn Mas'ud narrates that the Prophet prayed five rak'at and
the people asked him: "Has there been an addition to the prayer?" He asked: "Why do you say that?"
They replied: "You prayed five rak'at" Then he made two sujJud after he had made the taslim. This is
related by the group. This hadith proves that the prayer of one who prays five rak'at out of
forgetfulness, without sitting during the fourth rak'ah, is acceptable.

-3- In the case of forgetting the first tashahud or one of the other sunnah acts of the prayer. Ibn
Buhainah narrates that the Prophet stood after two rak'at. The people tried to correct him but he
continued. When he finished his salah, he made two sujjud and made the taslim. This is related by the
group.'" This hadith shows that one who forgets the first sitting but is reminded of it and he recalls it
before he completely stands should return and sit, but if he is already completely standing, he should
not sit down. This is supported by what Ahmad, Abu Dawud, and Ibn Majah recorded from al-
Mughirah ibn Shu'bah, that the Prophet sallallahu alehi wasallam said: "If one of you stands after two
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rak'at and he has not completely stood, then he should sit. If he is already completely standing, he
should not sit and he should make two sujjud of forgetfulness."

-4- In the case of doubt over whether or not one performed some act of the prayer. 'Abdurrahman ibn
'Auf reported that he heard the Prophet say: "If one of you has some doubt during his salah and he
does not know if he prayed one rak'ah or two, he should take it to have been just one. If he does not
know if he prayed two rak'at or three, he should take it to have been just two. If he does not know if he
prayed three rak'at or four, he should take it to have been just three. [In all such cases] at the end of his
prayer, while sitting, he should make two sujjud before the taslim." This is related by Ahmad, Ibn
Majah, and at-Tirmizhi. The latter grades it sahih.

In one narration, it is stated: "Whoever prays and has some doubt that he was short of the complete
prayer, he should continue praying until he suspects that he has added something to the prayer [with
respect to the number of rak'at that he has prayed]." Abu Sa'id al-Khudri narrated that the Prophet
sallallahu alehi wasallam said: "If one of you has some doubts during his prayer and does not know if
he prayed three or four [rak'at], then he should remove his doubt by praying according to the amount
that he is certain he had performed and then make two sujjud before the taslim. If he had prayed five
rak'at, the two sujjud would make it even. If he had prayed a complete four rak'at [when he had
finished], they would be in defiance of the Satan." This is related by Ahmad and Muslim. These two
ahadith prove what the majority of the scholars have said, namely, if one has some doubt concerning
the number of rak'at one has prayed, one should act according to the amount that one is certain to have
prayed (the lesser amount) and then make two sujjud before the taslim.

Figh 2.49: Congregational Prayer

Performing the prayers in congregation is a sunnah mu'akkadah. Many ahadith discuss the superiority
and excellence of prayers in congregation. Such ahadith include the following:

Ibn 'Umar reports that the Prophet sallallahu alehi wasallam said: "Prayer in congregation is superior
to a prayer performed individually by twenty-seven degrees." This is related by al-Bukhari and
Muslim.

Abu Hurairah reports that the Prophet sallallahu alehi wasallam said: "The prayer of a man in
congregation is twenty-five times more superior (in reward) to his prayer in his house or market - and
this is because he makes the wudu' and perfects it and goes to the mosque with the sole purpose of
performing the salah. He does not take a step without being raised a degree and having one of his sins
erased. When he prays, as long as he does not lose his wudu, the angels keep on praying [for him] 'O
Allah, bless him. O Allah, have mercy on him." And he is considered in salah as long as he is waiting
for the salah." This is related by al-Bukhari and Muslim, and it is presented in al-Bukhari's wording.
Abu Hurairah also reports that a blind man said to the Prophet: "O Messenger of Allah, I have no
guide to guide me to the mosque." He asked the Prophet sallallahu alehi wasallam for permission to
pray in his house and the Prophet gave it to him. Then, when he turned to go, the Prophet called him
and said: "Do you hear the call to prayer?" The blind man said "yes." The Prophet then said: "Then
respond to it!" [by coming to the mosque.] This is related by Muslim.

Abu Hurairah also reports that the Prophet sallallahu alehi wasallam said: "By Him in whose hand is
my soul! I have considered ordering a fire to be kindled and then ask someone to lead the people in
salah. And then go to the men [who did not attend the prayer] and burn their houses over them." This
is related by al-Bukhari and Muslim.

'Abdullah ibn Mas'ud says: "If anyone would like to meet Allah tomorrow as a Muslim, he should
persevere in abserving these five prayers whenever the call for them is made, for Allah has chosen for
your Prophet the way of right guidance. And the [five prayers in congregation] are part of this right
guidance. If you were to pray them in your houses, as this man who stays behind in his house, you
would be leaving a sunnah of your Prophet. If you leave the sunnah of your Prophet, you would go
astray. Verily, I have seen a time when no one stayed away from them [the congregational prayers]
except for the hypocrites who were well known for their hypocrisy. A man would be brought,
supported by two people [due to his weakness] until he was placed in a row." This is related by
Muslim.
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Abu ad-Darda' reports that the Messenger of Allah sallallahu alehi wasallam said: "If there are three
men in a village or desert and salah is not established among them, then the Satan takes mastery over
them. So be with the congregation since the wolf devours the remote (stray) sheep." This is related by
Abu Dawud with a hasan chain.

Figh 2.50: Women and congregational prayers

It 1s better for women to pray in their houses than to attend congregational prayers. However, they
may go to the mosque and attend the congregational prayer if they avoid wearing or using any
attractive or tempting adornment or perfume.

Ibn 'Umar reports that the Prophet sallallahu alehi wasallam said: "Do not prevent the women from
going to the mosques, although their houses are better for them." Abu Hurairah relates that the
Prophet said: "Do not keep the slave girls of Allah from the mosques of Allah. And they are to go out
unperfumed." These two ahadith were related by Ahmad and Abu Dawud. Abu Hurairah also reports
that the Prophet said: "Any woman who uses some scent should not be present with us during the
night prayer." This is related by Muslim, Abu Dawud, and an-Nasa'i with a hasan chain.

As stated earlier, it is better for women to pray in their houses. Ahmad and at-Tabarani record that
Umm Humaid as-Sa'diyah came to the Messenger of Allah and said: "O Messenger of Allah, I love to
pray with you." The Prophet said: "I am aware of that, but your salah in your residence is better for
you than your salah in your people's mosque. And your salah in your people's mosque is better than
your salah in the [larger] congregational Mosque."

Figh 2.51: Praying at a larger and more distant mosque

It is preferable to pray in a mosque that is farther away and that has a larger congregation.

Muslim records from Abu Musa that the Prophet sallallahu alehi wasallam said: "The one who gets
the greatest reward for a prayer is the one who walks the farthest distance." Muslim also records that
Jabir said: "The area around the mosque became vacant and the tribe of Salamah wanted to move
there. When this news reached the Messenger of Allah, he said: 'It has reached me that you want to
move closer to the mosque?' They said: 'Yes, O Messenger of Allah, we desire that.' The Prophet said:
'O tribe of Salamah, your dwellings will record your steps." Al-Bukhari, Muslim, and others have
recorded this on the authority of Abu Hurairah.

Ubayy ibn Ka'b reported that the Prophet sallallahu alehi wasallam said: "The salah of a man with
another man is purer than the salah of a man by himself. [In the same way,] his salah with two men is
purer than his salah with only one man, and what is more, it is most dear to Allah." This is related by
Ahmad, Abu Dawud, an-Nasa'i, Ibn Majah and Ibn Hibban. Ibn as-Sakin, al-'Uqaily and al-Hakim
classify it as sahih.

Figh 2.51 a: Going to the mosque with calm and dignity

It is preferred for one to walk to the mosque with calm and dignity and not in a hurry or rushing. This
is because the person is considered to be in prayer when he is going to the salah (and also while he is
waiting for it). Abu Qatadah says: "We were praying with the Prophet sallallahu alehi wasallam when
we heard the clamoring of some men. When they had prayed, the Prophet inquired: "What was the
matter with you?' They answered: 'We were hurrying for the salah.' He said: 'Do not do that...when
you come to the salah come in peace and calm, and pray what you can with congregation and
complete what you have missed." This is related by al-Bukhari and Muslim.

Abu Hurairah narrates that the Prophet sallallahu alehi wasallam said: "When you hear the igamah,
proceed to the prayer with calm and dignity and do not rush. Pray what you can (with congregation)
and complete what you miss." This is related by the group except for at-Tirmizhi.

Figh 2.51 b: The imam should be "easy" on his followers

Abu Hurairah reports that the Prophet said: "If one of you leads the people in prayer, he should be
"easy," on them for among the people are the weak, sick, and aged. If one prays by himself, one may
make it as long as one wishes." This is related by the group. It is narrated from Anas that the Prophet
sallallahu alehi wassalam said: "Sometimes I enter prayer and I intend to prolong it, but then I hear a
child crying, and I shorten my prayer thinking of the distress of the child's mother."

Al-Bukhari and Muslim record that Anas said: "I have not prayed behind anyone who prayed a lighter
salah or a more complete prayer than that of the Prophet sallallahu alehi wasallam." Abu 'Umar ibn
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Abdul Barr said: The scholars agree that it is preferable for an imam to make the prayer light while
preserving the minimum without which salah is incomplete and without leaving off any part of the
salah or shortening part of it [not performing it properly]. The Prophet sallallahu alehi wasallam
prohibited the pecking like a crow. Once he saw a man who did not complete his ruku' and he told
him: 'Go back and pray for you have not prayed.' And he said: 'Allah does not look to one who does
not straighten his back during ruku' and sujjud.' I do not know of any difference of opinion among the
scholars concerning the fact that it is preferred for an imam to be 'easy' on his followers while making
the prayer properly. It is related that 'Umar said: 'Do not make people dislike Allah, by making the
salah so long that it should become hard on those praying behind you."

Figh 2.52: The imam may prolong the first rak'ah to allow others to join

It is permitted for the imam to prolong the first rak'ah while waiting for others to join the
congregation. In the same way, it is preferred for him to wait for people who are coming during the
bowings and during the final sitting.

Abu Qatadah reports that the Prophet sallallahu alehi wasallam would prolong the first rak'ah and the
people suspected that he did it to allow the late-comers to join the first rak'ah. Abu Sa'id says: "If the
(congregational) salah was begun, one could go to al-Baqi', relieve himself, make wudu', and return
and find the Prophet still in the first rak'ah for he would prolong it (first rak'ah)." This is related by
Ahmad, Muslim, Ibn Majah, and an-Nasa'i.

Figh 2.52 a: It is obligatory to follow the imam and forbidden to precede him

Abu Hurairah reports that the Prophet sallallahu alehi wasallam said: "The imam is selected to be
followed; therefore, do not differ with him. When he makes the takbir, make the takbir, when he goes
into ruku', make ruku'. When he says 'Allah hears him who praises Him,' say 'O Allah, our Lord, to
You belongs the Praise." When he goes into sajdah, make sajdah. If he prays sitting, then all should be
sitting." This is related by the group. In the version by Ahmad and Abu Dawud, the wording is "the
imam is to be followed. If he makes the takbir, make the takbir, and do not make the takbir until he
does so. When he goes into ruku', make ruku', and do not perform ruku' until he does so. When he
goes into sajdah, make sajdah, and do not make sajdah until he does so."

Abu Hurairah reports that the Prophet sallallahu alehi wasallam said: "Do you not fear that if you raise
your head before the imam Allah may change your head into that of a donkey!" This is related by the
group.

Anas reports that the Messenger of Allah sallallahu alehi wasallam said: "O people, I am your imam,
so do not precede me in ruku' or in sujjud or in giyam or in sitting or in finishing." This is related by
Ahmad and Muslim .

Al-Bara' ibn 'Azib says: "We prayed with the Messenger of Allah and when he said 'Allah hears him
who praises Him,' none of us would bend his back until the Messenger of Allah had put his forehead
upon the ground." This is related by the group.

Figh 2.53: Consitution of a congregation

One person with the imam would constitute a congregation even if the other person is a child or a
woman.

Ibn 'Abbas says: "I stayed with my Aunt Maimunah and the Prophet sallallahu alehi wasallam got up
to pray during the night. I got up to pray with him and stood on his left and the Prophet took me by
my hand and put me on his right side."

Sa'id and Abu Hurairah both report that the Prophet sallallahu alehi wasallam said: "Whoever gets up
during the night and wakes up his spouse and they pray two rak'at together, they both will be recorded
among those (men and women) who remember Allah much." This is related by Abu Dawud . Abu Sa'
id narrates that a man entered the Mosque, and the Prophet and his companions had already prayed.
The Prophet sallallahu alehi wasallam said: "Who will give charity to him by praying with him?" So, a
man from the people stood and prayed with him. This is related by Ahmad, Abu Dawud, and at-
Tirmizhi who calls it hasan. Ibn Abi Shaibah relates that it was Abu Bakr who stood and prayed with
the man. At-Tirmizhi uses this hadith as proof that a group can pray in congregation in a mosque in
which the congregational prayer had already been made. He says that this is the opinion of Ahmad and
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Ishaq. Other scholars say that they should each pray individually and this is the opinion of Sufyan,
Malik, Ibn al-Mubarak and ash-Shaf'i.

Figh 2.54: An imam may change his place and become a follower

If the regular imam or appointed imam is not present, it is permissible to appoint someone else to
perform the duty of imam. If the regular imam appears during the prayers, the substitute imam may
move back to the rows and allow the regular imam to take over. Al-Bukhari and Muslim record that
Sahl ibn Sa'd said: "The Messenger of Allah sallallahu alehi wasallam went off to take care of the
affairs of the tribe of 'Amr ibn 'Auf. The time for salah came and the mu'azhzhin went to Abu Bakr
and said: 'Will you lead the people in salah and I shall make the iqgamah?' Abu Bakr agreed. [While he
was] leading the prayer, the Messenger of Allah appeared and joined the rows. The people clapped
[their thighs with their hands] but Abu Bakr would not turn around during the prayer. When most of
the people began clapping, he turned and saw the Prophet...[who] pointed to Abu Bakr to stay in his
place. Abu Bakr raised his hands and praised Allah because of what the Prophet had told him. Then,
Abu Bakr moved back until he joined the rows and the Prophet stepped forward [to lead]. After he had
prayed, he went to Abu Bakr and said: O Abu Bakr, what prevented you from staying there when I
told you to do so?' Abu Bakr said: 'It is not fit for the son of Abu Quhafah to lead the Prophet in
prayer.! Then the Messenger of Allah said: 'Why did I see most of you clapping? If you find
something in the prayer you should say subhanallah, for when you say it, it will attract his (i.e.
imam's) attention and clapping [thighs with hands] is for the women."

Figh 2.54 a: Catching up with imam or the congregation

Whoever joins a congregation, he should perform the opening takbir while standing and then move
directly to the act that the congregation may be performing, for instance, if the congregation is
prostrating one should perform the opening takbir and then join it in the prostration. However, such a
person is not considered as having performed the rak'ah unless he performs the ruku' (bowing), even if
he just bows and puts his hands on his knees, when the imam is finishing his ruku'.

Abu Hurairah reports that the Messenger of Allah sallallahu alehi wasallam said: "If you come to the
salah and we are in sajdah, then make sajdah with us but do not count it [as a rak'ah]. And whoever
'catches' the ruku', he catches the salah." This is related by Abu Dawud, Ibn Khuzaimah in his Sahih,
and by al-Hakim, who considers it sahih, in his Al-Mustadrak.

Figh 2.55: When it is permissible to not attend Congregation

Ibn 'Umar narrated that the Prophet ordered the mu'azhzhin to say: "Pray in your places," on a cold,
stormy night during a journey. This is related by alBukhari and Muslim.

Jabir said: "We went on a journey with the Prophet and it rained upon us, so he said: 'Whoever wishes
may pray in his stopping place." This is related by Ahmad, Muslim, Abu Dawud, and at-Tirmizhi.

Ibn 'Abbas said to the mu'azhzhin, on a rainy day: "When you say 'l bear witness that Muhammad is
the Messenger of Allah,' do not say 'Come to the prayer,' but instead say 'Pray in your houses." The
people didn't seem to like it, so he asked: "Are you surprised by that? One better than me did it [the
Prophet]. The congregational prayer is a strict order but I hated that you should go out and walk in the
mud and on slippery ground." This is related by al-Bukhari and Muslim. According to Muslim's
version, this occurred on a Friday.

What applies in case of cold would also apply in cases of extreme heat, darkness, and fear of an
oppressor. Ibn Batal writes: "The scholars are agreed on the permissibility of not attending the
congregation due to heavy rain, darkness, wind, and so on."

Ibn 'Umar reports that the Prophet sallallahu alehi wasallam said: "If the food is presented to one of
you, do not rush but fulfill your need of it even if the salah has begun." This is related by al-Bukhari.
'Aishah narrates that she heard the Prophet sallallahu alehi wasallam say: "There is no prayer when the
meal is presented nor when one needs to answer the call of nature." This is related by Ahmad,
Muslim, and Abu Dawud.

Abu ad-Darda' says: "It is a sign of the understanding of a person that he fulfills his needs first in
order to make his prayer with a clear mind." This is related by al-Bukhari.

Figh 2.56: The one who should be imam is the one who is the most versed in the Qur'an
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If two or more are equal in this, then it is the one who has the most knowledge of the sunnah. If they
are equal in that, then it is the one who performed the migration first. If they are equal in that, then it
should be the eldest.

Abu Sa'id narrates that the Prophet said: "If you are three in number, then one of you should be the
imam. And the one who has the most right to it is the one who is the most versed in the Qur'an." This
is related by Ahmad, Muslim, and an-Nasa'i. The meaning of "most versed in the Qur'an" is the one
who has more of the Qur'an memorized. This interpretation is based on the hadith from Amr ibn
Salamah which says: "Your imam should be the one who is most versed in the Qur'an."

Ibn Mas'ud reports that the Prophet sallallahu alehi wasallam said: "The imam of a people should be
the one who is the most versed in the Book of Allah. If they are equal in their recital, then the one who
is most knowledgeable of the sunnah. If they are equal in the sunnah, then [it is] the one who migrated
first. If they are equal in that, then [it is] the eldest. And no man should be an imam for another man if
the other holds authority [i.e., a leader in any capacity or ruler of the Muslim people]. And one should
not occupy his place of honor in his house without his permission." In another narration it is stated:
"No man should be the imam for another while with the other's family or where the other is in
authority." This is related by Ahmad and Muslim.

As stated earlier, it is better for women to pray in their houses. Ahmad and at-Tabarani record that
Umm Humaid as-Sa'diyah came to the Messenger of Allah and said: "O Messenger of Allah, I love to
pray with you." The Prophet said: "I am aware of that, but your salah in your residence is better for
you than your salah in your people's mosque. And your salah in your people's mosque is better than
your salah in the [larger] congregational Mosque."

Sa'id ibn Mansur says: "A person should not be an imam for another where the other is in authority
except with his permission." The meaning of this is that the one in authority, owner of a house, leader
of a meeting, and so on, has more right than others to be the imam if he has not granted the permission
to any of the others. Abu Hurairah reports that the Prophet sallallahu alehi wasallam said: "It is not
allowed for a man who believes in Allah and the last day to be an imam for a people, except with their
permission, nor may he specifically make supplications for himself without including them. If he does
s0, he is disloyal to them." This is related by Abu Dawud.

Figh 2.56 a: Whose imamate is acceptable

The imamate of all the following is acceptable: a discerning boy, a blind person, a standing person for
those who are sitting, a sitting person for those who are standing, a person praying fard for people who
are praying nafl, a person praying nafl for people who are praying fard. Likewise, a person who has
performed ablution can be imam for people who have performed tayammum, as can be a person who
has performed tayammum for people who have performed ablution, a traveler for the resident, a
resident for the travelers, and a less qualified person for people who are more qualified.

'Amr ibn Salamah led his people in salah while he was six or seven years old. The Messenger of Allah
sallallahu alehi wasallam twice appointed Ibn Umm Maktum, a blind man, to lead the people of
Medinah in prayer. The Messenger of Allah, during his last illness, prayed behind Abu Bakr in a
sitting position. And he prayed in his house in a sitting position while those behind him were standing.
He pointed to them to sit and when he had finished the prayer he said: "The imam has been appointed
to be followed. If he goes into ruku', then make ruku'. When he raises his head, raise your head. If he
prays sitting, then pray sitting behind him."

Mu'azh would pray 'isha with the Prophet sallallahu alehi wasallam and then return to his people and
lead them in the same prayer, it being nafl for him and fard for the others.

Muhjan ibn al-Adra' reports: "I came to the Messenger of Allah in the mosque and they prayed and I
did not. He said to me: 'Why didn't you pray?' I said: 'O Messenger of Allah, I prayed in my place and
then came here.! He then said: '"When you come [to the mosque], pray with them and make it
supererogatory."’

The Messenger of Allah saw a man praying by himself and said: "Who will give charity to this person
by praying with him?" 'Amr ibn al-'Aas led others in prayer when he had made tayammum only and
the Prophet approved of it.
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The Prophet sallallahu alehi wasallam, after the conquest of Makkah, led the people in prayer by
praying two rak'at (except for maghrib) and said: "O people of Makkah, stand and pray the last two
rak'at as we are travelers."

If a traveler prays behind a resident, he must complete the whole four rak'at even if he only prayed
part of a rak'ah behind the resident imam. Ibn 'Abbas was asked: "Why is the traveler to pray two
rak'at if he prays by himself and four rak'at if he prays behind a resident?" He answered: "That is the
sunnah." In another version, Musa ibn Salamah said to him: "If we pray with you, we pray four rak'at
otherwise we pray two?" He told him: "That is the sunnah of Abu al-Qasim [the Prophet]." This is
related by Ahmad.

Figh 2.57: Whose imamate is not acceptable

It is not allowed for one who has a health problem which does not allow him to remain in a state of
purity to be an imam for others who do not have such a problem. This is the opinion of the majority of
the scholars. According to the Maliki school, such a person's imamate will be valid, but it is disliked
to make such a person the imam.

Figh 2.58: It is preferred to have a woman imam for women

'Aishah used to lead the women in salah and stand with the women in the middle of the first row.
Umm Salamah would also do so. The Prophet sallallahu alehi wasallam appointed Waraqah to go and
make the azhan for her while he instructed her to lead the women of her household in the obligatory
prayers.

Figh 2.58 a: A man leading a group of women in prayer

Abu Ya' la and at-Tabarani, in al-Ausat, record, with a hasan chain, that Ubayy ibn Ka'b came to the
Messenger of Allah and said: "O Messenger of Allah, I did something last night." The Prophet asked:
"What was that?" He said: "The women in my house said, "You recite and we do not recite so lead us
in salah. ' So I prayed eight rak'atand witr (with them)." The Prophet remained silent, and Ka'b said:
"We took his silence as a sign of his approval."

Figh 2.58 b: Evildoer or innovator forbidden to lead prayer

Al-Bukhari records that Ibn 'Umar prayed behind al-Hajjaj. Muslim records that Abu Sa'id al-Khudri
prayed salatul 'id behind Marwan.

Ibn Mas'ud once prayed four rak'at of fajr, behind al-Walid ibn 'Ugbah ibn Abu Ma'it who used to
drink wine, and 'Uthman ibn 'Affan had him flogged. The companions and their successors prayed
behind Ibn 'Ubaid who was accused of propagating heresies. According to the scholars, anyone whose
prayer is valid on an individual basis, his imamate is also valid for others. However, they dislike to
pray behind an evildoer or innovator.

As-Sa'ib ibn Khilad relates that a man was leading the people in salah and he spat in the direction of
the giblah. The Messenger of Allah saw this and said: "Do not let him lead you in salah." After this,
the man wanted to lead the people in salah but they prevented him and told him what the Prophet had
said. The man went to the Prophet sallallahu alehi wasallam, to ask him about that, and the Prophet
said: "Yes, [it is true] for you have offended Allah and His Messenger." This is related by Abu Dawud
and Ibn Hibban. Abu Dawud and al-Munzhiri are silent about it.

Figh 2.58 c¢: Permission to leave the congregational prayer

If the imam makes the salah too long, it is permissible, under certain circumstances, to leave the salah
with the intention of performing it individually. The following are examples of when this may be
done: becoming ill, fearing that one's wealth may be lost or destroyed, missing one's companions or
traveling group, being overcome by sleep, and so on. This is based on the following hadith related by
Jabir: "Mu'azh would pray 'isha with the Prophet sallallahu alehi wasallam, and then go and lead his
people in salah. One night, the Prophet delayed salatul 'isha and Mu'azh prayed with him and then
went to his people and led them in the night prayer by reciting alBaqarah. One man left the salah and
prayed by himself. The people said to him: 'O so and so, you have become a hypocrite.' He said: 'l
have not become a hypocrite but I shall surely go to the Prophet and inform him of what has
happened.' He told the Prophet what had happened and the Prophet said to Mu'azh: "You put people to
trials, Mu'azh! You put people to trials, Mu'azh. Recite such and such surah." This is related by the

group.
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Figh 2.59: Repeating a salah with a congregation

Yazid al-Aswad says: "We prayed dawn prayer (fajr) with the Messenger of Allah at Mina and two
men came and stopped at their resting places. The prophet ordered for them to be brought and they
came shaking with fear. The Prophet said to them: 'What prevented you from praying with the people?
...Are you two not Muslims?' They answered: 'Certainly we are, O Messenger of Allah, but we had
prayed in our resting place.' The Prophet told them: 'If you pray in your resting places and then come
upon an imam, pray with him, and it will be nafl for you." This is related by Ahmad and Abu Dawud.
An-Nasa'i and at-Tirmizhi record it in these words: "If you pray in your resting places and then you
come to a mosque with a congregation, pray with them, and it will be nafl for you." At-Tirmizhi calls
it hasan sahih and Ibn as-Sakin says it is sahih.

This hadith shows that it is correct for one to repeat a salah as a nafl with a congregation even if he
has already performed it, individually or with a congregation.

It is related that Huzhaifah repeated the zuhr, 'asr, and maghrih prayers although he had prayed them
in congregation. It is also related that Anas prayed fajr behind Abu Musa at the place where fruits are
dried and then he went to the congregational mosque and repeated the salah behind alMughirah ibn
Shu'bah. Nevertheless, this action contradicts authentic hadith of the Prophet sallallahu alehi wasallam
in which he reportedly said: "Do not pray the same salah twice in one day." The apparent conflict has
been resolved by Ibn 'Abdul-Barr who writes, "Ahmad and Ishaq agree that this refers to praying an
obligatory salah and then, after a while, repeating it as the obligatory prayer. Now, as for the one who
repeats the salah with a congregation with the intention that the second prayer is not a repeat of the
obligatory salah but that it is simply a voluntary prayer, he obeys the Prophet's order of not making the
same salah twice, as the first salah was obligatory and the second was nafl; hence, there is no
repetition."

Figh 2.60: Imam's leaving the place after the salah

It is preferred for the imam to tum to the right or to the left after the salah and then to leave the place
of prayer.

Qabaidah ibn Halb relates that his father said: "The Prophet would lead us in salah and then tum to
both of his sides, to his right and to his left." This is related by Abu Dawud, Ibn Majah, and at-
Tirmizhi. The latter calls it hasan. People who are infommed on this subject act accordingly by turning
to any side they wish. Both acts have been authenticated from the Prophet sallallahu alehi wasallam.
'Aishah says: "After the Prophet made the taslim, he would not sit except for the amount of time it
takes to say: 'O Allah, You are the Peace, and from You comes the Peace. Blessed are You, Possessor
of Majesty and Honor."' This is related by Ahmad, Muslim, at-Tirmizhi, and Ibn Majah.

Ahmad and al-Bukhari record that Umm Salamah said: "Whenever the Messenger of Allah finished
his prayers with the taslim, the women would get up and he would stay in his place for a while before
getting up." She said: "I think, and Allah knows best, that he did that to allow the women to leave
before the men [would stand to leave].

Figh 2.60 a: The imam or followers being elevated

It is disliked for the imam to be at a higher place than the followers.

Abu Mas'ud al-Ansari says: "The Prophet sallallahu alehi wasallam prohibited that the imam should
stand on something higher than the people behind him." This is related by ad-Daraqutni, while al-
Hafez is silent about it in al-Talkhis.

Hamam ibn al-Harith relates that Huzhaifah led the people in prayer in Mada'in (Iraq) and he stood on
a bench. Abu Mas'ud pulled his shirt with a strong grip. When he finished his prayer Abu Mas'ud said:
"Do you not know that this has been prohibited?" Huzhaifah said: "Certainly, I know it. I remembered
it when you pulled me." This is related by Abu Dawud, ash-Shaf'i, and al-Baihaqi. Al-Hakim, Ibn
Khuzaimah, and Ibn Hibban grade it sahih.

On the other hand, if the imam has some reason for being higher than the followers, the act is not
disliked. Sahl ibn Sa'd as-Sa'ady says: "I saw the Prophet sitting upon the pulpit on the first day that it
was set up. He made the opening takbir while he was upon it and then he performed ruku'. Afterward,
he moved behind the pulpit and made sajdah at the foot of the pulpit. Then, he repeated the same.
When he had finished, he tumed to the people and said: "O people, I did that for you to follow me and
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to teach you my salah." This is related by Ahmad, al-Bukhari, and Muslim.: It is permissible for the
followers to be at a higher place than the imam

Sa id ibn Mansur, ash-Shaf'i, al-Baihaqi, and al-Bukhari, in his comments, relate from Abu Hurairah
that he prayed at the top of the mosque while following the imam. Anas used to pray in the room of
Abu Naf'i to the right of the mosque and the room was his height's high and its door faced the mosque
of Basrah and Anas would pray in it, following the imam. The companions did not say anything about
it. This is related by Sa'id ibn Mansur in his Sunan.

Ash-Shaukani observes: "If the follower is extremely high above the imam, for example, three
hundred lengths, and he could not know what action the imam is doing then it is prohibited by
consensus whether he is in a mosque or somewhere else. If it is less than that, it is permitted on the
principle that unless proved otherwise a thing is permissible. This basis is supported by the above
mentioned act of Abu Hurairah to which no one objected."

Figh 2.61: Following the imam with a barrier in between

It is allowed for a follower to follow the imam, even if there is a barrier between them, as long as he
or she can tell the imam's movements either by his sight or hearing.

Al-Bukhari records: "Al-Hassan said: 'There is no problem if you pray and between you and him [the
imam] there is a river."! Abu Majliz said: 'Follow the imam, even if between you and him there is a
road or a wall, as long as you can hear the opening takbir."' We have already mentioned the hadith in
which the people prayed behind the Prophet sallallahu alehi wasallam while they were behind the
room.

Figh 2.61 a: When imam leaves out an essential act of salah

A person's imamate is valid even if he leaves out one of the obligatory acts or prerequisites provided
the followers complete them and the imam is not aware of the fact that he had left out an obligatory
act or prerequisite.

Abu Hurairah reports that the Prophet said: "If the imam leads the prayer correctly, then both you and
he will get the reward. If he is mistaken, you will get the reward and he the blame." This is related by
Ahmad and al-Bukhari.

Sahl reports that he heard the Prophet sallallahu alehi wasallam say: "The imam is a warrantor. If he
has done well, it is for him and them. If he has done wrong, it is upon him." This is related by Ibn
Majah.

It has been authentically reported from 'Umar that he led the people in salah while he was sexually
defiled and had forgotten that fact. He repeated his salah but those who had prayed behind him did
not.

Figh 2.62: Appointing another to lead the rest of the salah

If the imam must leave during the salah due to some reason, for instance, he remembers that he is in
need of making ablution or he loses his ablution during the salah, then he should appoint another to
lead the remainder of the prayer.

'Amr ibn Maimun says: "I was standing and there was no one between me and 'Umar, the morning he
was killed, except 'Abullah ibn 'Abbas. He had barely pronounced the takbir when he was stabbed and
he said: 'The dog has bitten or killed me.' 'Umar bade 'Abdur Rahman ibn 'Auf to lead the salah and he
led them in a short prayer." This is related by al-Bukhari.

Abu Razin reports: "'Ali was praying one day when his nose began to bleed. He took a man by the
hand and put him in front of the congregation, and he left." This is related by Sa'id ibn Mansur.

Ahmad observes: "If the imam appoints another [it is acceptable] as 'Umar and 'Ali appointed another.
If the people pray individually, [it is acceptable] as in the case of Mu'awiyyah when he was stabbed
and the people prayed individually and completed their prayers."

Figh 2.62 a: When the people dislike their imam

Many hadith have been related which warn against leading a congregation while one is disliked by
them. Dislike here relates to one's religious conduct and is based on a valid reason.

Ibn 'Abbas relates that the Prophet said: "Three people's prayers will not rise above their head the
length of a hand's span. [They are:] a man who leads a people in salah and they do not like him, a
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woman who has disobeyed her husband and he is dipleased with her, and two brothers who are
estranged." This is related by Ibn Majah. Al-'Iraqi says its chain is hasan.

'Abdullah ibn 'Amr relates that the Prophet sallallahu alehi wasallam said: "Allah does not accept
prayers from three [types of] people: a man who leads a people and they dislike him, a man who
attends the prayers after their time is finished, and a man who re-enslaves his freed slave." This is
related by Abu Dawud and Ibn Majah.

Elaborating upon it, at-Tirmizhi says: "It is disliked that a man should lead a people in salah while
they dislike him. If the imam is not a wrongdoer, then the sin is upon those who don't like him."

Figh 2.62 b: The Positioning Of The Imam And The Followers

It is preferred for one person to stand to the right of the imam and for a "group of two (or more)" to
stand behind the imam.

Jabir reports: "The Prophet stood to pray and I came and stood on his left. He took me by my hand
[and led me] around him until I stood on his right. Then, Jabir ibn Sakhr came and stood on the left of
the Messenger of Allah sallallahu alehi wasallam. He took both of us by our hands and pushed us back
until we stood behind him." This is related by Muslim and Abu Dawud.

If a woman is present with the group, then she is to stand in a row by herself behind the men and she
is not to join them in their rows. If she did not stand in a separate row, her salah will still be valid
according to the opinion of majority. Anas said: "An orphan and I prayed behind the Messenger of
Allah in our house and my mother prayed behind us." In another version it is stated: "He put me and
the orphan in a row behind him and the woman behind us." This is related by al-Bukhari and Muslim.
Figh 2.63: The position of the imam while leading the prayer

It is preferred for the imam to stand in the center of the rows and the people closest to him should be
the people of intellect and understanding.

Abu Hurairah reports that the Prophet sallallahu alehi wasallam said: "Let the imam stand in the
center, and close the gaps in the rows." This is related by Abu Dawud and both he and al-Munzhiri
make no further comment on its authenticity.

Ibn Mas'ud reports that the Prophet sallallahu alehi wasallam said: "Let those who are prudent and
sedate be near me, then those who are next to them, then those who are next to them, and beware of
the tumult of the market place." This is related by Ahmad, Muslim, Abu Dawud, and at-Tirmizhi.
Anas said: "The Prophet loved that the emigrants (muhajarin) and helpers (ansar) stand next to him so
that they would learn from him." This is related by Ahmad and Abu Dawud. The wisdom behind
having such people close to the imam is that they can correct him if he makes a mistake and it is easy
for the imam to appoint one of them in his place if he needs to leave.

Figh 2.63 a: The positioning of the young and the women

The Messenger of Allah placed the men in front of the young boys and the women behind the young
boys. This is related by Ahmad and Abu Dawud.

Abu Hurairah reported that the Messenger of Allah said: "The best rows for the men are the first rows
and the worst rows for them are the last rows. The best rows for the women are the last rows and the
worst for them are the front rows." The last rows are the best for the women because they are farther
away from the men as against the first rows that are nearest to men's rows. This is related by the group
except al-Bukhari.

Figh 2.64: The prayer of an individual behind a row

If a person makes his opening takbir behind a row and then he enters the row and performs the ruku'
with the imam, his salah will be valid.

Abu Bakra reports that he came to the salah while the Prophet was performing ruku' and Abu Bakra
performed the ruku before he entered the row. He mentioned this to the Prophet and he said: "May
Allah increase your love for goodness, but do not repeat that act." This is related by Ahmad, al-
Bukhari, Abu Dawud, and anNasa'i.

According to the majority, If a person prays behind the rows by himself, his salah will be valid but
diliked. Ahmad, Ishaq, Ahmad, ibn Abu Laila, Waki', al-Hassan ibn Saleh, an-Nakha'i and Ibn al-
Munzhir hold that if a person prays one complete rak'ah behind the rows, his salah will be invalid.
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Wabsah relates that the Messenger of Allah saw a man praying behind the rows by himself and the
Propeht ordered him to repeat his salah. This is related by the five save an-Nasa'i. In Ahmad's version,
the Messenger of Allah was asked about a man who prays by himself behind the rows and he said:
"He is to repeat his salah." At-Tirmizhi called this hadith hasan and Ahmad's chain is good.

'Ali ibn Shaiban relates that the Messenger of Allah saw a man praying behind the row and he waited
for him and (when he finished) told him: "Go forward (and join the row) for the salah of a person
standing alone behind the rows is not valid." This is related by Ahmad, Ibn Majah, and al-Baihagqi.
Ahmad says it is hasan. Ibn Sayyid an-Nass said its narrators are well-known, trustworthy people.

The majority stick to the hadith of Abu Bakra who said that he preformed part of the prayer, behind
the row, and the Prophet did not order him to repeat his salah. Repeating the salah signifies overzeal in
practicing what is recommended and better.

Al-Kaman ibn al-Hamam said: "Our scholars are of the opinion that the hadith of Wabsah refers to
what is preferred while the hadith of 'Ali ibn ash-Shaiban underlines failure to practice what is the best
and, as such, they are in harmony with the hadith of Abu Bakra. It is clear, then, that it is not
necessary to repeat the salah because such an act was not always ordered.

If someone comes to the row and does not find sufficient space or a gap to stand in the row, then,
according to some, he should stand by himself and it is disliked that he should pull anyone back from
the row. Others say that he should pull one, who is aware of the ruling, back from the row after they
have performed the opening takbir, and it is preferred for the one who is pulled to join him."

Figh 2.64 a: Straightening the rows and filling the gaps

It is preferred for the imam to order the followers to straighten the rows and fill in any gaps before he
starts the salah.

Anas relates: "The Prophet would turn his face to us before he began the salah and he would say: 'Be
close together and straighten your rows." This is related by al-Bukhari and Muslim. He also reported
that the Prophet would say: "Make your rows straight for the straightening of the rows is part of the
completion of the salah."

An-Nu'man ibn Bashir says: "The Prophet would straighten us in our rows as one straightens an
arrow, until he saw that we had learned from him. One day, he saw a person with his chest sticking
out and he said: "You had better straighten your rows or Allah will cause differences among you."
This is related by the five. At-Tirmizhi says it is sahih.

Abu Umamah reports that the Prophet sallallahu alehi wasallam said: "Straighten your rows and put
your shoulders close to each other and be gentle with each other and fill in the gaps for the Satan
passes through what is between you like small sheep [are able to pass through gaps]." This is related
by Ahmad and at-Tabarani with a chain that has no fault in it.

Anas reports that the Messenger of Allah said: "Complete the front row, then the ones after it, and if
there is any incompletion, it should be in the last row." This is related by Abu Dawud, an-Nasa'i, and
al-Baihagqi.

Ibn 'Umar says: "There is no step that carries a greater reward than the step a man takes to an empty
gap in a row in order to fill it." This is related by al-Bazar with a hasan chain.

Ibn 'Umar also related that the Messenger of Allah said: "Whoever connects a row, Allah will join
him. Whoever cuts off a row, Allah will cut him off." This is related by An-Nasa'i, al-Hakim, and Ibn
Khuzaimabh.

Jabir ibn Samrah says: "The Prophet sallallahu alehi wasallam came to us and said: "Why don't you
make the rows like the angels make their rows in the presence of their Lord?' We asked: 'O Messenger
of Allah, how do the angels make their rows in the presence of their Lord?' He replied: 'They complete
the first row and stand closely together, side by side, in the row." This is related by the group, save al-
Bukhari and at-Tirmizhi.

Figh 2.65: Encouragement concerning being in the first row and on the right side

We have already mentioned the Prophet's words "If the people knew what [great blessings were] in
the call to salah and in the first row the people would vie with one another to call the azhan and to be
in the first row, and if they found no way to decide [who would be allowed to make the call to salah or
to be in the first row] except by drawing lots, then they would draw lots."
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Abu Sa'id al-Khudri reports that the Prophet noticed his companions going to the back rows, and he
said: "Come close and follow me and let those behind follow you. People will continue going to the
back until Allah will put them in the back." This is related by Muslim, an-Nasa'i, Abu Dawud, and Ibn
Majah.

'Aishah reports that the Prophet sallallahu alehi wasallam said: "Allah and His angels send down
blessings upon those who pray on the right side of the rows." This is related by Abu Dawud and Ibn
Majah.

Ahmad and at-Tabarani record, with a sahih chain, from Abu Umamah that the Prophet said: "Allah
and the angels send down blessings upon the first row." The people inquired: "O Messenger of Allah,
and upon the second row?" The Prophet again said: "Allah and the angels send down blessings upon
the first row." The people asked again: "O Messenger of Allah, and upon the second row?" Finally he
said: "And upon the second row."

Figh 2.66: Repeating imam's words for others in the back rows

If some people cannot hear the imam, it is preferred for one to repeat in a loud voice the imam's words
for the others to hear. There is consensus among scholars that repeating aloud after the imams without
there being any real need for it is an abhorent innovation.

Figh 2.67: The earth as a mosque

Allah the Exalted has conferred a special blessing upon this ummah - that is, the whole earth has been
declared a mosque for it. Therefore, when the time for prayer comes, a Muslim may pray wherever he
may be. Abu Zharr asked the Prophet, "What was the first mosque on the earth?" He said: "The
Masjid al-Haram [in Makkah]." Abu Zharr asked: "which is the next oldest mosque?" The Prophet
sallallahu alehi wassalam said: "The al-Agsa Mosque." Abu Zharr asked: "How much time was there
between [the building of the two]." The Prophet sallallahu alehi wasallam replied: "Forty years."
Then, he said: "Wherever you may be, at the time of salah, you may pray for it [the earth] is all a
mosque." This is related by the group.

Figh 2.67 a: The excellence of building mosques

'Uthman reports that the Prophet sallallahu alehi wasallam said: "Whoever builds for Allah a mosque,
seeking by it Allah's grace, Allah will build for him a house in paradise." This is related by al-Bukhari
and Muslim.

Ibn 'Abbas reports that the Prophet sallallahu alehi wasallam said: "Whoever builds for Allah a
mosque, even if it be tiny, like a bird's nest, Allah will build for him a house in paradise." This is
related by Ahmad, Ibn Hibban, and al-Bazzar with a sahih chain.

Figh 2.67 b: Supplications while going to the mosque

It is sunnah to make supplications while going to the mosque. The following are examples of such
supplications:

Umm Salamah reports: "When the Messenger of Allah left the house he would say: 'In the name of
Allah, I put my trust in Allah. O Allah, I seek refuge in Thee lest I stray or be led astray or cause
injustice or suffer injustice or do wrong or have wrong done to me !" This is related by Abu Dawud,
an-Nasa'i, Ibn Majah, and at-Tirmizhi, who calls it sahih.

Anas reports that the Messenger of Allah said: "Whoever says upon leaving from his house: 'In the
name of Allah, I put my trust in Allah. There is no power or might except with Allah," it will be said to
him: 'That is sufficient for you...you are guided, defended, and protected and the devil will be driven
away from you."" This is related by Abu Dawud, an-Nasa'i, and at-Tirmizhi who calls it hasan.
Al-Bukhari and Muslim record from Ibn 'Abbas that the Prophet left for the mosque saying: "O Allah,
make light in my heart, and light in my vision, and light in my hearing, and light on my right, and
light behind me, and light in my nerves, and light in my flesh, and light in my blood, and light in my
hair and light in my skin."

In Muslim's version, we find "O Allah, make light in my heart and light on my tongue, and make
light in my hearing, and light in my sight, and make light behind me, and light in front of me, and
make light above me, and light below me . O Allah, give me light."

Abu Sa'id al-Khudri reports that the Prophet said: "If a man leaves his house to go to the prayer and
says, 'O Allah, I ask You by the right of the suppliant upon You and by the right of this walking - as |
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have not come out in an arrogant or unthankful manner or for show or for fame; I came out in fear of
Your anger and desiring Your pleasure - I ask You to rescue me from the Fire and to forgive my sins
as no one forgives sins, save You," Allah will assign for him seventy thousand angels to ask
forgiveness for him and Allah turns His face to him until he finishes his prayer." This is related by
Ahmad, Ibn Khuzaimah, and Ibn Majah. Al-Hafez said that it is hasan.

Figh 2.69: Supplications upon entering and leaving the mosques

It is a sunnah for one who wants to enter the mosque to enter with his right foot first and to say: "I
seek refuge in Allah, the Exalted, and by His honorable face, and in His everlasting authority, [away]
from the outcast Satan. In the name of Allah! O Allah, shower blessings upon Muhammad. O Allah,
forgive my sins for me and open for me the doors of Your mercy."

When one wants to leave the mosque he should step with his left foot first and say: "In the name of
Allah! O Allah, shower blessings upon Muhammad. O Allah, forgive my sins for me and open for me
the doors of Your bounty. O Allah, protect me from the accursed Satan."

Figh 2.69 a: The excellence of proceeding to the mosque to attend salah

Abu Hurairah reports that the Prophet sallallahu alehi wasallam said: "If anyone goes back and forth
to the mosque [to attend the prayers], Allah will prepare for him a feast in paradise as often as he goes
back and forth." This is related by Ahmad, al-Bukhari, and Muslim.

Abu Sa'id reports that the Prophet sallallahu alehi wasallam said: "If you see a man frequenting the
mosque, then testify that he has faith. As Allah says,'The attendants of Allah's mosque are those who
believe in Allah and the last day [At-Taubah 18]."" This is related by Ahmad, Ibn Majah, Ibn
Khuzaimah, Ibn Hibban, and by at-Tirmizhi, who says it is hasan, and by al-Hakim who says it is
sahih.

Muslim records, on the authority of Abu Hurairah, that the Messenger of Allah said: "If anyone
purifies himself in his house, and then walks to one of the houses of Allah to fulfill one of the
obligations laid down by Allah, then [each one] of his steps will erase one of his sins and the next will
raise his degrees."

Abu ad-Darda' reports that the Messenger of Allah said: "The mosque is a house for every pious
person, and Allah provides everyone whose house is the mosque with comfort, leisure, and a path to
Allah's pleasure, to paradise." This is related by at-Tabarani and al-Bazzar with a sahih chain.

We have already mentioned the hadith which begins with words "Shall I not point out to you [an act]
by which Allah erases sins and raises degrees. . . ?"

Figh 2.70: The prayer of salutations to the mosque (tahyyatul masjid)

Abu Qatadah reports that the Messenger of Allah said: "When one of you comes to the mosque, he
should pray two rak'at before he sits." This is related by the group.

Figh 2.70 a: Three most excellent mosques

Jabir reports that the Messenger of Allah said: "Prayer in the inviolable mosque [in Makkah] is like
100,000 prayers [elsewhere]. And prayers in my mosque [in Medinah] is like one thousand prayers
[elsewhere]. And a prayer in Bait al-Maqdis [in Jerusalem] is like five hundred prayers [elsewhere].
This is related by alBaihaqi, and as-Sayuti says it is hasan.

Ahmad records that the Messenger of Allah said: "Offering salah in my mosque is better than one
thousand prayers elsewhere, save for those offered in the inviolable mosque. And salah in the
inviolable mosque is better than salah in my mosque by one hundred prayers."

The Prophet said: "One should not undertake a journey, save to three mosques: the inviolable mosque
[in Makkah], my mosque here [in Medinah], and Masjid al-Agsa [in Jerusalem]." This is related by
the group.

Figh 2.70 b: Embellishing the Mosques

Anas reports that the Messenger of Allah said: "The Hour will not come to pass until the people vie
with each other in (building) the mosques." This is related by Ahmad, Abu Dawud, anNasa'i, Ibn
Majah, and Ibn Hibban who calls it sahih. Ibn Khuzaimah's wording is: "A time will come when the
people will vie with each other in (building) the mosques but very few will attend (the mosques)."

Ibn 'Abbas reports that the Messenger of Allah said: "I have not been ordered to build high and lofty
mosques." Abu Dawud's version adds: "Ibn 'Abbas said: 'You will certainly embellish them as the
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Jews and Christians embellished [their places of worship]."' The preceding hadith was related by Abu
Dawud and by Ibn Hibban who calls it sahih.

'Umar ordered mosques to be built and would say: "Protect the people from the rain. Beware of red
and yellow decorations for they distract people." This is related by Ibn Khuzaimah in his sahih and by
al-Bukhari in mualaq form.

Figh 2.71: Keeping the mosques clean and scenting them

'Aishah reports that the Prophet ordered that mosques be built in residential areas and that they be
cleaned and perfumed. This is related by Ahmad, Abu Dawud, at-Tirmizhi, Ibn Majah, and Ibn
Hibban with a good chain. Abu Dawud's wording is: "He ordered us to build the mosques in the
residential areas, to build them well, and to purify them. 'Abdullah would burn incense when 'Umar
would sit on the pulpit."

Anas reports that the Prophet sallallahu alehi wasallam said: "The rewards of my ummah were placed
before me, even for removing a speck of dust from the mosque." This is related by Abu Dawud, at-
Tirmizhi, and Ibn Khuzaimah who calls it sahih.

Figh 2.71 a: Maintaining the Mosques

The Mosques are houses of worship and it is obligatory to keep them clean and free of filth and
noxious smells.

Muslim records that the Prophet sallallahu alehi wasallam said: "These mosques are not meant for
urine or filth but they are for the remembrance of Allah and the recital of the Qur'an.

Ahmad records, with a sahih chain, that the Prophet sallallahu alehi wasallam said: "If one of you
expectorates, he should cover it lest it should besmear a believer's body or clothing and harm him."
Ahmad and al-Bukhari record from Abu Hurairah that the Messenger of Allah said: "When one of you
stands to pray, he should not spit in front of him as he is facing Allah when he is in prayer. And he
should not spit to his right as there is an angel on his right. So, he should spit to his left or under his
feet and he should bury it."

Jabir reports that the Prophet sallallahu alehi wasallam said: "Whoever eats garlic, onion, or leek
should not come close to our mosque for the angels are harmed by what harms the children of Adam."
This is related by al-Bukhari and Muslim.

On Friday, 'Umar addressed the people saying: "O you people, you eat of two plants which I consider
bad [onion and garlic] for I have seen the Prophet, when he perceived their smell from someone, he
would order the man to go to al-Baqi'. Whoever eats them should suppress their odor by cooking
them." This is related by Ahmad, Muslim, and an-Nasa'i.

Figh 2.72: Prohibition of announcing lost objects, trading or reciting poetry in the mosques

Abu Hurairah reports that the Messenger of Allah said: "If you hear a man announcing in the mosque
about some object which he has lost tell him: 'May Allah not return it to you for the mosques are not
built for that."' This is related by Muslim.

Abu Hurairah also relates that the Prophet said: "If you see someone buying or selling in the mosque,
say to him: 'May Allah not give you any profit in your trading."" This is related by an-Nasa'i and at-
Tirmizhi. The latter calls it hasan.

'Abdullah ibn 'Umar reports that the Peophet forbade buying and selling in the mosque, reciting poetry
in it, or announcing lost items, and he especially prohibited making a circle [i.e., a meeting in a circle]
before the Friday prayer. This is related by the five, and at-Tirmizhi calls it sahih.

The poetry which is prohibited is that which ridicules a Muslim, praises a wrongdoer or some
lewdness, and so on. Concerning that which contains wisdom or praises of Islam or encouragement to
piety, there is nothing wrong with it. Abu Hurairah reports that 'Umar passed by Hassan as he was
reciting poetry in the mosque. 'Umar looked at him in a disapproving manner. Hassan said: "I used to
recite when one better than you was present." He turned to Abu Hurairah and said: "I adjure you by
Allah to state that you have heard the Messenger of Allah say: 'Respond for me [Hassan]. O Allah,
support him with the Angel Gabriel."' Abu Hurairah said: "Yes, [I heard it]." This is related by al-
Bukhari and Muslim.

Figh 2.72 a: Begging in the mosque
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Shaikh al-Islam Ibn Taimiyah says: "Begging is forbidden whether it is in the mosque or outside it,
unless there is a real need for it. If necessary, one may beg in the mosque as long as one does not harm
anyone and does not lie in begging, or disturb the people by stepping over them or with one's
loudness, for instance, when the people are listening to the Friday khutbah, and one distracts them by
one's voice.

Figh 2.72 b: Raising one's voice in the mosque

It is forbidden to raise one's voice in such a way that it disturbs others' prayers, even if it is done while
reciting the Qur'an. Teaching or imparting knowledge (to others) is exempt from this prohibition.

Ibn 'Umar relates that the Prophet sallallahu alehi wasallam entered upon some people while they
were praying and they were raising their voices in the Qur'anic recital. The Prophet said: "One who is
praying is in a private conversation with his Lord so he should be mindful of whom he is conversing
with. And you should not raise your voices against each other in [the recital of] the Qur'an." This is
related by Ahmad with a sahih chain.

Abu Sa' id al-Khurdi reports that the Prophet was making seclusion (i'tikaf) in the mosque and he
heard the people reciting aloud. He removed the covering and said: "Verily, each of you is in a private
conversation with his Lord so you should not disturb each other. And you are not to raise your voices
against each other in the recitation." This is related by Abu Dawud, an-Nasa'i, al-Baihaqi, and al-
Hakim who grades it sahih according to the criteria of al-Bukhari and Muslim.

Figh 2.73: Talking in the mosque

An-Nawawi says: "It is permissible to engage in lawful conversation in the mosque and one may
discuss worldly affairs and other things and even laugh, as long as it is about something permissible.
This opinion is based on the hadith of Jabir ibn Samurah who said: 'The Prophet would not rise from
his place of the morning prayer until the sun had risen, and when the sun rose, he would get up. And
they would talk and laugh about [pre-Islamic] days of ignorance, and he would smile." This is related
by Muslim.

When one wants to leave the mosque he should step with his left foot first and say: "In the name of
Allah! O Allah, shower blessings upon Muhammad. O Allah, forgive my sins for me and open for me
the doors of Your bounty. O Allah, protect me from the accursed Satan."

Figh 2.73 a: Permission to eat, drink, or sleep in the mosque

Ibn 'Umar says: "During the time of the Messenger of Allah, we would sleep and take nap in the
mosque, and at that time, we were young men."

An-Nawawi said: "It is confirmed that ahl as-suffah, 'Ali, Sufyan ibn Umayyah, and a number of the
companions used to sleep in the mosque. Thumamah slept there before he embraced Islam. All of that
was during the time of the Messenger of Allah." Ash-Shaf'i writes in al-Umm: "If a polythiest could
sleep in a mosque, then definitely a Muslim can." In alMukhtasar it is said: "There is no harm in a
polythiest staying in any mosque except the inviolable mosque [in Makkah]." 'Abdullah ibn al-Harith
says: "During the time of the Messenger of Allah, we would eat meat and bread in the mosque." This
is related by Ibn Majah with a hasan chain.

Figh 2.73 b: Clasping the hands or intertwining the fingers

It is disliked to clasp one's hands while going to the mosque or while waiting for the salah in the
mosque, although it is perfectly permissible to do so at other times, even in the mosque. Ka'b relates
that the Messenger of Allah said: "When one of you makes wudu', perfects the wudu', and leaves with
the intention of going to the mosque, he should not intertwine his fingers as he is [considered to be] in
salah." This is related by Ahmad, Abu Dawud, and atTirmizhi .

Abu Sa'id al-Khudri says: "I entered the mosque with the Messenger of Allah while a man was sitting
in the middle of the mosque with his fingers intertwined. The Messenger of Allah motioned to him but
the man did not notice or understand him. The Messenger of Allah turned and said: 'If one of you is in
the mosque, he should not intertwine his fingers as intertwining of the fingers is from the Satan, and
you are in the prayer while you are in the mosque until you leave it."" This is related by Ahmad.

Figh 2.74: Salah between walls and enclosures
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It is allowed for the imam or one who is offering salah by himself to pray between two walls or
enclosures. Al-Bukhari and Muslim record from Ibn 'Umar that when the Prophet entered the Ka'bah,
he prayed between two walls.

Sa'id ibn Jubair, Ibrahim at-Taimi, and Suwaid ibn Ghuflah led the people in salah while they were
between two columns. It is disliked for the followers to pray between them if they have enough room
because it cuts the row, but they may do so if they are constrained to it.

Anas says: "We were prohibited to offer salah between walls and we would keep others from it." This
is related by al-Hakim who says it is sahih.

Mu'awiyyah ibn Qurrah relates that his father said: "We were prohibited to make rows between walls
during the time of the Prophet and we kept others from it." This is related by Ibn Majah but one of its
narrator is majhul (unknown as a trustworthy person). Sa'id ibn Mansur records in his Sunan that Ibn
Mas'ud, Ibn 'Abbas, and Huzhaifah prohibited it. Ibn Sayyid an-Nass said: "There is no known
difference among the companions [on this point]."

Figh 2.74 a: Graveyards, do not offer salat in

'Aishah reports that the Prophet sallallahu alehi wasallam said: "Allah cursed the Jews and Christians
[because] they took the graves of their prophets as mosques." This is related by al-Bukhari, Muslim,
Ahmad, and an-Nasa'1i .

Ahmad and Muslim record from Abu Marthad al-Ghanawi that the Prophet sallallahu alehi wasallam
said: "Do not pray facing a grave and do not sit on one." They also record that Jundub ibn 'Abdullah
al-Bajali heard the Prophet say, five days before he died: "The people before you took graves as
mosques. I prohibit this to you."

'Aishah reports that Umm Salamah mentioned the churches she saw in Abyssinia and the pictures they
contained to the Messenger of Allah. The Prophet said to her: "These are the people who, when a
pious servant or pious man among them dies, build a mosque [place of worship] upon their graves and
put those pictures in it. They are the worst of the whole creation in the sight of Allah." This is related
by al-Bukhari, Muslim, and an-Nasa'i .

The Prophet is also reported to have said: "Allah curses those who visit the graves and take them as
mosques and light lamps over them." Many scholars take this prohibition to be one of dislike,
regardless of whether the grave is in front of the imam or behind him. According to the zahiri school,
this prohibition is one of complete forbiddance and as such, prayer at a grave site is not valid.
According to the Hanbali school, this applies only if there are three graves or more. If there is only
one or two graves, then the prayer is valid although disliked if one prays facing a grave, otherwise it is
not disliked.

Figh 2.75: Churches and synagogues

Abu Musa al-Ash'ari and 'Umar ibn 'Abdulaziz prayed in a church. Ash-Sh'abiy, 'Ata, and Ibn Sireen
did not see anything wrong with praying in a church [if one happened to be in a church at the time of
salah]. Al-Bukhari says: "Ibn 'Abbas would pray in churches [under unusual circumstances] except for
those with statues or sculptures." The Muslims of Najran wrote to 'Umar saying that they found no
place cleaner or better to pray in than a church. 'Umar wrote to them: "Sprinkle it with water and
leaves and pray therein." According to the Hanafi and Shaf'i schools, it is disliked to pray in such
places in general.

Figh 2.75 a: Dunghills, slaughterhouses, middle of the roads, resting places of the camels near
watering holes, bathrooms and on the roof of the "house of Allah"

Ibn 'Umar relates that the Prophet sallallahu alehi wasallam prohibited salah in seven places:
"dunghills, slaughterhouses, graveyards, middle of the road, bathhouses, watering places where the
camels drink and rest, and on the roof of the house of Allah [the Ka'bah in Makkah]." This is related
by Ibn Majah, 'Abd ibn Humaid, and at-Tirmizhi who said its chain is not strong. The reason why it is
prohibited to pray on dunghills and in slaughterhouses is the presence of impurities there. It is
forbidden to pray at such places without any barrier, and if there is such a barrier one may pray, but it
is disliked by the majority of the scholars, while Ahmad and other scholars of zahiri persuasion say it
is prohibited. The reason why it is prohibited to pray in the resting places of the camels is the same as
in the first two cases (i.e., the presence of impurities). The reason why it is prohibited to pray at the
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middle of the roads is because there is usually a lot of commotion, which could take one's heart away
from the salah. As for praying on the roof of the Ka'bah, this contradicts the order to offer salah facing
it. For this reason, many are of the opinion that a salah performed on top of the Ka'bah is invalid. The
Hanafi school holds that it is allowed, but disliked as it does not honor the Ka'bah. The reason it is
disliked to pray in bath-houses is the presence of impurities there, according to the majority of the
scholars. Ahmad, Abu Thaur, and the Zahiriyyah hold that a salah offered in the bath-house is not
valid.

Figh 2.76: Prayer in the Ka'bah

Offering salah in the Ka'bah is valid regardless of whether it is an obligatory prayer or a
supererogatory prayer. Ibn 'Umar reports: "The Messenger of Allah entered the house [the Ka'bah]
with 'Usamah ibn Zaid, Bilal, and 'Uthman ibn Talhah and they closed the door behind themselves.
When they opened the door, I was the first to come upon them and I asked Bilal: 'Did the Messenger
of Allah pray [while he was inside]?' He said: 'Yes, between the two Yemeni pillars." This is related
by Ahmad, al-Bukhari, and Muslim.

Figh 2.76 a: Pray toward your sutrah, partition

It is preferred for the one who is praying to place a sutrah (or some sort of partition) in front of him in
order to keep others from passing in front of him and to keep his eyesight from going behind this
partition.

Abu Sa'id reports that the Prophet sallallahu alehi wasallam said: "When one of you prays, he should
pray toward his sutrah and he should be close to it." This is related by Abu Dawud and Ibn Majah.

Ibn 'Umar relates that "when the Prophet sallallahu alehi wasallam went out to pray salatul 'id, he
asked for a spear and placed it in front of himself and he offered salah toward it and the people prayed
behind him. And he would do that while he was traveling so that those in authority [for the affairs of
the Muslims] would also do this." This is related by al-Bukhari, Muslim, and Abu Dawud.

The Hanafi and Maliki scholars are of the opinion that one should place a sutrah in front of him only if
he fears that someone may pass in front of him; if he does not fear that someone will pass in front of
him, it is not desirable for him to place a sutrah in front of himself. This opinion is based on the hadith
of Ibn 'Abbas who said that the Prophet sallallahu alehi wasallam prayed in an open area and there
was nothing in front of him. This is related by Ahmad and Abu Dawud. Al-Baihagqi related it and said:
"It is supported by a report from al-Fazhl Ibn 'Abbas with a reliable chain of transmitters."

Figh 2.77: Requirements for a sutrah or partition

Anything which the person sets up in front of him will qualify as a sutrah, even if it is only the end of
his bed. Sabrah ibn Mu'abid reports that the Messenger of Allah said: "When one of you prays, he
should make a partition for his salah, even if it is an arrow." This is related by Ahmad and by al-
Hakim who said it is sahih according to the criteria of Muslim. Al-Haithami observes: "Ahmad's
narrators are sound."

Abu Hurairah relates that the Prophet said: "When one of you prays, he should place something in
front of him. If he cannot find anything, he should prop up his staff [in front of him]. If he does not
have a staff, he should draw a line [on the ground in front of him] then nothing that passes in tront of
him will harm him." This is related by Ahmad and Abu Dawud and Ibn Hibban. The later classifies it
sahih as did Ahmad and Ibn al-Madini. Al-Baihaqi says: "There is no problem with that hadith
regarding that ruling, Allah willing."

It is related that the Prophet sallallahu alehi wasallam prayed toward a column in his mosque, toward a
tree, toward a bed upon which 'Aishah was lying, and toward his riding animal, and toward his saddle,
and so on.

Talhah says: "We used to pray and the animals would pass in front of us. We mentioned that to the
Prophet and he said: "If anything the size of a saddle is in front of you, nothing that passes beyond it
would harm you." This is related by Ahmad, Muslim, Abu Dawud, Ibn Majah, and at-Tirmizhi who
calls it hasan sahih.

Figh 2.77 a: The sutrah of the imam is sutrah of the followers

The sutrah of the imam is the sutrah of everyone behind him.
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'Amr ibn Shu'aib relates from his father on the authority of his grandfather who said: "We were
descending on a path near Makkah with the Messenger of Allah and the time for prayer came. The
Prophet prayed toward a wall and we were behind him. A lamb tried to pass in front of him and he
kept preventing the lamb from doing so until its stomach was up against the wall. Finally, it passed
behind him." This is related by Ahmad and Abu Dawud.

Ibn 'Abbas says: "I was riding a donkey and was at the time on the threshold of maturity, and the
Prophet was leading the people in salah at Mina. I passed in front of the row and let the animal graze,
and then I joined the rows and no one objected to this." This is related by the group.

These hadith prove that it is allowed to pass in front of people following the imam, and that the sutrah
is required for the imam and the people praying individually.

Figh 2.78: Proximity of the sutrah

Al-Baghawi says: "The people of knowledge prefer that the sutrah be so close that there is only
enough space to make the sajdah, and the same applies to the distance between the rows in the prayer.
In the hadith mentioned in the beginning of this section it is stated: "And he should be close to it."
Bilal reports that between the Prophet and the wall in front of him there was a distance of three arm
spans. This is related by Ahmad and anNasa'i, and al-Bukhari has recorded something similar.

Sahl ibn Sa'd says: "Between the Messenger of Allah [and his sutrah] was enough space for a sheep to
pass." This is related by al-Bukhari and Muslim .

Figh 2.78 a: Prohibition of passing in front of a praying person

It is forbidden to pass in front of a person who is praying (i.e., between him and his sutrah) .

There are many hadith which forbid passing between a person and his sutrah, and describe such an act
as a major sin.

Busr ibn Sa'id says that Zaid ibn Khalid sent him to Abu Juhaim to ask him what he had heard from
the Prophet sallallahu alehi wasallam concerning passing in front of someone who is praying. He said
that the Messenger of Allah said: "If one knew [the sin] of passing in front of one who is praying, he
would rather wait forty [...] than to pass in front of him." This is related by the group.

Zaid ibn Khalid relates that the Messenger of Allah said: "If the one who passes in front of one who is
praying knew what was upon him [of sin], it would be better for him to stand [and wait] for forty
autumns than to pass in front of him." This is related by al-Bazzar with a sahih chain.

Ibn al-Qayyim writes: "Ibn Hibban and others say that the prohibition mentioned in this hadith applies
when one is praying with a sutrah. If one is praying without a sutrah, it is not forbidden to pass in
front of him. As a proof, Abu Hatim [i.e., ibn Hibban] argues by the hadith, in his sahih, from al-
Mutalib ibn Abi Wid'ah who said: 'l saw the Prophet, when he finished the circumambulation [of the
Ka'bah], he went to the end of the circuit and he prayed two rak'at and there was nothing between him
and the people who were circumambulating." Abu Hatim says: "This report proves that it is
permissible to pass in front of a person who is praying but without a sutrah. In this lies a clear proof
that the warning concerning passing in front of one who is praying refers only to one who is praying
toward his sutrah and does not refer to one who does not have a sutrah." Abu Hatim explains that the
Prophet's prayer was without anything between him and the people circumambulating the ka'bah. At
the end of the hadith of al-Mutalib, he records: "I saw the Prophet of Allah offering salah facing the
black stone and the men and women were passing in front of him and there was no sutrah between
him and them. In ar-Raudah anNadiyah, it is stated that if one has no sutrah or is far away from the
sutrah, then he is not to keep anyone from passing in front of him and it is not forbidden to pass in
front of him although it is preferred not to do so .

Figh 2.79: Preventing someone from passing in front of a praying person

It is permissible to keep some one from passing in front of a person who is praying.

If a praying person has a sutrah in front of him, then it is allowed for him to prevent any human or
animal from passing in front of him. If a person passes in front of him from beyond the sutrah, then
the person in salah is neither to prevent the passer-by nor will he be harmed by him.

Abu Saleh as-Saman said: "I will narrate to you what I heard and saw from Abu Sa'id al-Khudri. One
day I was with Abu Sa'id and he was offering salah on Friday facing something which concealed him
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from the people when a young man from the tribe of Mu'ait came and tried to pass in front of Abu
Sa'id. He pushed him back. He tried again and Abu Sa'id struck him harder. The two scuffled. The
man went to Marwan to complain. Abu Sa'id also went to Marwan. Marwan asked: 'What has
happened between you and the son of your brother that caused him to complain?' Abu Sa'id said: 'l
heard the Prophet sallallahu alehi wasallam say: 'If any of you prays toward a sutrah and someone
tries to pass in front of you, then turn him away. If he refuses, use force for he is a devil."" This is
related by al-Bukhari and Muslim.

Figh 2.79 a: Passing of anything does not invalidate the prayer

The salah is not invalidated by anything (passing in front of the praying person).

'Ali, 'Uthman, ibn al-Musayyab, ash-Sh'abiy, Malik, ash-Shaf'i, Sufyan al-Thauri and the Hanafi
scholars are of the opinion that the salah is not invalidated by anything which passes in front of a
person. This is based on the hadith recorded by Abu Dawud from Abu al-Waddak who says: "A
young person tried to pass in front of Abu Sa'id while he was praying. Abu Sa'id held him off and then
the young man tried again. Abu Sa'id pushed him off. This happened three times and when [Abu
Sa'id] finished [the prayer], he said: 'The salah is not invalidated by anything but the Messenger of
Allah said: 'Repulse [the person who is trying to pass in front of you] to the best of your ability for he
is a devil."

Figh 2.81: The following acts are permissible during the prayer

Crying, moaning, or groaning, regardless of whether it is due to a fear of Allah or to any other reason
(e.g., a moan due to some pain or injury that one cannot contain), is permissible. This is based on the
Qur'anic verse: "When the revelations of the Merciful were recited unto them, they fell prostrating and
adoring." This verse is general and includes one who is praying.

'Abdullah ibn ash-Schikhir relates: "I saw the Messenger of Allah praying and his chest was 'buzzing',
like the buzzing of a cooking pot, due to crying." This is related by Ahmad, Abu Dawud, an-Nasa'i,
and at-Tirmizhi. The latter classifies it as sahih.

'Ali reports: "There was no horseman among us at the battle of Badr save al-Miqdad ibn al-Aswad. 1
saw that not one of us was standing save the Messenger of Allah who was praying under a tree and
crying until the dawn." This is related by Ibn Hibban.

'Aishah relates the incident that occurred during the fatal illness of the Prophet sallallahu alehi
wasallam. The Messenger of Allah said: "Order Abu Bakr to lead the people in prayer." 'Aishah
responded: "O Messenger of Allah, Abu Bakr is a very soft-hearted man and he cannot control his
tears, and if he recites the Qur'an, he cries." 'Aishah later admitted: "I said that only because I hated
that the people should blame Abu Bakr for being the first to take the place of the Messenger of Allah."
The Messenger of Allah said: "Order Abu Bakr to lead the people in salah. You women are like the
companions of Yusuf." This is related by Ahmad, Abu Dawud, Ibn Hibban, and at-Tirmizhi who calls
it sahih. The fact that the Prophet insisted that Abu Bakr lead the salah after he was inforrned that he
would be overcome by weeping proves that it is permissible to cry while praying.

'Umar prayed fajr and recited Surah Yusuf, and when he reached the verse "I expose my distress and
anguish only unto Allah," he raised his voice in crying. This is related by al-Bukhari, Sa'id ibn
Mansur, and ibn al-Munzhir. In 'Umar's raising his voice in crying is a refutation of those who say that
crying invalidates the salah if it causes a sound from the mouth, regardless of whether it is due to the
fear of Allah or not. They argue that sound from the mouth due to crying is like speaking, but this is
not acceptable as crying and speaking are two different things.

Figh 2.82: Turning to a side due to some need

Ibn Abbas relates: "The Messenger of Allah would turn to his right and left he would not turn his head
to see behind him." This is related by Ahmad.

Abu Dawud records that when the Prophet sallallahu alehi wasallam prayed, "he looked toward a
valley because he had sent some horsemen to guard the valley."

Anas ibn Sireen says: "I saw Anas ibn Malik lift his eyes to something while he was praying." This is
related by Ahmad.

Figh 2.82 a: Unneccessary turning during prayer
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Turning to look at something without any genuine need is disliked, for it is against the etigettes of
humility while facing Allah in Prayer.

'Aishah says: "I asked the Messenger of Allah about turning in salah and he said: 'It is the portion that
the Satan steals from the slave's prayer." This is related by Ahmad, al-Bukhari, an-Nasa'i, and Abu
Dawud.

Abu ad-Darda' narrates from the Prophet: "O people, be careful about turning for there is no salah for
the one who turns. If you must do it, do it in the voluntary prayers and not in the obligatory prayers."
This is related by Ahmad.

Anas relates that the Messenger of Allah said to him: "Be careful about turning during the salah as
turning in the salah is disastrous. If you must do it, then do it in the voluntary prayers but not in the
obligatory prayers." This is related by at-Tirmizhi who calls it sahih.

In the hadith of al-Harith al-Ash'ari, the Prophet sallallahu alehi wasallam said: "Allah gave Yahya,
son of Zakariyah, five commands that he was to abide by and was to order the tribe of Isra'el to abide
by..." One of them was, "Verily, Allah orders you to pray, and when you pray, do not tum for Allah
looks to the face of His slave in salah as long as he does not turn." This is related by Ahmad and an-
Nasa'i.

Abu Zharr reported that the Prophet said: "Allah faces the slave while he is in the salah and keeps
facing him as long as he does not turn. If [the slave] turns, [Allah] turns away from him." This is
related by Ahmad and by Abu Dawud who said its chain of narrators (isnad) is sahih. The preceding
hadith is concerned with turning the face during the salah. If one turns the whole (upper) body away
from the giblah, then the salah is invalidated, for not fulfilling the requirment of facing the qiblah. On
this point, there is no difference of opinion.

Figh 2.83: Killing a snake, scorpion or other harmful animals

If killing these would only require a small action on the part of the person in salah, then there is no
harm in doing it. Abu Hurairah reported that the Prophet sallallahu alehi wasallam said: "Kill the
snake and the scorpion during the salah." This is related by Ahmad, at-Tirmizhi, Abu Dawud, an-
Nasa'i, and Ibn Majah. The hadith is hasan sahih.

Figh 2.83 a: Taking a few steps due to some necessity

'Aishah said: "The Messenger of Allah was offering salah in the house and the door was locked. I
came and knocked on the door and he walked over to open it for me and then he returned to his place
of prayer. The door was in the direction of the giblah." This is related by Ahmad, Abu Dawud, an-
Nasa'i, and atTirmizhi. The latter calls it hasan. It may be observed that in this hadith, he did not turn
away from the qiblah either in opening the door, or in returning to his place. This is supported by what
has been related that the Prophet would pray and if anyone knocked on the door, he would open the
door provided the door was in the direction of the qiblah or on his right or on his left, but he would not
turn his back to the giblah. This is related by ad-Daraqutni.

Al-Azraq ibn Qais relates: "Abu Barzah Al-Aslami was at al-Ahwas, at the bank of a river, and he
prayed while holding the reins of his horse. The horse started going back, and he (i.e.Abu Barzah)
followed the horse. A man from the Khawarij said: 'O Allah, be rough on this man, see how he is
doing his prayer.' When Abu Barzah finished his prayer, he said: 'T heard your statement. Certainly, I
participated in six or seven or eight battles with the Prophet, and I am certainly aware of his leniency.
Certainly, I would rather restrain my animal than let him run off loose as that would have caused me a
great deal of trouble.' It was 'Asr prayer that Abu Barzah offered, and he prayed two rak'at." This is
related by Ahmad, al-Bukhari, and al-Baihagqi.

Concerning taking a lot of steps, Ibn Hajr says in Fath al-Bari: "The jurists are agreed that taking
many steps invalidates an obligatory prayer. They interpret the hadith of Abu Barzah as referring to
taking just a few steps."

Figh 2.84: Carrying and holding a child during the salah

Abu Qatadah reports that the Prophet sallallahu alehi wasallam was offering salah and Umamah bint
Zainab was on his neck [shoulder]. When he performed ruku', he put her down, and when he got up
from his sajdah, he would place her back on his neck. 'Amr inquired during which salah this
happened. Ibn Juraij said that it is related from Zaid ibn Abu 'Atab from 'Amr ibn Salim that this
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happened in the morning prayer. This is related by Ahmad, anNasa'i, and others. Al-Fakihani
comments: "The purpose behind the action of the Prophet of carrying Umamabh in the salah was to set
an example before the Arabs who considered having daughters and carrying them around as
something bad or shameful. The Prophet sallallahu alehi wasallam acted differently from them, and
carried a girl on his neck in the prayer, and making something clear by example is much more
effective than a mere precept."

'Abdullah ibn Shidad relates that his father said: "The Messenger of Allah came to us either during the
noon or afternoon prayers and he was carrying Hassan or Hussain. The Prophet proceeded to the front
and put him down and made the takbir for the salah. During the salah, he made a long sajdah. I raised
my head and saw the child on the back of the Messenger of Allah while he was in sajdah. I returned to
my sajdah. When the Messenger of Allah finished the salah, the people said to him: 'O Messenger of
Allah, you prostrated during your salah so long that we suspected you were thinking about some
matter or you were receiving some revelation.'! He said: 'None of that happened but my son was
resting and I hated to rush him until he had finished what he desired."" This is related by Ahmad, an-
Nasa'i, and al-Hakim.

An-Nawawi observes that this, according to the opinion of ash-Shaf'i and those who agree with him,
points to the permissibility of carrying or holding a young child, male or female, or any pure animal
during an obligatory prayer, and that it is permissible for both the imam and the followers. The
companions of Malik say that the permissibility is only for voluntary prayers and not for obligatory
prayers. This interpretation is incorrect as it is clear that the Prophet was leading one of the obligatory
prayers, and as stated earlier it was the fajr prayer. Some followers of Malik claim that its
permissibility has been abograted, while others say it was only permissible for the Prophet, and yet
others hold that it was due to some necessity. All of this is wrong and to be rejected as there is no
proof for any of it or any necessity. The authentic hadith clearly states that it is permissible and there
is nothing in that ruling which contradicts any basic principle of the shari'ah as a human being is pure
and what is in his/her abdomen is not relevant in this regard, as it remains within the stomach, its
natural receptacle. Also, the clothing of a child is considered pure and the shari'ah is quite explicit on
this point. Actions during the salah do not invalidate it if they are minor or few or dispersed. The fact
that the Prophet sallallahu alehi wasallam did this is an exposition of its permissibility, and this
argument is built upon the principle which we have mentioned before. This refutes what Abu
Sulaiman al-Khattabi says, namely, that the Prophet did not carry the child intentionally but the child
was holding onto the Prophet, and when he stood the child remained with him. He said: "Do not think
that he held him again intentionally as that would be too much action and would distract the heart. If a
curtain distracted him, how could [the child] not distract him?" This statement by al-Khattabi, may
Allah have mercy on him, is incorrect and to be rejected. Among the things that refute it are the
statements in Sahih Muslim, "when he stood, he carried him." And, "when he got up from his sajdah,
he would return [the child to his place]." Further refutations are derived from a version other than
Sahih Muslim, "He came to us while carrying Umamah and prayed..." Concerning the ruling about the
curtain, it distracts the heart without there being any benefit to it. Concerning carrying Umamah, we
are not convinced that it distracts the heart, and even if it does, it is allowed due to its benefit and the
principles that we have mentioned. The source of that preoccupation is that benefit, which differs from
the incident concerning the curtain. Thus, the correct position is that the hadith is a clear exposition
that it is permissible to carry a child in salah and this will continue to be part of the Islamic law until
the Day of Judgment. And Allah knows best.

Figh 2.85: Returning a Greeting by a motion

The one in salah who is greeted or spoken to may reply to the one who greets or speaks to him by
making some motion.

Jabir said: "The Messenger of Allah sent me somewhere while he was going to the tribe of Mustaliq. I
came to him and he was praying while on the back of his camel. [When] I spoke to him, he and Zubair
motioned with their hands. I heard him reciting and saw him gesturing with his head. When he
finished, he said: 'What have you done about the thing I sent you for? Nothing kept me from talking to
you save that I was in salah." This is related by Ahmad and Muslim.
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'Abdullah ibn 'Umar narrates that Suhaib said: "I passed by the Messenger of Allah while he was
offering salah. I greeted him and he responded to me by only signaling." 'Abdullah said: "The only
thing that I know is that he said he signaled to him with his finger." This is related by Ahmad and by
at-Tirmizhi. The latter calls it sahih.

'Abdullah ibn 'Umar says: "I asked Suhaib: 'How did the Messenger of Allah respond to the people
when they greeted him while he was praying?' He said: 'He would signal to them with his hand."' This
is related by Ahmad, at-Tirmizhi, Abu Dawud, an-Nasa'i, and Ibn Majah.

Anas says that the Prophet would signal while offering salah. This is related by Ahmad, Abu Dawud,
and Ibn Khuzaimah and its isnad is sahih.

The same applies to signaling with one's finger or hand or by nodding the head. All of these actions
have been related from the Prophet sallallahu alehi wasallam.

Figh 2.86: Saying Subhanallah and clapping

It is allowed for men to say subhanallah and for women to clap if there is some need to do so (such as
alerting the imam to a mistake or informing someone that he or she may enter the room or to warn a
blind person, and so on). Sahl ibn Sa'd asSa'di relates that the Prophet said: "If someone is faced with
something during the salah, he should say 'subhanallah.' Clapping is for the women and saying
subhanallah is for the men." This is related by Ahmad, Abu Dawud, and an-Nasa'i.

Figh 2.86 a: Correcting the imam's mistake

If the imam forgets a verse, it is permissible for a follower to remind him of it, regardless of whether
the recitation is a part of the obligatory recitation or not. Ibn 'Umar reports that the Messenger of
Allah prayed and had some confusion in his recitation. When he finished, he said to 'Umar: "Were you
present with us [during the prayer]?" He replied: "Yes." So, the Prophet sallallahu alehi wasallam
asked him: "What prevented you from correcting me?" This is related by Abu Dawud and others and
its narrators are trustworthy.

Figh 2.86 b: Praising Allah when one sneezes or recalls to mind a blessing

Rifa'ah ibn Rafi' relates: "I prayed behind the Messenger of Allah, and I sneezed and said, 'Praise be to
Allah, a great deal of praise, beautiful and blessed, as our Lord loves and is pleased with.' [ Afterward, ]
the Messenger of Allah asked: "Who spoke during the salah?' No one said anything. He asked again,
and no one said anything. He asked again, and I said: 'It was I, O Messenger of Allah!' He then said:
'By the One in whose hand is Muhammad's soul, thirty some odd angels raced to get that phrase to
raise it [to the Lord]." This is related by an-Nasa'i and at-Tirmizhi, and by al-Bukhari with a different
wording.

Figh 2.86 c: Prostrating upon one's clothing or headdress due to some excuse

Ibn 'Abbas reports that the Messenger of Allah prayed in one garment and covered his face with a
portion of it to avoid the heat or coldness of the ground. This is related by Ahmad with a sahih isnad
(chain). It 1s disliked if it is done without any genuine reason.

Figh 2.87: A summary of other acts which are permissible during the prayer

Ibn al-Qayyim has summarized some of the acts which are permissible during the salah and which the
Prophet sallallahu alehi wasallam used to perform at times. He writes:

The Prophet would pray and 'Aishah would be lying between him and the giblah. When he performed
sajdah, he would signal to her with his hand and she would pull back her leg and when he would stand
she would stretch out her leg again. The Prophet was praying and the Satan came to him to disturb his
salah and the Prophet choked until his saliva came upon his hand. And the Prophet would pray upon
the pulpit, making ruku' there, but when the time came to perform sajdah, he would descend, moving
backward, and prostrate upon the ground, and then return to the pulpit. He once prayed toward a wall
and an animal tried to pass between him and the wall. The Prophet prevented the animal from passing
to the extent that its stomach was against the wall. Once while he was praying, two girls from the tribe
of 'Abd al-Muttalib were fighting behind him and he separated them with his arms while he was
praying. Ahmad's version says that they grabbed unto his knees and he separated them without leaving
the salah. On another occasion, when he was praying, a boy came to him and he motioned to him to
move back, and he moved back. Then a girl tried to pass in front of him, he beckoned her to move
back, but the girl passed, and when he finished, he said: "They are more determined." Ahmad
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recorded it and it is also in the Sunan. He would also puff out air while praying. The hadith which
states: " Puffing out is speech" cannot be traced to the Messenger of Allah, but Sa'id related it in his
Sunan from Ibn 'Abbas as one of Ibn 'Abbas' statements - if it is authentic. The Prophet would cry
during his salah and would also clear his throat while praying. 'Ali ibn Abi Talib said: "I had a certain
time at which I would visit the Messenger of Allah. When I came to him, he would permit me to enter.
If I found him praying, he would clear his throat and I would enter. If he was free, he would give me
permission to enter." This is recorded by an-Nasa'i and Ahmad. Ahmad's version says: "I could enter
upon the Prophet during the day or night. If I came to him while he was praying, he would clear his
throat [as a sign that I may enter]. This was related by Ahmad who used to act by it and he was not of
the opinion that clearing one's throat invalidated the salah. Sometimes the Prophet would pray
barefoot and sometimes while wearing shoes. This is what 'Abdullah ibn 'Umar said and he ordered
people to pray with shoes on in order to differ from the Jews. Sometimes he would pray in one
garment and sometimes in two garments and [this latter] was the majority of the cases.

Figh 2.88: Reciting from a copy of the Qur'an

Zhakwan, the protege of 'Aishah, would lead her in prayer during Ramadan while reciting from a copy
of the Qur'an. This is related by Malik. Ash-Shaf'i's opinion is that it is allowable. An-Nawawi holds:
"If one sometimes turns pages during a salah, it does not invalidate it. If he looks at something that is
written which is not the Qur'an and he reads it to himself, it does not invalidate the salah, even if it is
done for a long period of time, nevertheless, it is a hated act." Ash-Shaf'i has made a statement about
it in al-Imla'.

Figh 2.89: Occupying the heart with something other than the affairs of the prayer

Abu Hurairah repons that the Prophet sallallahu alehi wasallam said: "When the call to prayer is made,
the Satan takes to his heels... and when it is finished, he returns. He flees again when the iqamah is
made and when it is finished, he returns until he comes between the man and his thoughts, saying:
'Remember this and remember that,' which he had not recalled, until the person does not know how
much he has prayed, [i.e.,] three or four rak'at. Then, he makes two prostrations while sitting." This is
reported by al-Bukhari and Muslim.

Al-Bukhari also records that 'Umar said: "I arrange the troops [in my mind] during the salah."
Although it is true that such a salah is valid and sufficient, it is a must for the person in prayer to keep
his mind and heart attuned to the salah and his Lord and to keep his thoughts on the meaning of the
Qur'anic verses and the significance of the different acts of the salah since a person has for him only
that portion of the salah which he is fully aware of [while performing it].

Au Dawud, an-Nasa'i, and Ibn Hibban record from 'Ammar ibn Yasir that he heard the Messenger of
Allah say: "A man may complete the salah and only have recorded for himself one-tenth or one-ninth
or one-eighth or one-seventh or one-fifth or one-fourth or one third or one-half."

Al-Bazzar records from Ibn 'Abbas that the Messenger of Allah said: "Allah, the Glorious, said: 'l
accept the salah of one who humbles himself during it to My Greatness; and who does not perform the
salah just for show; and who does not spend the night in disobedience to Me; and who spends the day
remembering Me; and who is merciful to the poor, the wayfarer and the widows; and who is merciful
to one who is suffering from an infliction. He has a light like the light of the sun. I protect him by My
Glory and the angels guard over him. I give him light in darkness and sobriety in the presence of
ignorance. And his similitude in My creation is like al-Firdaus in Paradise."

Abu Dawud records from Zaid ibn Khalid that the Messenger of Allah said: "Whoever makes ablution
and perfects it and then prays two rak'at, without being unheedful during them, forgiven for him will
be his previous sins." Muslim records that 'Uthman ibn Abi al-'Aas said: "O Messenger of Allah, the
Satan comes between me and my prayers and my recitation, confusing me therein!" The Prophet said:
"That Satan is called Khanzab. If he affects you seek refuge in Allah from him and 'spit out' on your
left side three times."

Muslim records from Abu Hurairah that the Messenger of Allah said: "Allah, the Glorious, said: 'I
have divided the salah [i.e., al-Fatihah] into two halves, between Me and My slave, and my slave shall
receive what he asks for.! When the slave says 'All praise is due to Allah, the Lord of the Worlds,'
Allah, the Exalted, says "My slave has praised Me." When he says 'The Compassionate, the Merciful,'
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Allah, the Exalted, says 'My slave has lauded Me.' When he says 'Master of the Day of Judgment.'
Allah, the Exalted says 'My servant has glorified Me and entrusted his affairs to Me.' And when he
says 'It is Thee we worship and from Thee that we seek aid,’ Allah, the Exalted, says 'This is between
Me and My slave. And for My slave is what he asks.' And when he says 'Guide us to the straight path,
the path of those whom you have blessed and not of those with whom you are angry nor of those who
have gone astray.' Allah says 'That is for My slave and My slave shall get what he asks for."

It is disliked for anyone to leave any of the sunnah acts described earlier

Figh 2.91: Fidgeting with one's clothing or one's body is disliked unless there is some need to do so
Ma'yaqib says: "I asked the Prophet about dusting [away] the pebbles during the salah, and the
Prophet said: 'Do not dust [away] the pebbles while you are praying, but if you must do it, then do it
only once in order to level the pebbles." This is related by the group.

Abu Zharr reports that the Prophet said: "When one of you stands for the salah, mercy is facing him.
Therefore, he should not wipe away the pebbles." This is related by Ahmad, at-Tirmizhi, Abu Dawud,
an-Nasa'i, and Ibn Majah.

Umm Salamah reports that there was a boy called Yassar who would puff out some air during the
salah. The Messenger of Allah said to him: "May Allah fill your face with dust!" This is related by
Ahmad with a good chain.

Figh 2.91 a: Placing one's hands on hips during the prayer

Abu Hurairah relates: "The Messenger of Allah prohibited putting one's hands on one's hips during the
salah." This is related by Abu Dawud.

Figh 2.91 b: Raising one's sight to the sky or upwards

Abu Hurairah reports that the Messenger of Allah said: "Those who raise their sight to the sky during
the prayer should stop doing so or their sight may be taken away." This is related by Ahmad, Muslim,
and an-Nasa'i.

Figh 2.92: Looking at something which distracts attention

'Aishah reports that the Messenger of Allah prayed in a cloak which had some designs on it. He said:
"These designs have distracted me. Take [this cloak] to Abu Jahm [i.e., the person who gave it to the
Prophet] and bring me a plain cloak." This is related by al-Bukhari and Muslim.

Al-Bukhari records that Anas said: "'Aishah had a curtain to cover [the doorway of] her house. The
Prophet said to her: '/Remove your curtain for its picturcs always distract me during my prayers." This
hadith proves that looking at some writing or design does not invalidate the salah.

Figh 2.92 a: Closing one's eyes

Some say that this act is disliked while others hold that it is allowed, though disliked. Those hadith
which state it is disliked are not authentic.

Ibn al-Qayyim said: "The correct position is: if keeping one's eyes open does not affect one's attention,
then it is preferred to keep them open; however, if there is something in front of the person, such as
some ornament or decoration, which could affect his attention, then it is, in no way, disliked to close
his eyes. In fact, under such circumstances, to say it is preferred to close one's eyes is more consistent
with the principles and goals of the shar'iah than to say that it is disliked."

Figh 2.92 b: Motioning with both hands while making the salutations [i.e., the taslim]

Jabir ibn Samurah said: "We prayed behind the Prophet and he said: "What is wrong with them that
they make salutation with their hands as if they were the tails of horses? It is enough for you to place
your hand on your thigh and say, as salam 'alaikum, as salam 'alaikum!"" This is related by an-Nasa'i
and others.

Figh 2.92 c: Covering the mouth and letting one's garment down until it touches the ground

Abu Hurairah said: "The Messenger of Allah prohibited assadl in the salah and prohibited a man to
cover his mouth." This is related by the five and by al-Hakim who says that it is sahih according to
Muslim's conditions. Al-Khattabi explains: "As-sadl is to lower one's garment until it reaches the
ground." Al-Kamal ibn al-Hamam adds: "This also applies to wearing a cloak without putting one's
arms through its sleeves."

Figh 2.92 d: Performing the salah while the food has been served

islammessage.com 126




'Aishah reports that the Prophet said: "If dinner is served and the prayer is ready, start with the dinner
[first]." This is related by Ahmad and Muslim.

Naf'i reports that the food would be served for Ibn 'Umar while the igamah was being made, but he
would not come to the salah until he finished his meal although he could hear the reciting of the imam.
This is related by al-Bukhari.

Al-Khattabi says: "The Prophet ordered that one should begin with one's meal in order to satisfy his
need. In this way, he will come to the salah in calm and his desire or hunger will not disturb the
completion or perfection of his ruku' and sajjud and the rest of the acts of the salah."

Figh 2.93: Praying when one needs to anwer the call of nature and other things that may distract a
person

Thauban reports that the Messenger of Allah said: "There are three acts which are not allowed: For a
person to lead a people in prayer and then make supplications for himself without including them, for
then he would be dishonest to them; to look inside a house without obtaining permission, for if he
does so (it is as if) he has already entered it (without permission); and to offer prayer while he needs to
answer the call of nature until he relieves himself." This is related by Ahmad, Abu Dawud, and at-
Tirmizhi who calls it hasan.

'Aishah reported that she heard the Messenger of Allah say: "No one should pray when the food is
served nor when one needs to answer the call of nature." This is related by Ahmad, Muslim, and Abu
Dawud.

Figh 2.93 a: Praying when one is overcome by sleep

'Aishah reports that the Messenger of Allah said: "When one of you becomes drowsy in salah, he
should lie down until he is fresh again; otherwise, he will not know if he is asking forgiveness or
vilifying himself." This is related by the group.

Abu Hurairah reports that the Messenger of Allah said: "When one of you gets up at night for salah
and his tongue falters in reciting the Qur'an and he is not certain about what he is reciting, he should
sleep." This is related by Ahmad and Muslim.

Figh 2.93 b: Praying at a fixed place in the mosque [except in the case of the imam]

'Abdurrahman ibn Shabl said: "The Prophet prohibited pecking like a crow [i.e., while prostrating],
imitating a lion's manner of sitting, and a man to pick a special place in the mosque [to pray] like a
camel has his own place [to sit]." This is related by Ahmad, ibn Khuzaimah, ibn Hibban, and by al-
Hakaim who calls it sahih.

Figh 2.95: Intentionally eating or drinking invalidates the salah

Ibn al-Munzhir says: "The people of knowledge agree that if one intentionally eats or drinks during a
fard salah, he is to repeat the salah. The same is the case with nawafil according to the majority of
scholars as what invalidates an obligatory (fard) prayer also invalidates a voluntary (nafl) prayer."

Figh 2.95 a: Speaking intentionally about something unrelated to the salah invalidates the salah
Intentionally speaking during the salah, if it is not beneficial to the salah, invalidates the salah.

Zaid ibn Arqam relates: "We used to talk while we were in salah and a person would speak to the
person next to him until the verse was revealed: 'And stand before Allah in devout obedience' and we
were then commanded to observe silence during the salah." This is related by the group.

Ibn Mas'ud reports: "We used to greet the Messenger of Allah while he was in salah and he would
respond to our greeting. When we returned from Abyssinia, we greeted him [during prayer] but he did
not respond to our salutation. We said to him: 'O Messenger of Allah, we used to greet you while you
were in salah and you used to respond to us!' He then said: 'Prayer demands one's complete attention."
This is related by al-Bukhari and Muslim.

If one is ignorant of this ruling or speaks due to the fact that he has forgotten this ruling, his salah will
still be valid

Mu'awiyyah ibn alHakam said: "I was praying behind the Messenger of Allah and someone in the
congregation sneezed. I said [to him]: 'May Allah have mercy upon you.' The people then stared at
me, showing their disapproval of my act. I said: "Woe to me, why do you stare at me so?' They started
to strike their hands on their thighs and when I saw that they wanted me to become silent, I was
angered but said nothing. When the Messenger of Allah finished the prayer - and may my father and
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mother be ransomed for him, I found no teacher better than him either before or after him - he did not
scold, beat, or revile me but he simply said: 'Talking to others is not seemly during the salah, for the
salah is for glorifying Allah, extolling His Greatness, and reciting the Qur'an."" This is related by
Ahmad, Muslim, Abu Dawud, and an-Nasa'i. Mu'awiyyah ibn al-Hakam spoke out of ignorance of
this ruling and the Prophet sallallahu alehi wasallam did not order him to repeat his salah.

Talking [if it is a reminder as to the incompleteness of the salah], does not nullify the salah as can be
seen in the following hadith. Abu Hurairah says: "The Messenger of Allah led us in either the noon or
after-noon prayers and he made the taslim after praying just two rak'at. Zhul Yadain said to the
Prophet: 'O Messenger of Allah, has the salah been shortened or have you forgotten [part of it]?' The
Prophet sallallahu alehi wassalam said: 'It has not been shortened, nor did I forget any part of it." He
said: 'Yes, O Messenger of Allah, you did forget." Thereupon the Prophet asked (the people): 'Is Zhul
Yadain correct in what he says?' The people said: 'He is correct, you offered only two rak'at.' Then,
the Prophet prayed the two remaining rak'at and made the taslim, said the takbir and performed the
sajdah, sat and made the takbir and performed the sajdah again, and finally said the takbir and sat
again." This is related by al-Bukhari and Muslim.

The Maliki school allows talking during the prayer if it is done for any good of the salah as long as it
does not become a common practice and (is done) only when saying subhanallah fails to alert the
imam to correct his mistake. Al-Auza'i's comments are: "Whoever intentionally speaks during the
salah, seeking some benefit to the salah, does not invalidate his salah." He said that if a person recites
aloud in the 'asr and someone behind him says: "It is the 'asr," (i.e., the recital is not to be aloud) then
the latter person would not invalidate his salah.

Figh 2.96: Intentionally making many motions

The scholars differ over what exactly constitutes a few motions and what constitutes many motions.
Some say that one makes many motions when, if seen from behind, one would be certain that he was
not performing salah, and anything less than that amount is considered only a few motions. Some say
that it is any act or string of actions which would make others believe that the person is not praying.
An-Nawawi says: "If a person performs a lot of actions that are not part of the salah, he invalidates his
salah, and, on this point, there is no difference of opinion. If the acts are few, then they do not
invalidate the salah and, on this point, there also is no difference of opinion. This is the exact position.
However, there does exist a difference of opinion over what exactly constitutes a few actions and
many actions, [and there exist four opinions on this point..." He says that the fourth opinion is the
correct and most popular opinion. The fourth opinion is that the exact definitions of too much and too
little are determined by generally accepted standards. One is not harmed in his salah by common acts
such as nodding in reply to a salutation, taking off one's shoes, raising the headdress and putting it
back in place, putting on or taking off a light garment, carrying or holding a small child, preventing
someone from passing in front of the person in prayer, covering one's spittle in one's clothing and
similar other actions. As for the other acts, those which are considered to constitute many actions
(e.g., taking many consecutive steps, performing actions repeatedly) they invalidate the prayer. An-
Nawawi also says: "The scholars are in agreement that many actions invalidate the prayer if they are
performed consecutively [i.e., one after another]. If one separates the actions, for instance, taking a
step and then stopping for a while, then taking another step or two, and then another two steps, after a
pause (though a short one) between them, then the salah will not be harmed, even if he (in this manner
should take a hundred or more steps. There is no difference of opinion on this point. As for light
actions," he continues, "such as, moving one's finger in glorifying Allah or in itching, and so forth.,
these do not invalidate the prayer according to the well-known, authentic opinion, even when they are
done repeatedly and consecutively, but they are disliked." AshShaf'i, in a statement concerning it,
says: "Even if one counts the verses on one's fingers, it would not invalidate one's salah, but it is best
to avoid [such an act]."

Figh 2.97: Intentionally leaving out an essential act or condition of the prayer without any valid
excuse for doing so
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Al-Bukhari and Muslim record that the Prophet sallallahu alehi wasallam told a bedouin who had not
performed his salah well: "Return and pray for you have not prayed." (This hadith was mentioned
earlier.)

Ibn Rushd writes: "There is an agreement that if one prays and he is not in a state of purity, it is
obligatory for him to repeat the prayer, [that is true if the act was done] intentionally or out of
forgetfulness. Similarly, one who prays without facing the qiblah, intentionally or due to
forgetfulness, [must repeat the salah]. In general, if any of the conditions for the correctness of the
salah are absent, it becomes obligatory to repeat the salah. "

Figh 2.98: Smiling or laughing during the salah

Ibn al-Munzhir records that there is a consensus of opinion that laughing (during the salah) invalidates
the prayer. An-Nawawi says: "This is the case if one laughs aloud, and produces sound. Most of the
scholars say that there is no problem with smiling. If one is overcome by laughter and cannot control
it, his salah will not become invalid if it is of minor nature. If it is a hearty laughter, it will invalidate
the salah. Custom would determine whether it is a major or a minor laughter."

Figh 2.99: Making (Qada') for missed salah

The scholars agree that it is obligatory for one who has forgotten the salah or slept through its time to
make up the missed [qada') prayer. This opinion is based on the hadith of the Prophet mentioned
earlier: "There is no negligence while one is asleep but forgetfulness occurs when one is awake. If one
of you forgets the prayer or sleeps through its time, then he should perform the salah when he recalls
it." If one falls unconscious, then he need not repeat the salah, unless he regains his consciousness
with enough time to purify himself and perform the salah within its proper time.

'Abdurrazaq relates from Naf'i that Ibn 'Umar once fell sick and became unconscious and missed the
prayer. When he regained his consciousness, he did not make up the missed prayer.

Ibn Juraij reports from Ibn Tawus on the authority of his father that if a sick person becomes
unconscious, he is not to make up the prayers he missed .

Mu'ammar relates: "I asked az-Zuhri about one who becomes unconscious, and he said that he is not
to make up the salah he missed."

Hamad ibn Salamah relates from Yunus ibn 'Ubaid that both al-Hassan al-Basri and Muhammad ibn
Sireen said that a person who falls unconscious is not to make up the prayers he may miss.

Concerning missing a salah intentionally, the majority of the scholars say that it is a sin and the
missed salah must be made up for. Ibn Taimaiyyah says:

Figh 2.99 a: In law, there is no way for one who leaves a salah intentionally to make its qada'

He may however, resort to increasing his voluntary and supererogatory acts. Ibn Hazm has thoroughly
discussed this question. The following is a summary of what he says on this subject:

Concerning one who leaves a salah intentionally until its time expires, he will never be able to make
up for that salah. Such a person should turn to Allah and ask His forgivness and increase his good
deeds and nawafil in order to increase his weight [of good] on the Day of Resurrection. Abu Hanifah,
Malik, and ash-Shaf'i say that he can make up the prayer after its time has expired, and Malik and Abu
Hanifa even say that if a person intentionally misses a prayer or a few prayers, then he is to make up
those prayers before he prays the present salah, even if he has missed all five prayers and should,
while making them up, miss the present salah. They say that if he missed more than five prayers, he is
to begin by praying the salah whose time is present [and then he is to make up the prayers he missed].
The proof for our position [i.e, the position of Ibn Hazm] is found in the words of Allah, the Exalted:
"Woe unto the worshippers who are heedless of their prayers," and: "And then there succeeded them a
later generation who wasted the prayers and followed their own lusts, but they will meet with
destruction." If one who intentionally misses a salah could make it up later, then why is it mentioned
with affliction or transgression? Of course, there is no affliction or transgression on one who delays
the salah. But the case of one who procrastinates until the last portion of its permissible time expires is
quite different. Allah, the Exalted, has appointed certain times for the fard salah; both the beginning
time and the ending time for the salah have been established, and there is no difference between
praying a salah before its time and praying it after its proper time elapses because, in both cases the
salah is not performed within its prescribed time. This is not to draw an analogy between one and the
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other but it is applying the same rule to them as they both must be performed within the limits set by
Allah. Allah, the Exalted, says: "Whoever transgresses the limits set by Allah has verily wronged his
own soul!" : The principle of making qada' must be established by the proper sources of Islamic law.
Legislating [in shari'ah] is not permissible, save by Allah's authority as evidenced by His Prophet.

We ask those people who say that one may make qada' for a salah which he misses intentionally: "Tell
us about this salah that you want him to perfom, is it the same salah that Allah ordered him to perform
or is it a different one?" If they say it is the same one, then we may say to them: "Then one who
misses it intentionally is not guilty of being disobedient [to Allah, the Exalted], as he has done what
Allah had ordered him to do, and there is no sin upon him according to your statement and likewise
there should be no blame upon one who intentionally delays a salah until its time expires, but that is
not an acceptable position for any Muslim." If they say that it is not the salah which Allah ordered, we
may say: "You have told the truth," and this is a sufficient confession from them. Then, we may ask
them: "Is one who intentionally leaves the salah until its time expires being obedient or disobedient to
Allah?" If they say obedient, they will be differing from the consensus of the Muslims and the Qur'an
and the confirmed sunnah. If they say he is being disobedient, they are speaking the truth and it is not
valid that an act of disobedience should replace an act of obedience. Also, Allah, the Exalted, has set
specific limits, through the tongue of His Messenger, for the times of the salah. Each salah has a
specific beginning time, and no one may perform the salah before that time, and each prayer has a
specific ending time, and no one may perform the salah after that time. No one of this ummah will
dispute that point. However, if one is allowed to pray after the time set by the Messenger of Allah,
then setting an ending time for the salah has no meaning to it. Such an opinion is nonsense and may
Allah, the Exalted, keep us from it. Every action is connected with a certain time and it is not valid
outside of that time; if it was valid outside of that time, what would be the purpose of that time being
specifically singled out for that act? [The logic of this argument] is clear and Allah, the Almighty, is
our Supporter.

Ibn Hazm discusses this point at great length, and adds: "If making up a salah is obligatory for one
who has left a salah, even after its time has expired, why is it that Allah and His Messenger have
chosen not to mention that fact as (surely) they did not forget it: "And your Lord is not forgetful!"
Any law that is not based on the Qur'an or the sunnah is not valid. It has been authentically reported
that the Prophet said: "Whoever misses the 'asr salah, it is as if he has lost his family and his
property." It is correct to say that if one "misses" something, he cannot make it up, for if he makes it
up or could make it up, the act would not be "missed." The entire Muslim ummabh is in agreement with
the statement and ruling that if the time of the salah has elapsed, then the salah is "over" [i.e., "qada"
in Arabic], but if one can make it up, the statement that the salah is "over" becomes false and untrue;
therefore, there is no way that it could ever be made up. The people who agree with us on this include
'Umar ibn al-Khattab, his son 'Abdullah, Sa'd ibn Abi Waqas, Salman al-Farsi, ibn Mas'ud, al-Qasim
ibn Muhammad ibn Abu Bakr, Budail al-'Uqaili, Muhammad ibn Sireen, Mutraf ibn 'Abdullah, 'Umar
ibn 'Abdulaziz, and others. Allah has left no excuse, for anyone required to perform the salah, to delay
the salah from its proper time for any reason whatsoever, not even during times of fighting, fear,
extreme illness, or travelling. Allah says: "And when you are among them and arrange them for salah,
let only one party be with you" And: "But if you are in danger, then walking or riding." Allah, the
Exalted, does not permit even the extremely sick person to delay the salah. In fact, such a person has
been ordered to pray sitting, if he cannot pray standing, and if he cannot pray sitting, then he may pray
on his side. Also, if one cannot make ablution with water, he may make tayammum; and if he cannot
find soil to make tayammum, he may still pray. Whence has the permission been obtained that one
may intentionally leave the salah until its time is finished and who has ordered that it be performed
after its time and how is it that the belated salah would be sufficient? None of this is derived from the
Qur'an, Sunnah, Qiyas (analogical reasoning), and so forth.

Ibn Hazm further says: "Concerning our statement that the one who intentionally leaves a salah until
its time expires is to repent to Allah, the Exalted, ask for His forgiveness, pray an increased number of
nawafil, and do good deeds. This statement is based on Allah's words: "Then there succeeded them a
generation who missed prayers and followed after lusts. But they will meet destruction save him who
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repents and believes and does right. Such will enter the garden and will not be wronged," and:
"...those who, when they do an evil thing or wrong themselves, remember Allah and implore
forgiveness for their sins - who forgives sins, save Allah - and will not knowingly repeat the wrong
they did," and: "Whoever does an atom's weight of good shall see it and whoever does an atom's
weight of evil shall see it," and: "...We set a just balance for the day of resurrection so no soul shall be
wronged."

This [Muslim] ummah is in agreement, and there are texts that state that voluntary acts are a type of
good deeds and Allah knows how much they are really worth. It necessarily follows that a number of
voluntary works may be equivalent in merit to an obligatory deed and may even amount to a greater
merit. Furthermore, Allah has informed us that He does not waste the action of any person and that the
good deeds erase the evil ones.

Figh 2.103: The prayer of a person who is ill (Salatul Marid)

Whoever has some excuse due to illness and cannot stand during the fard salah is allowed to pray
sitting. If he cannot pray in a sitting posture, he may pray while on his side by making gestures. In
such a case, his gestures for sajdah should be lower than those for his ruku'. This principle is based on
Allah's words: "...And celebrate Allah's praises, standing, sitting, and lying on your sides."

Tmran ibn Hussain says: "I had piles [hemorrhoids], so I asked the Prophet about the prayer and he
said: 'Offer the salah while standing and if you cannot do so, pray while sitting, and if you can't do
that, then make salah while lying on your side." This is related by the group, except for Muslim. An-
Nasa'i adds: "And if you cannot offer salah while lying on your side, then do it while lying on your
back. Allah does not burden a soul, save with what it can bear."

Jabir reports: "The Messenger of Allah visited a sick person and found him praying on a cushion. The
Prophet pushed it aside and said: "Pray on the ground if you can, and if you cannot, then pray by
making gestures, and make your sajdah lower than your ruku'."" This is related by alBaihaqi .

What is meant by inability is that the person if he prays [in the regular way], will suffer hardship, or
his disease will aggravate, or his recovery would be hampered, or he will swoon if he prays in the
customary manner. One should sit cross-legged while praying in a sitting position.

'Aishah narrates that she saw the Prophet sallallahu alehi wasallam sitting cross-legged while praying.
This is related by an-Nasa'i and al-Hakim says it is sahih.: It is also permissible to sit in the manner
that one sits while performing the tashahud

One who can offer the salah neither sitting nor standing is to lie down on his side, and if he cannot do
that, he is to lie down on his back with his legs toward the qiblah according to his state of health. Ibn
al-Munzhir prefers this opinion. On this point, there is a weak hadith reported by 'Ali which states that
the Prophet said: "The sick person is to pray standing if he is able. If he cannot do so, he should pray
sitting. If he is not able to make the sajdah, he should nod with his head and make the nod of his sajjud
lower than that of his ruku'. If he cannot pray in a sitting posture, he should pray while lying down on
his right side facing the qiblah. If one cannot pray on his right side, he should pray while lying on his
back with his legs stretched out toward the qiblah." This is related by ad-Daraqutni. Some scholars
maintain that one can pray in whatever manner is easy for him. It is apparent from the hadith that if
one can only nod while lying on his back, then nothing else is obligatory upon him.

Figh 2.104 a: The prayer during times of fear or danger (Salatul Khauf)

The scholars are all in agreement about the legality of "fear prayer" (salatul Khauf). The Qur'an says:
"When You (O Prophet) are with them, and stand to lead them in prayer, let one party of them stand
up (in prayer) with you, taking their arms with them. When they finish prostrations, let them take their
position in the rear. And let the other party come up which has not yet prayed - and let them pray with
you, taking all precautions, and bearing arms: the unbelievers wish if you were negligent of your arms
and your baggage, to assault you in a single rush. But there is no blame on you if you put away your
arms because of the inconvenience of rain or because you are ill; but take (every) precaution for
yourselves. For the unbelievers Allah has prepared humiliating punishment."

On this subject Imam Ahmad says: "There are six or seven confirmed hadith about 'salatul khauf,' and
whichever way one performs it, it will be valid."
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Ibn al-Qayyim says: "Basically, there are six ways to pray salatal khauf, although some say there are
more than (six ways of praying it). Whenever they notice any difference in the narration of an
incident, they describe it as a difference [in the manner of prayer] thus coming to seventeen ways.
This might be due to different acts of the Prophet or simply to differences in the narrations." Al-Hafiz
says: "This is the true position and its explanation is given below.

Figh 2.105: Different ways of offering salatul Khauf:

-1- If the enemy is not in the direction of the qiblah, then the imam should lead a group in the
performance of one rak'ah after which he should wait until they complete the second rak'ah by
themselves, and then, they should go and face the enemy. And the second group should come and the
imam would lead them in salah while he is performing his second rak'ah. He should again wait for
them to complete another rak'ah by themselves before leading them in the salutations.

Saleh ibn Khawat relates from Saleh ibn Abu Khaithimah that a group lined up with the Prophet
sallallahu alehi wasallam while another group faced the enemy. He prayed one rak'ah with the group
that was with him and remained standing while they finished the salah and left and faced the enemy.
The second group came and prayed the remaining rak'ah with him, then he stayed sitting until they
had completed their prayers individually, after which he led them in making the taslim. This is related
by the group, except for Ibn Majah.

-2- If the enemy is not in the direction of the qiblah, then, the imam prays one rak'ah with one group
of the army while the other group faces the enemy, after which the two groups exchange places, and
the imam prays one rak'ah with the second group. The members of each group will complete one
rak'ah of their prayers on their own.

Ibn 'Umar says: "The Messenger of Allah prayed one rak'ah with one group while the other group
faced the enemy, [At that point, those who had prayed] took the place of their companions facing the
enemy and the second group came and prayed one rak'ah with the Prophet and then he made the
taslim. Then each group made (the remaining) one rak'ah." This is related by al-Bukhari, Muslim, and
Ahmad. It is apparent that the second group completed their salah after the imam made the taslim
without discontinuing their salah (i.e., for them, it was two continuous rak'at), and the first group did
not complete their salah until the second group had completed their salah and went back to face the
enemy. Ibn Mas'ud says: "Then, he made the taslim and they stood up to finish the second rak'ah
individually and, then they made their taslim."

-3- The imam prays two rak'at with each group, the first two rak'at being his fard salah and the latter
two being nafl. It is allowed for one who is making a nafl to lead others in salah who are praying fard.
Jabir reports that the Prophet prayed two rak'at with one group of his companions and then another
two rak'at with another group and then he made the taslim. This is related by ash-Shaf'i and an-Nasa'i.
Abu Dawud, Ahmad, and an-Nasa'i record that he said: "The Prophet prayed the salatul Khauf with
us, and he prayed two rak'at with some of his companions, and then the others came and took their
places and he prayed two rak'at with them, and he made the taslim. So, the Prophet prayed four rak'at
and the people prayed two rak'at each."

Ahmad, al-Bukhari, and Muslim record that he said: "We were with the Prophet during the campaign
of Zhat al-Riga and the salah was made, and he prayed two rak'at with one group and then they
withdrew, and he led the other group in two rak'at. The Prophet prayed four rak'at and the people
prayed two rak'at."

-4- If the enemy is in the direction of the qiblah, then the imam leads both of the groups in salah at the
same time and they share in guarding against the enemy, and they follow the imam in every one of his
actions until he performs sajdah, in which case one group will make the sajdah with him and the other
will wait until they are finished and then perform their own sujjud. After the first rak'ah is finished,
the people in front will move to the back and those in the back will move to the front.

Jabir said: "I prayed salatul khauf (fear prayer) with the Prophet. He arranged us in two rows behind
him. The enemy was between us and the qiblah. The Prophet sallallahu alehi wasallam made the
takbir and we all made the takbir. He performed the ruku' and we all made the ruku'. Then, he raised
his head from the ruku' and we all raised our heads from the ruku'. Next he went down for sajdah as
well as the row closest to him, while the back row stood facing the enemy until the Prophet and the

islammessage.com 132




first row had completed their prostrations, after which the back row made sajdah and then stood [after
completing their sajjud]. Following this, those in the back row moved to the front while those in the
front row moved to the back. The Prophet performed the ruku' and we all made ruku'. Then, he raised
his head and we raised our heads from ruku. Afterward, he made the sajdah and the row that was
previously in the back during the first rak'ah prostrated with him while the [new] back row stood
facing the enemy. When the Prophet and the [new] front row had completed their sujjud, the [new]
back row made the sujjud. Finally, the Prophet made the taslim and we all made the taslim. This is
related by Ahmad, Muslim, an-Nasa'i, Ibn Majah, and al-Baihaqi.

-5- Both of the groups begin the prayer with the imam, and then one group would guard against the
enemy while the other group would pray one rak'ah with the imam, after which they would face the
enemy while the other group would come and pray one rak'ah by themselves (individually) while the
imam is standing. Then, they would join him in what is the imam's and their second rak'ah. At that
point, the group which had gone to face the enemy would come and pray one rak'ah (their second)
individually while the others would be sitting (in salah waiting for them to sit in their second rak'ah),
after which the imam would make the taslim and both groups would make the taslim together [behind
the imam].

Abu Huraira reports: "I prayed salatul khauf with the Messenger of Allah during the year of the Battle
of Najd. He stood to pray 'asr and one group stood with him while the other group was faced the
enemy with their backs toward the qiblah. When he made the takbir, all the people made the takbir-
that is, those with him and those facing the enemy. Then, he performed one rak'ah and the group with
him also performed their ruku' and sujjud with him while the others were still facing the enemy. Next,
the group which was with the Prophet went to face the enemy while the other group came and prayed
one rak'ah and the Prophet kept standing [in prayer] as he was. Then, he performed the ruku' and the
new group performed the ruku' with him and he performed the sajdah and they performed the sajdah
with him. After this, the group which had gone to face the enemy came and prayed one rak'ah while
the Prophet and those with him were sitting [in prayer]. Finally, the Prophet made taslim and both
groups made the taslim with him. The Prophet prayed two rak'at and both groups prayed two rak'at."
This is related by Ahmad, Abu Dawud, and an-Nasa'i .

-6- Each group prays only one rak'ah with the imam and the imam prays a total of two rak'at whereas
each group prays one. Ibn 'Abbas reports that the Prophet prayed at Zhi-qard, and he arranged the
people into two rows, one row behind him and one row guarding against the enemy. The group behind
him prayed one rak'ah (with him) and then left the place to the other group. The other group then
came and prayed one rak'ah (with the Prophet), and [neither group] made up a rak'ah. This is related
by anNasa'i and Ibn Hibban. Ibn 'Abbas also says: "Allah made the prayer obligatory on your Prophet
[in the following manner]: four rak'at while resident, two while traveling, and only one during times
of fear." This is related by Ahmad, Muslim, Abu Dawud, and an-Nasa'i.

Figh 2.108: How to pray maghrib during times of fear

The sunset prayer is not to be shortened and there is no hadith which states how it is to be prayed
during times of fear. Therefore, the scholars differ over how it is to be performed. The Hanafi and
Maliki schools say that the imam is to pray two rak'at with the first group and then one rak'ah with the
second group. Ash-Shaf'i and Ahmad say it is permissible for the imam to pray one rak'ah with the
first group and then two rak'at with the second group as it has been related that 'Ali performed it in
that manner.

Figh 2.108 a: Prayer during times of extreme fear

If the fear [of the enemy] is great or fighting is taking place, each person is to pray individually to the
best of his ability - that is, standing or riding, facing the giblah or not facing the giblah, making
gestures for the ruku' and sajjud- whatever he can do. He should make the gesture for his sajjud lower
than that for his ruku'. He is excused from any of the acts of salah which he is unable to perform.

Ibn 'Umar relates: "The Prophet described salatul khauf and said: 'If the danger is greater than that,
then [pray] standing or riding.""

In Sahih al-Bukhari, the wording is: "If the danger is greater than that, then pray while standing on
your feet or riding, facing the giblah or not facing the giblah." In Muslim's version, Ibn 'Umar is
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reported to have said: "If the danger is greater than that, then pray standing or riding and by making
gestures."

Figh 2.108 b: The prayer of attacker or the attacked

If one is attacking the enemy and fears that he will miss the time of salah, he may pray by making
gestures even if he is moving in a direction other than that of the qiblah. The case of the one who is
being attacked is the same as the one who is attacking. The same is the case for anyone whose enemy
prevents him from making the ruku' or the sajdah or a person who fears for himself or his family or
his wealth from an enemy or a thief or a wild animal; in all such cases, the person may [if necessary]
pray by making gestures and facing any direction. Al-'Iraqi writes: "The same applies to anyone who
is fleeing from a flood or fire and has no other option open to him. The same is true for one who is in
straitened conditions and is in debt and cannot pay it and he fears that his debtor might catch him and
imprison him while not believing his claim. This applies also to one who fears a punishment of gisas
and hopes that by his absence the prosecuting party's anger will abate and they will forgive him."
'Abdullah ibn Unais reports: "The Messenger of Allah sent me to Khalid ibn Sufyan al-Hazhili, who
was close to 'Arafat, and said: 'Go and kill him.' I saw him and the time of the afternoon prayer came
and I said [to myself]: 'I fear that something between him and me will cause me to delay the salah, so I
left walking and offered the salah by making gestures. When I came close to him, he said to me: "Who
are you?' I said: 'A man from among the Arabs. It has reached me that you are gathering the people
against this man [i.e, the Prophet] so I came to you for that reason.' He said: 'l am doing that.' I walked
with him for a while until I could strike him dead with my sword." This is related by Ahmad and Abu
Dawud. AlHafiz says its chain is hasan.

Figh 2.109: The prayer of a traveler, shortening the prayers that consist of four rak'at

Allah says in the Qur'an: "And when you go forth in the land there is no sin upon you, if you shorten
your prayer when you fear the disbelievers may attack you." This concession is not limited to
situations of danger.

Ya'la ibn Umaiyyah said: "I said to 'Umar ibn al-Khattab: 'Explain to me why the people shorten the
salah when Allah says, 'And when you go forth...[the preceding verse] and those days are gone now!'
'Umar said: 'l wondered about that too and I mentioned that to the Prophet and he said: "This is a
charity that Allah, the Exalted, has bestowed upon you, so accept His charity." This is related by the
group.

At-Tabari records that Abu Munib al-Jarshi mentioned this verse to Ibn 'Umar and said: "We are safe
now and are not in fear, should we, then, shorten the salah'?" He answered him: "You have indeed in
the Messenger of Allah a beautiful pattern (of conduct)."

The issue was also referred to 'Aishah and she said: "The salah was made fard in Makkah in sets of
two rak'at. When the Prophet sallallahu alehi wasallam came to Medinah, two rak'at were added to
each salah except the maghrib salah because it is the witr of the daytime, and the dawn prayer due to
its lengthy Qur'anic recital. But if one travels, he performs the original prayer [i.e., only two rak'at]."
This is related by Ahmad, alBaihaqi, Ibn Hibban, and Ibn Khuzaimah. Its narrators are trustworthy.

Ibn al-Qayyim says: "The Prophet would pray only two rak'at for those prayers which consisted of
four, whenever he traveled until he returned to Medinah. And it is not confirmed that he ever prayed
four rak'at [while traveling], and none of the imams differ on this point, although they do differ about
the ruling of shortening the salah."

'Umar, 'Ali, Ibn Mas'ud, ibn 'Abbas, ibn 'Umar, Jabir and the Hanafi scholars say that it is fard. The
Maliki school holds that it is sunnah mu'akadah (the stressed one); it is even more emphasized than
the congregational salah. If the traveler cannot find another traveler to lead him in the salah, he may
pray by himself as it is disliked that he should follow one who is a resident [i.e., and pray four rak'at]
according to the Maliki school. The Hanbali school holds that it is preferred for the person to shorten
the prayer rather than to pray the complete salah. The Shaf'i school has a similar opinion, if the person
has traveled a sufficient distance.

Figh 2.110: The distance one must travel before shortening one's prayer

The conclusion from the Qur'anic verse is that any traveling, be it long or short, which falls within the
linguistic definition of the word "travel" would suffice to shorten one's salah, to combine them and to
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break the fast. There is nothing in the sunnah which confines this general term to any particular
meaning. Ibn al-Munzhir and others have mentioned more than twenty reports on this point. Here we
shall mention some of the more important reports.

Ahmad, Muslim, Abu Dawud, and al-Baihaqi record that Yahya ibn Yazid said: "I asked Anas ibn
Malik about shortening the prayer, and he said: "The Messenger of Allah would pray two rak'at if he
had traveled a distance of three miles or farsakh." Ibn Hajar writes in Fath al-Bari: "This is the most
authentic hadith which states and clarifies [that question]." The conflict between mile and farsakh is
made clear in Abu Sa'id al-Khudri's statement: "If the Prophet traveled a distance of one farsakh, he
would shorten his prayer." This was related by Sa'id ibn Mansur in his Sunan and by al-Hafiz ibn
Hajar in at-Talkhis, and he implicitly accepted it by not making any further comments about it. It is
well-known that a farsakh equals three miles and, therefore, Abu Sa'id's hadith removes the confusion
which arises from Anas' hadith when he says that the shortest distance, due to which the Prophet
shortened his prayer, was three miles. One farsakh is equivalent to 5,541 meters while one mile equals
1,748 meters. The shortest distance which has been mentioned with respect to the shortening of salah
is one mile. This was recorded by Ibn abi Shaibah, with a sahih chain, on the authority of Ibn 'Umar.
Ibn Hazm follows this report, and argues that if the distance is less than one mile, one is not to shorten
the salah, the Messenger of Allah went to the graveyard of al-Baqi' to bury the dead and (similarly) he
went off to answer the call of nature and did not shorten his salah.

Concerning what some jurists say, namely, that the journey must be at least two days long or as some
say three days, Imam Abu al-Qasim alKharqi's refutation of their opinion is sufficient for us. In al-
Mughni he says: 'l do not find any proof for what those scholars say. The statements of the (sahabah)
companions are contradictory, and they are not a (conclusive) proof if they differ. Something has been
related from Ibn 'Umar and Ibn 'Abbas which differs from what these scholars use as proof. Even if
that were not the case, their statements do not constitute a proof when a statement or action of the
Prophet himself exists. Even if their statements were accepted, we would not be able to follow the
distance they mentioned due to the following two reasons. One, they differ from the sunnah that has
been related from the Prophet and from the clear meaning of the Qur'an, as the clear meaning of the
verse allows one to shorten one's salah if one makes any journey upon the earth. Allah says: "If you
journey on the earth, there is no blame upon you if you shorten your prayer." The condition of there
being fear has been deleted as can be seen in the hadith we recorded from Ya'la ibn Umayyah, and
what remains is the clear meaning of the verse which covers every type of journey. The Prophet said:
"The traveler may wipe over his socks for a period of three days." This shows the length of time that
one may wipe over the socks and it cannot be used as a proof for the question we are discussing here.
One could argue that traveling is less than a three-day journey on the basis of the hadith: "It is not
allowed for any woman who believes in Allah and the last day to travel a journey of one day, save in
the presence of a male relative." Two, the question of the distance to be traveled is one that may only
be answered by some sort of revelation from Allah, the Exalted [the Qur' an or Sunnah]; it is not the
type of issue which one may address on the basis of personal reasoning, nor is there any way to derive
an analogy. The proofs which exist support the opinion that shortening the salah is permissible for
every traveler, unless there is some consensus to the contrary."

Similar to that is the traveling by planes, trains, and so forth, or a trip that is in obedience to Allah, the
Exalted, or otherwise. If there is someone whose occupation requires him to always be traveling, for
instance, a pilot, a ship captain, truck driver, and so on, then he is permitted to shorten his salah or
break his fast as he is truly traveling.

Figh 2.111: Whence one may shorten one's salah

The majority of the scholars are of the opinion that it is permissible to shorten one's salah when one
leaves one's residence and is outside of one's city, and that is a condition, and he is not to resume his
regular salah until he reaches the first houses of his city.

Ibn al-Munzhir says: "I do not know of the Prophet shortening his salah during any of his travels until
after he had left Medinah."
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Anas relates: "I prayed four rak'at at Zhul-Halifah." This is related by the group. Some of the early
scholars say that if one makes the intention to travel, he may shorten his salah even if he is in his
house.

Figh 2.112: When the traveler is to pray the complete salah

A traveler may shorten his salah as long as he is on a journey. Likewise if he stays in some place for
business or some other affair, then he may shorten his salah as long as he is there, even for years. If
the person intends to stay in a place for a certain amount of time then, according to Ibn al-Qayyim, he
remains a traveler, regardless of whether he plans to stay there for a long or short time, as long as he
does not plan to stay [i.e., reside and not return] in the place that he has traveled to. The scholars differ
on this point. Summing up and giving his own opinion, Ibn al-Qayyim says: "The Messenger of Allah
stayed in Tabuk for twenty days and during that time he shortened his salah and he did not say that
one may not shorten his salah if he stays longer than that, although there is agreement that he did stay
there for that period of time."

In Sahih al-Bukhari, it is recorded that Ibn 'Abbas said: "The Prophet stayed, during some of his
journeys, for nineteen day and he prayed only two rak'at. If we stayed in a place for nineteen days, we
would not pray the complete salah. However, if we stayed longer than that, we would perform the
whole salah." Ahmad states that ibn 'Abbas was referring to the Prophet's stay in Makkah at the time
of its conquest when he said: "The Messenger of Allah stayed in Makkah for eighteen days during the
time of the conquest as he had to go to Hunain and was not planning to stay there." This is his
interpretation of Ibn 'Abbas' statement. Others say that Ibn 'Abbas was referring to the Prophet's stay
in Tabuk as Jabir ibn 'Abdullah said: "The Messenger of Allah stayed in Tabuk for twenty days and
performed qasr salah." Imam Ahmad related this in his Musnad. Al-Miswar ibn Makhramah reports:
"We stayed with Sa'd in some of the cities of ash-Sham [Syria] for forty days, and Sa'd would perform
qasr while we would offer the whole salah." Naf'i relates: "Ibn 'Umar was in Azerbaijan for six
months, as there was snow blocking the pass, and he would pray two rak'at." Hafs ibn 'Ubaidullah
says: "Anas ibn Malik stayed in ash-Sham for two years and he prayed the salah of a traveler." Anas
relates: "The companions of the Prophet stayed in Ram Hurmuz for seven months and they shortened
their salah." Al-Hassan reports: "I stayed with 'Abdurrahman ibn Samurah for two years in Kabul, and
he shortened his salah but he did not combine the salah." Ibrahim says: "We resided in Rai for a year
or more and in Sijistan for two years . . . [and we prayed gasr]. This is the guidance of the Prophet and
his companions, and this is the correct position.

Concerning other opinions which people follow Imam Ahmad say: "If a person intends to stay for four
days, he has to offer the whole salah and he may offer qasr if his intention is for less than that. This is
based on an interpretation of the reports from the Prophet and his companions [i.e., they never
intended to stay for longer than that and would always say: 'We will leave tomorrow,' and so on]. This
interpretation is obviously suspect. The Prophet conquered Makkah and stayed there to establish
Islam, eradicate polytheism, and to guide the Arabs. It definitely goes, without saying, that such an
objective does take more than a day or two to complete. Similarly, his stay in Tabuk was in
preparation for the impending war and he knew that this might take longer than just four days. In the
same way, Ibn 'Umar's stay in Azerbaijan for six months, and his praying qasr during the entire time
was with the knowledge that it takes more than two or three days for such snow to melt and the pass to
become traversable. The same is the case with Anas' stay of two years in ash-Sham and his praying
qasr and the companions' stay in Ram Hurmuz for seven months while shortening their prayers. It is
well known that activities like theirs, such as jihad and guarding, took more than four days." The
followers of Ahmad maintain: "If one is staying in a place for the purpose of jihad or due to
imprisonment or sickness, then one may shorten one's salah regardless of whether the person thinks
that such a situation may last for a short time or a long time." This is correct but there is no proof that
such conditions have been stipulated in the Qur'an, Sunnah, ijma' (consensus), or practice of the
Prophet's companions. They argued that such conditions are based on what is needed for the person to
fulfill his need while remaining a traveler, and that is what is less than four days. His response to them
was: 'From where do you derive those conditions, while the Prophet sallallahu alehi wasallam stayed
for more than four days, shortening his salah, in Makkah and Tabuk, and he did not mention to anyone
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anything about it and he never told them that he never intended to stay for more than four days, even
though he knew that the people would [strictly] follow his actions concerning the salah. They surely
followed him in his shortening of the salah, and he did not object to their praying qasr if they were to
stay for more than four nights. This should be made clear as it is very important. Similarly, the
companions (as-sahabah) followed him in that and he did not say anything [in objection] to those who
prayed with him."

Malik and ash-Shaf'i say: "If one intends to stay for more than four days, he should perform the whole
salah, and if he intends to stay for less than that, he is to offer gasr."

Abu Hanifah holds: "If one intends to stay for fifteen days, he should do the qasr. If he intends to stay
for less than that, he should not shorten the salah." This is also the opinion of al-Laith ibn Sa'd, and it
has also been related from three companions: 'Umar, ibn 'Umar, and Ibn 'Abbas.

Sa'id ibn al-Musayyab is of the opinion that: "If you stay for four days, you pray four rak'at." A
statement similar to that of Abu Hanifah's has also been related from him. 'Ali ibn Abi Talib says that
if one stays for ten days, he is to perform the whole salah, and the same has been related from Ibn '
Abbas .

Al-Hassan says: "One who does not get to his destination or (city of residence) may shorten salah."
'Aishah says: "One who does not put down his provision is to shorten the salah."

The four imams agree that if one has some need to take care of and always has the intention of leaving
the next day, then he may shorten his salah for as long as he is in that state. However, according to one
statement of ash-Shaf'i, he may do so only for seventeen or eighteen days and he is not to shorten his
salah after that time. Ibn al-Munzhir states in his Ishraf: "The people of knowledge are in agreement
that a traveler may perform qasr as long as he does not intend to stay in a place, even though he stays
there for years."

Figh 2.114: Nawafli during travel

The majority of the scholars are of the opinion that it is not disliked to perform nawafil during the
state in which one is shortening his salah. On this point, there is no difference between regular sunnah
prayers and other nawafl.

Al-Bukhari and Muslim record that the Prophet made the ghusl in the house of Umm Hani on the day
of the conquest of Makkah and then he prayed eight rak'at.

Ibn 'Umar reports that the Prophet prayed while riding in whatever direction he was facing and
nodding his head [i.e., for the movements of the salah].

Al-Hassan relates: "The companions of the Prophet while on a journey performed supererogatory
prayers before and after the fard salah."

Ibn 'Umar and others are of the opinion that there are no nawafl, before or after the fard salah, except
for during the middle of the night. He saw some people praying after the salah and said: "If I were to
pray, I would have performed the whole salah [as obviously that would have taken preference]. O
nephew, I accompanied the Messenger of Allah [on joumeys] and he never prayed more than two
rak'at until Allah took his soul. And I accompanied Abu Bakr and he did not pray more than two
rak'at." He also mentioned the name of 'Umar and 'Uthman, then he recited the verse: "Ye have indeed
in the messenger of Allah a beautiful pattern (of conduct)." This is related by al-Bukhari.

Ibn Qudamah combines what al-Hassan and what Ibn 'Umar say by concluding that al-Hassan's report
points to the fact that there is no harm in praying nawafil while traveling, whereas Ibn 'Umar's report
points to the fact that there is no harm in not praying such nawafil.

Figh 2.115: Traveling on a Friday

There is no harm in traveling on a Friday if it is not during the time of the salah.

'Umar heard a man say: "If today was not Friday, I would have left." 'Umar said: "Leave. Friday does
not keep one from traveling."

Abu 'Ubaidah traveled on Friday and he did not wait for the salah.

Az-Zuhri wanted to travel before noon on Friday and the people mentioned something to him, and he
said: "The Prophet traveled on Friday."

Figh 2.115 a: Combining two prayers
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It is allowed for a person to combine the zuhr and 'asr salah, either during the time of the earlier or the
later salah, or the maghrib and 'isha prayers if he is in one of the following circumstances:

Figh 2.115 b: Combining the salah at 'Arafa and al-Muzdalifah

The scholars are in agreement that one is to combine the zuhr and 'asr prayer during the time of the
zuhr prayer, at 'Arafa [during the performance of the pilgrimage], and the maghrib and 'isha prayers
during the time of the 'isha at muzdalifah, following the example of the Prophet.

Figh 2.115 c: Combining the salah during traveling

Most of the people of knowledge are of the opinion that it is permissible to combine two prayers
during the time of either one of them while traveling, regardless of whether the person is actually on
the road or has stopped at a place for some time.

Mu'azh reports that while the Prophet was at Tabuk and the sun had passed the meridian, the Prophet
sallallahu alehi wasallam combined the zuhr and 'asr prayers before he started his journey. If he
started his journey before the sun passed its meridian, he would delay the zuhr prayer until the time
when he stoppped for the 'asr prayer. He would do likewise for the maghrib prayer. If the sun set
before he began his journey, he would combine the maghrib and 'isha prayers [at that time]. If he
began a journey before the sun had set, he would then combine them at the time of 'isha. This is
related by Abu Dawud and at-Tirmizhi who call it hasan.

Kuraib reported that Ibn 'Abbas said: "Shall I not inform you of the salah of the Prophet sallallahu
alehi wasallam during a journey?" We said: "Certainly." He said: "If the sun passed its meridian while
he stopped, he would combine the zuhr and 'asr prayers before remounting [i.e., moving on]. If the sun
had not passed its meridian while he had stopped [i.e., before breaking camp], he would travel until
the time of the 'asr prayer and then he would combine the zuhr and 'asr prayers. If the sun set while he
had stopped, he would combine the magrib and 'isha prayers. If that did not occur while he had
stopped, he would ride until the 'isha time and then combine them." This is related by Ahmad.
Ash-Shaf'i has something similar in his Musnad, namely that when he [the Prophet] set out to travel
before the sun passed its meridian, he delayed the zuhr prayer and combine it with the 'asr during the
time of the 'asr salah. Al-Baihaqi recorded it with a good chain and he says: "To combine the two
prayers due to traveling is something that is well-known and was practiced by the companions of the
Prophet sallallahu alehi wasallam and those who followed them."

Imam Malik records in al-Muwatta' from Mu'azh that the Prophet sallallahu alehi wasallam delayed
his salah one day during the battle of Tabuk and then went and prayed the zuhr and 'asr prayers
together. Then he returned and went back again and said the maghrib and 'isha prayers together.
Commenting on this report, ash-Shaf'i says: "His statement, 'then he returned and left again,' only
refers to a situation where the Prophet was staying in a certain place [i.e., he was not traveling from
one site to another] . "

Ibn Qudamah mentions the preceding hadith and writes in al-Mughni: "Ibn 'Abdul-Barr said: "That
hadith is sahih and its chain is confirmed. The people who are familiar with the life history of the
Prophet say that the battle of Tabuk took place in the ninth year of the hijrah. This hadith is a clear
proof and the strongest evidence against those who claim that one can only combine the prayers while
one is actually moving from one site to another as the Prophet was settled and was not traveling since
the Prophet was staying in his tent and would come out and combine two prayers and then return to
his tent. Muslim recorded this hadith in his Sahih and stated: 'He would pray the zuhr and 'asr together
and the maghrib and 'isha together. One must follow this hadith as it is confirmed [to be authentic] and
it is a clear statement on this rule and there is nothing which contradicts it. The permission to combine
the salah is a concession for anyone who is traveling but it is by no means confined to just those times
when the person is actually on the road [i.e., traveling from one place to another]. The same is the case
for shortening the salah and for wiping over the socks, but it is best to delay it."": Having the intention
to combine is not a condition for combining or shortening the salah. Ibn Taimiyyah holds: "That is the
position of the majority of the scholars. When the Prophet combined the salah with his companions or
shortened the salah with them, he never ordered any of them to make the intention for combining or
shortening the salah. In fact, when he left Medinah for Makkah, he prayed two rak'at without
combining the salah, and then he prayed the zuhr prayer at 'Arafa without telling the people that he
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intended to pray the 'asr right afterward, next he prayed the 'asr with them and they did not have the
intention to combine their prayers, and in that combination he prayed the latter salah early. When he
went from Medinah, he led the people in the 'asr salah at Zhul-Halifah and he did not order them to
make the intention to shorten the salah.": Concerning offering the two combined prayers right after
each other, Ibn Taimiyyah writes: "The correct opinion is that it is not a necessary condition to do so
under any circumstances, neither during the time of the first salah nor during the time of the latter
salah. There is no such limit in the shari'ah and doing so would defeat the purpose of the concession
[i.e., permission to combine the two salah]." Ash-Shaf'i says: "It is quite permissible for a person to
pray the maghrib in his house with the intention of combining the prayers and then go to the mosque
to pray the 'isha." A similar statement has been related from Ahmad.

Figh 2.117: Combining two prayers during rain

Al-Athram records in his Sunnan that Abu Salamah ibn 'Abdurrahman said: "It is a sunnah to combine
the maghrib and 'isha prayers when it is raining." Al-Bukhari records that the Prophet sallallahu alehi
wasallam combined the maghrib and 'isha prayers on a rainy night.

A summary of the opinions of the different schools of figh on this point follows:

The Shaf'i school says that it is allowed for the resident to combine the zuhr and 'asr or the maghrib
and 'isha, praying each pair in the time of the earlier salah only, given that it is raining when one
begins the earlier prayer and it is still raining by the time one begins the second prayer.

According to the Maliki school, it is allowed to combine the maghrib and 'isha in the mosque at the
time of the maghrib due to rain or expected rain, if there is mud and darkness along the way, or if
there is a lot of mud and it prevents the people from wearing their shoes. Nevertheless, he dislikes that
the zuhr and 'asr should be combined due to rain.

According to the Hanbali school, it is only allowed to combine the maghrib and 'isha in the time of the
former or the latter due to snow, ice, mud, severe cold, or rain which soaks the clothes. This
concession is allowed only for one who prays with a congregation in the mosque and who comes from
a distance over which he could be harmed by the rain. However, for one who prays in a congregation
in his house or whose path to the mosque is covered or protected, or for one whose house is right next
to the mosque, it is not allowed to combine the salah.

Figh 2.118: Combining the two prayers due to some illness or other excuse

Ahmad, Qadi Hussain, al-Khattabi, and al-Mutawali of the Shaf'i school are of the opinion that it is
allowed to combine two prayers, either during the time of the earlier or later salah, due to illness as it
is a greater hardship than rain. An-Nawawi says: "This is a strong opinion based on [sound]
evidence." In al-Mughni it is stated: "The illness which permits one to combine the prayers is the one
which would otherwise cause hardship and more weakness [if he prayed each salah separately]."

The Hanbali school is the most accommodating as it allows one to combine the prayers, at the time of
the early or later salah, for one who is ill as well as for the woman who is breast-feeding and will face
hardship in cleaning her dress for every salah, for the woman who is plagued by a prolonged flow of
blood, for the person who cannot control his urine, and for one who cannot purify himself or herself,
and for the one who fears for his life, property, or family.

Ibn Taimiyyah says: "Among the opinions the most accommodating on this question is that of the
Hanbali school which allows one to combine the prayers if he is busy (since an-Nasa'i has related
something to that effect from the Prophet sallallahu alehi wasallam) and they also say that the cook
and baker, and so forth., may also combine their prayers if they fear their wealth (i.e., their investment
or what they are working on) will otherwise be ruined."

Figh 2.118 a: Combining two prayers due to some pressing need

Imam an-Nawawi writes in his commentary on Sahih Muslim: "The majority of the scholars are of the
opinion that it is allowed for the resident to combine the prayers due to some pressing need. This is the
statement of Ibn Sireen and Ashhab from the companions of Malik, and al-Khattabi records it from al-
Qifal and ash-Shaf'i and from Abu Ishaq al-Maruzi, and from a number of as-hab al-ahadith, and it is
the conclusion of Ibn al-Munzhir. This is supported by the statement of ibn 'Abbas: 'The Prophet
combined his salah because he did not want to put his ummah to hardship, and not because of illness
or any other reason."' The hadith from Ibn 'Abbas, mentioned previously, has been recorded by Imam
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Muslim who states: "The Messenger of Allah combined the zuhr and 'asr and then the maghrib and
'isha in Medinah without there being any danger or rain." Ibn 'Abbas was asked: "What did he desire
by that action?" He replied: "He did not want any hardship for his ummah." Al-Bukhari and Muslim
record from him that the Prophet prayed seven rak'at and eight rak'at, i.e., the zuhr and 'asr together
and the maghrib and 'isha together, in Medinah. Muslim also records from 'Abdullah ibn Shaqiq that
'Abdullah ibn 'Abbas addressed the people one day after the 'asr salah until well after the sun had set
and the stars began to appear. The people said to him: "The prayer, the prayer." A man from the tribe
of Taim continuously repeated: "The prayer, the prayer." Ibn 'Abbas said: "Are you teaching me the
sunnah? May you have no mother." Then he said: "I saw the Messenger of Allah combine the zuhr
and 'asr and the maghrib and 'isha." 'Abdullah ibn Shaqiq commented: "I felt some uneasiness in my
heart about what he had said, so I went to Abu Hurairah to ask him about that, and he confirmed what
Ibn 'Abbas had said."

Figh 2.119: Validity of combined prayers after their legal excuse ceases to exist

In al-Mughni it is stated: "If someone performs both prayers at the time of the earlier salah and then
his reason for doing so ceases to exist after he has completed the salah and before the time of the next
salah begins [i.e., the next salah being the one which he had just prayed during the earlier time], then
what he has done is sufficient for him and he need not repeat the second salah at its proper time. Since
he performed the salah in a proper manner, he is free from any extra obligation due to that action. He
fulfilled his obligation during a circumstance in which he had some legal excuse, and his action is not
invalidated by the fact that this excuse no longer exists. This is similar to the case of a person who
performe tayammum, and after he finishes his salah, he finds water."

Figh 2.119 a: Prayer on a ship, train or plane

A salah on a ship, train, plane, and so on, is valid and there is no dislike for such an act as it makes life
easier for the one performing it. Ibn 'Umar says: "I asked the Prophet sallallahu alehi wasallam about
salah on a ship and he said: 'Pray standing upon them unless you fear that you will be drowned [i.e.,
the boat might capsize]." This is related by ad-Daraqutni and by al-Hakim. The later grades it sahih
according to the criteria of al-Bukhari and Muslim.

'Abdullah ibn Abi 'Utbah reports: "I accompanied Jabir ibn 'Abdullah and Abu Sa'id al-Khudri and
Abu Hurairah on a boat, and they prayed standing in a congregation, with one of them as their imam,
although they could have gone ashore [if they had so desired]." This is related by Sa'id ibn Mansur.
Figh 2.119 b: Some supplications for the traveler

It is preferred for the traveler to say, upon leaving his house: "In the name of Allah, the Exalted! We
have trusted in Allah. There is no power or might, save with Allah. O Allah, I seek refuge in Thee
from being misguided and from misguiding others, or that I stray from Your path or cause others to
stray from Your path, or that I am wronged or that I do wrong to others, or that I act foolishly or have
someone act foolishly with me."

Then, the person may say whatever he wishes of the supplications which have been recorded from the
Prophet, sallallahu alehi wasallam. Here are some of them:

'Ali ibn Rabi'ah narrates: "Ali was brought a riding animal. When he put his foot in the stirrup, he
said: 'In the name of Allah.' Then, when he sat on it, he said: 'Praise be to Allah. Glory be to the One
Who made this subservient to us for we were not able to make [it subservient] and it is to our Lord
that we will return.' He then praised Allah three times and extolled His greatness three times and then
said: 'Glory be to You; there is no God but Thee. I have wronged my soul, so forgive me. No one
forgives sins, except You.' Then, he laughed. I said to him: 'Why do you laugh, commander of the
faithful?' He replied: 'l saw the Messenger of Allah doing the same and then laughing. I asked him:
"What makes you laugh, O Messenger of Allah?" He said: "The Lord is pleased with His slave who
says: 'O Lord, forgive me,' and He says: "My slave knows that no one forgives sins, save 1" This is
related by Ahmad and Ibn Hibban, and by al-Hakim who says it is sahih according to the criteria of
Imam Muslim.

Al-'Azdi reports that Ibn 'Umar taught him that the Messenger of Allah would extol Allah's greatness
three times while seating himself on his camel for a journey. Then he would say: "Glory be to the One
who made this subservient to us for we were not able [to make it subservient]. It is to our Lord that we
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shall return. O Allah, we ask of Thee, in this journey of ours, righteousness and piety and to (be able
to) perform such deeds that are pleasing to You. O Allah, make this journey of ours easy for us and
make its length short for us. O Allah, companion on this journey and the One who looks after our
family and property in our absence. O Allah, I seek refuge in Thee from the difficulty of traveling and
the unhappiness in what I see and in finding that something harmful has happened when I return to my
property and family."

When he would return from his journey he would add: "Returning [are we] repentant, serving and
praising our Lord." This is related by Ahmad and Muslim.

Ibn 'Abbas reports that when the Prophet desired to travel, he would say: "O Allah, You are my
companion in my travels and the One Who looks after my family [while I am gone]. O Allah, I seek
refuge in You from unworthy travel companions and an unpleasant situation upon my return. O Allah,
make the distance short for us and the travel easy for us." When he desired to return, he would say:
"We are returning, [while] repenting to Allah, worshipping our Lord and praising Him." When he
would enter upon his family, he would say: "We are repenting to our Lord. We hope that none of our
sins would remain." This is related by Ahmad, at-Tabarani, and al-Bazzar with a sahih chain.
'Abdullah ibn Sarjas reports that, when the Prophet had to travel, he would say: "O Allah, I seek
refuge in You from the difficulty of the journey, and sorrow on return, and disorder after things are set
right, from the cry of the oppressed, and from seeing harm having come to our property and family."
And when he returned he would make a similar supplication, but instead of saying: "from seeing harm
having come to our property and family," he would mention family first and then property. This is
related by Ahmad and Muslim.

Ibn 'Umar reports that when the Prophet went out for a battle or a journey, and night came upon him,
he would say: "O Earth, my Lord and your Lord is Allah. I seek refuge in Allah from your evil and the
evil of what is on you and the evil of what has been created upon you and the evil of what walks upon
you. I seek refuge in Allah from lions and large black snakes, and from snakes and scorpions, and
from the evil or all that inhabit the land, and the evil of a father and what he has fathered." This is
related by Ahmad and Abu Dawud.

Khaulah bint Hakim as-Sulimiyah reports that the Prophet sallallahu alehi wasallam said: "Whoever
stops at a stopping place should say: 'T seek refuge by the perfected word of Allah. the Exalted, from
the evil of what has been created,' then nothing will harm him until he leaves that stopping place."
This is related by the group, save al-Bukhari and Abu Dawud.

'Ata ibn abi Marwan states from his father that Ka'b took an oath by the One who opened up the sea
for Moses that Suhaib related to him that whenever the Messenger of Allah sallallahu alehi wasallam
saw a city which he wished to enter, he would say: "O Allah, Lord of the seven heavens and what they
shade, Lord of the seven earths and what they carry, Lord of the satans and those that they misguide,
Lord of the winds and what they blow away, I ask of You for the good of this city and the good of its
inhabitants and the good of what is in it. I seek refuge in You from its evil and the evil of its
inhabitants and the evil of what is in it." This is related by an-Nasa'i, ibn Hibban, and al-Hakim who
calls it sahih.

Ibn 'Umar says: "We would travel with the Messenger of Allah, and when he would see the city that
he wished to enter, he would say: 'O Allah, give us blessings from what is in it,' three times. And,
'Allah, give us provisions from its harvest and make us beloved to its inhabitants and make the pious
people of its inhabitants beloved to us." This is related by at-Tabarani in al-Ausat with a good chain.
'Aishah says: "Whenever the Messenger of Allah came to a place that he wished to enter he would
say: 'O Allah, I ask of you of the good of this place and the good of what you have collected therein.
O Allah, grant us provisions from its harvest and protect us from its diseases. Make us beloved to its
inhabitants and make the pious people of its inhabitants beloved to us.' This is related by ibn as-Sani.
Abu Hurairah reports that when the Prophet sallallahu alehi wasallam was on a journey and daybreak
approached he would say: "Let one listen and witness the praise of Allah and His good favor toward
us. Our Lord, accompany us and show us favour [as we] seek refuge in Allah from the hell-fire." This
is related by Muslim.

Figh 2.125: The virtues of Jumu'ah, Friday prayer
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Friday (Jumu'ah) is the best day of the week.

Abu Hurairah reports that the Messenger of Allah sallallahu alehi wasallam said: "The best day on
which the sun rises is Friday. [On Friday] Adam was created and on that day he entered paradise and
on that day he was expelled from paradise. And the Hour will come to pass on Friday." This is related
by Muslim, Abu Dawud, an-Nasa'i, and at-Tirmizhi who calls it sahih.

Abu Lubanah al-Badri relates that the Prophet said: "The most prominent of the days [lit. the leader of
the days] is the day of Jumu'ah and the most honored in Allah's sight, and it is more honored in Allah's
sight than the day of breaking the fast or the day of sacrifice. It has five significant merits: Allah
created Adam on this day; on this day Allah sent Adam down to the earth; on this day, Allah caused
Adam to die; on this day, there is a time during which if anyone asks anything of Allah it will be
granted to him unless he asks for something which is forbidden; and on this day, the Hour will be
established. There are no angels close to Allah or sky or earth or wind or mountain or sea who are not
worried concerning the day of Jumu'ah." This is related by Ahmad and Ibn Majah. Al-Iraqi says its
chain is hasan.

Figh 2.125 a: Supplications during Friday

One should do one's best to make supplications during the last moments (or hours) of Jumu'ah.
'Abdullah ibn Salam relates: "I said, and the Messenger of Allah was sitting: "We find in the Book of
Allah that on Friday there is an 'hour' in which, if a believing slave prays to Allah for something, his
prayer is (indeed) accepted and he is granted what ever he prays for.' The Messenger of Allah pointed
toward me and said: 'Or part of an hour.' I said: "You have spoken the truth: or part of an hour.' |
asked: 'What hour is it?' He replied: 'The last hour of the day.' I remarked: '"That is not a time of salah?'
He responded: 'Certainly [it is]; if a believing slave offers salah and then sits, he will not be sitting,
save due to the salah, and he will be in salah." This is related by Ibn Majah.

Abu Sa'id and Abu Hurairah report that the Messenger of Allah said: "On Jumu'ah there is a time that
if a believing slave asks Allah during it for some good, [Allah will definitely] give it to him, and that
time is after the 'asr salah." This is related by Ahmad. Al-"Traqi calls it sahih.

Jabir reports that the Messenger of Allah said: "The day of Jumu'ah has twelve hours, and during one
of the hours, you will not find a Muslim slave [of Allah] asking Allah for something, but that He will
give it to him. Seek it in the last hour after the 'Asr salah." This is related by anNasa'i, Abu Dawud,
and by al-Hakim in al-Mustadrak, and he calls it sahih according to Muslim's criteria. Ibn Hajar says
that its chain is hasan.

Abu Salamah ibn 'Abdurrahman reports that some companions of the Prophet gathered and mentioned
the "hour on Jumu'ah." They left and did not differ on the fact that it is the last hour of Jumu'ah. This
is related by Sa'id ibn Mansur in his Sunan and al-Hafiz Ibn Hajar calls it sahih.

Ahmad ibn Hanbal says: "Most of the hadith concerning the hour in which the supplication is always
responded to state the hour to be after the 'asr prayer, and some state it to be after the sun passes the
meridian."

There is a hadith recorded by Muslim and Abu Dawud which states that Abu Musa heard the
Messenger of Allah say concerning the special hour on Jumu'ah: "It is between the time that the imam
sits [i.e., upon the pulpit] and the time that the salah is completed." All the same, this particular hadith
is defective because its chain is broken and it is mudtarib.

Figh 2.126: Making many prayers and salutations upon the Prophet sallallahu alehi wasallam during
the night and the day of Jumu'ah

Aus ibn Aus reports that the Prophet said: "The most virtuous of your days is Jumu'ah. On that day,
Adam was created and on that day he died, (on that day) the horn will be blown and the people will be
dumbfounded! Increase your prayers upon me as your prayers upon me will be presented to me." The
people said: "O Messenger of Allah, how will our prayers be presented to you when you have passed
away?" He said: "Allah has prohibited the earth from eating the bodies of the Prophets." This is
related by the five, except for at-Tirmizhi.

Ibn al-Qayyim says: "It is preferred to pray for (Allah's blessings on the Prophet during the day and
night of Jumu'ah as the Prophet said: '"Make many prayers upon me during the day of Friday and the
night of Friday.' The Messenger of Allah is the leader of mankind, and Jumu'ah is the best of the days
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of the week. Prayers upon him during that day are a privilege [he deserves] which belongs to no other.
This act also has another wisdom to it and that is that all of the good that has passed onto this
[Muslim] ummah, in this life and the hereafter, has passed through him. Allah has gathered the good
of this life and the next life for this ummah, and the greatest honor and success will be granted to them
on Friday. On that day, they will be granted their houses and palaces in paradise and that is the day
they will be given more when they enter paradise. It is a day of celebration for them in this life. It is
also a day in which Allah fulfills their needs and answers their prayers and requests in this world.
They are aware of all of that and are able to attain it because of the Prophet and it is through him [that
they received these teachings]; therefore, in gratitude and appreciation for the great blessings we
received through him, we should make many prayers upon him during the day and night of Jumu 'ah."
Figh 2.127: Recitation of Surah al-Kahf

It is preferred to recite surah al-Kahf during the day and night of Jumu'ah.

Abu Sa'id al-Khudri reports that the Prophet said: "Whoever recites Surah al-Kahf on Jumu'ah will
have illumination from the light from one Jumu'ah to the next." This is related by an-Nasa'i, al-
Baihagqi, and alHakim.

Ibn '"Umar reports that the Prophet said: "Whoever recites Surah al-Kahf on Jumu'ah will be blessed
with a light that will rise from underneath his feet to the peak of the sky. This will be a light for him
on the Day of Resurrection, and he will be forgiven for what is between the Jumu'ah [and the next]
Jumu'ah." This is related by Ibn Mardwwiyah with a faultless chain.

Figh 2.127 a: It is disliked to raise one's voice while reciting al-Kahf in the mosque on Friday

Shaikh Muhammad 'Abdu issued a verdict that mentioned reciting Surah al-Kahf aloud among the
many disliked matters on Friday. He also mentioned the following: singling out Friday as a day of
fasting, singling out its night as a night to perform salatul tahajjud, reciting Surah al-Kahf during it
with a specific manner of melody which disturbs those who are offering salah, while the people in the
mosque are not listening because of their being engaged in conversation with others. Therefore, one
should be careful about such a recital.

Figh 2.128: Performing ghusl, beautifying one's self, using the miswak, and using perfume for any
gathering and especially for Salatul Jumu'ah

It is preferred for anyone - man or woman, an elderly or young person, a traveler or a resident - who
desires to attend the salatul Jumu'ah or any gathering of the people, to cleanse and to wear best attire.
One should perform ghusl, put on one's finest clothing, apply perfume, and to brush one's teeth. The
following hadith are recorded on this matter:

Abu Sa'id reports that the Prophet said: "Every Muslim should have a ghusl on Friday and wear his
best clothing, and if he has perfume, he should use it." This is related by Ahmad, al-Bukhari, and
Muslim.

Ibn Salam reports that he heard the Prophet say, while he was upon the pulpit on Friday: "It would do
no [harm] to anyone if he were to buy two gowns for Friday other than his work clothes." This is
related by Abu Dawud and Ibn Majah.

Salman al-Farsi reports that the Prophet sallallahu alehi wasallam said: "A man who performs ghusl
on Friday, purifies [himself] what he can and uses dye [for his hair] or perfumes himself in his house,
goes to the mosque, and does not cause separation between two people [who are already seated], prays
what Allah has prescribed for him, and then listens quietly while the imam speaks, all his sins between
that Friday and the next Friday will be forgiven." This is related by Ahmad and al-Bukhari, while Abu
Hurairah used to say: "And for three more days as for every good deed Allah grants tenfold reward."
The sins mentioned in this hadith are the minor sins as Ibn Majah recorded, on the authority of Abu
Hurairah in the words: "For one who has not committed major sins."

Ahmad records, with a sahih chain, that the Prophet said: "It is obligatory upon every Muslim to
perform ghusl, apply purfume and use the miswak on Jumu'ah.

Abu Hurairah reports that one Friday the Prophet said: "O gathering of Muslims, Allah has made this
day an 'id for you, so make ghusl and use the miswak." This is related by at-Tabarani in al-Ausat and
al-Kabir with a chain whose narrators are trustworthy.

Figh 2.129: Going early to Salatul Jumu'ah
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It is preferred for one to go early to the salatul Jumu'ah, unless he is the imam. 'Alqgamah says: "I went
with 'Abdullah ibn Mas'ud to the mosque and we found that three people had arrived there before us.
[Ibn Mas'ud] said: 'The fourth of four, and the fourth of four is not far from Allah, for I have heard the
Messenger of Allah say: "The people will be seated on the day of resurrection according to how they
came to the salatul Jumu'ah: the first, then the second, then the third, then the fourth and the fourth of
four is not far from Allah." This is related by Ibn Majah and al-Munzhiri.

Abu Hurairah reports that the Prophet said: "Whoever makes ghusl on Jumu'ah like the ghusl one
makes due to sexual defilement, and then goes to the mosque, it will be as if he had sacrificed a camel.
If he goes during the second hour, it will be as if he had sacrificed a cow. If he goes during the third
hour, it will be as if he had sacrificed a horned lamb. If he goes during the fourth hour, it will be as if
he had sacrificed a hen. And if he goes during the fifth hour, it will be as if he had sacrificed
(something like) an egg. When the imam comes, the angels will be present to listen to the
rememberance." This is related by the group, save Ibn Majah.

Ash-Shaf'i and a number of scholars are of the opinion that the "hours" refer to the hours of the day;
therefore, it is preferred for the people to start attending the mosque right after dawn. Malik is of the
opinion that it refers to portions of the hour before the sun passes its meridian and afterward. Some
hold that it refers to portions of the hour before the sun passes its meridian. Ibn Rushd says: "That is
the most apparent meaning as going [to the mosque] after the sun passes the meridian is obligatory."
Figh 2.129 a: Stepping over others' necks in the mosque

At-Tirmizhi reports that the people of knowledge dislike that one should "step over the necks of the
people" on Jumu'ah and they were very strict in this regard. 'Abdullah ibn Busr says: "A man came
and he was stepping over the necks of the people while the Prophet was delivering khutbah of
Jumu'ah. He said to him: 'Sit down. You have harmed the people and have come late."' This is related
by Abu Dawud, an-Nasa'i, Ahmad, and Ibn Khuzaimah, and others call it sahih.

This ruling does not apply to the imam or one who finds an opening and cannot reach it, save by going
over the people. If one wants to return to his place after leaving it due to some necessity, he may do so
on the condition that he does not harm the people. 'Ugbah ibn al-Harith relates: "I prayed the 'asr in
Medinah behind the Prophet and then he stood and hurried off, stepping over the people, to go to some
of the apartments of his wives. The people were afraid because of his rushing away in this manner.
When he came out and found them amazed at leaving them in such a hurry, he said: 'T remembered
some gold that was in my possession and I hated that it should remain with me, so I ordered it to be
distributed."" This is related by al-Bukhari and an-Nasa'i.

And when he returned he would make a similar supplication, but instead of saying: "from seeing harm
having come to our property and family," he would mention family first and then property. This is
related by Ahmad and Muslim.

Figh 2.130: Nawafl before salatul Jumu'ah

It is a sunnah to offer supererogatory prayers before al-Jumu'ah until the imam arrives. After the
imam's arrival, one should no longer offer any salah, save for the prayer of greeting the mosque
(tahayyatul masjid) which may be performed quickly during the khutbah unless one comes at the end
of the khutbah and would not have the time [i.e., before the actual salah begins] to perform tahayyatul
masjid.

Ibn 'Umar used to perform a long prayer before al-Jumu'ah and then two rak'at after it, and he said that
the Prophet used to do so. This is related by Abu Dawud.

Abu Hurairah reports that the Prophet sallallahu alehi wasallam said: "Whoever makes ghusl on the
day of Jumu'ah and then goes to the mosque and prays what has been prescribed for him, and remains
quiet while the imam delivers the khutbah, and then prays with the imam, he will have forgiven for
him what is between that Jumu'ah and the next and an additional three days." This is related by
Muslim.

Jabir reports that a man came to the mosque on Jumu'ah while the Prophet was delivering the khutbah.
The Prophet inquired of him: "Did you offer the salah?" The man replied: "No!" He told him: "Pray
two rak'at." This is related by the group. In one narration it states: "If one of you comes to the mosque
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on the day of Jumu'ah and the imam is delivering the khutbah, he should pray two rak'at and make
them quick." This is related by Ahmad, Muslim, and Abu Dawud. In another narration, it is stated: "If
one of you comes to the mosque on the day of Jumu'ah and the imam has already arrived, he should
offer two rak'at." This is related by al-Bukhari and Muslim.

Figh 2.130 a: Feeling drowsy while in the mosque

It is preferred for one who is in the mosque to change place if he feels sleepy. The movement may
remove some of his drowsiness and help wake him up. This rule is true for Fridays and any other day.
Ibn 'Umar reports that the Prophet sallallahu alehi wasallam said: "If one of you becomes sleepy while
he is in the mosque, he should move from his place to another place." This is related by Ahmad, Abu
Dawud, al-Baihagqi, and at-Tirmizhi who calls it hasan sahih.

Figh 2.131: The Friday prayer as an obligation

The scholars are in agreement that salatul Jumu'ah is an individual obligation and it is two rak'at.
Allah says in the Qur'an: "O you who believe, when the call for the salah of Jumu'ah is proclaimed,
hasten unto the remembrance of Allah, and leave off business (and trading). That is best for you if you
but knew."

The obligatory nature of salatul Jumu'ah is also obvious from the hadith recorded by al-Bukhari and
Muslim from Abu Hurairah that the Prophet said: "We are the last [of the people to come] but the first
on the day of resurrection. They received their books before us and we got ours after them. This day
was obligatory upon them, but they differed concerning it, and Allah guided us. The people, therefore,
follow us: the Jews tomorrow and the Christians the day after tomorrow."

Ibn Mas'ud reports that the Prophet noticed some people staying away from al-Jumu'ah and said: "I
had the notion to order someone to lead the people in prayer, and then to go and burn the houses of
those who stayed away from al-Jumu'ah." This is related by Ahmad and Muslim.

Abu Hurairah and Ibn 'Umar report that they heard the Prophet sallallahu alehi wasallam say: "Those
who are not attending the Friday salah should change their ways; otherwise, Allah, the Exalted, will
seal their hearts and they will be reckoned the heedless." This is related by Muslim, and by Ahmad
and an-Nasa'i from ibn 'Umar and ibn 'Abbas.

Abu al-Ja'd ad-Damari reports that the Prophet said: "Whoever misses three Friday prayers in a row
out of negligence will have a seal put over his heart by Allah." This is related by the five, and Ahmad
and Ibn Majah have something similar from Jabir, while Ibn as-Sakin has graded it to be sahih.

Figh 2.131 a: Upon whom salatul Jumu'ah is obligatory

Salatul Jumu'ah is an obligation upon every free, adult, sane, resident Muslim who has the ability to
attend the salah and does not have a valid excuse to miss it. Salatul Jumu'ah, however, is not
obligatory on the following:

-1- Women and children. Concerning this category there is no difference of opinion.

-2- The person who is ill and faces hardship if he goes to the mosque, or who fears that his illness will
be increased by going to the mosque, or whose recovery will be delayed. This also includes the person
who is nursing a very ill person if, especiallay, the ill person cannot manage in the absence of the
nursing person.

Tariq ibn Shihab reports that the Prophet sallallahu alehi wasallam said: "Al-Jumu'ah is a duty upon
every Muslim in the community, save four: a slave, or a woman, or a child, or a person who is ill."
An-Nawawi says that its chain is sahih according to the conditions set by al-Bukhari and Muslim. Ibn
Hajr says that more than one person has graded it sahih.

-3- For the traveler, even if he is staying at a certain place during the time of the beginning of salatul
Jumu'ah, it is not obligatory. This is based on the fact that the Prophet sallallahu alehi wasallam
traveled and did not perform the salatul Jumu'ah but only prayed the zuhr and 'asr together during the
time of the zuhr prayers. The caliphs after him and others also acted in a similar manner.

-4- One who is in debt and cannot repay his debt and therefore fears that he will be imprisoned, and
one who fears that he will be harmed by an oppressive ruler: Ibn 'Abbas reports that the Prophet
sallallahu alehi wasallam said: "Whoever hears the call to the salah and does not respond to it [i.e.,by
coming to the salah], there will be no prayer for him unless he has an excuse." The people inquired:
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"O Messenger of Allah, what is a [valid] excuse?" He answered: "Fear or illness." This is related by
Abu Dawud with a sahih chain.

-5- Environmental restraints like rain, mud, extreme cold, and so on. Ibn 'Abbas said to the
mu'azhzhin on a rainy day: "When you say 'l testify that Muhammad is the Messenger of Allah,' do
not say 'Come to the prayer,' but say 'Pray in your houses."" The people objected to that and he told
them: "One better than me did so [the Prophet sallallahu alehi wasallam]. Al-Jumu'ah is an obligation
but I dislike that you should go out walking in the mud and slush." Abi Malih reports that his father
had witnessed the day of Jumu'ah with the Prophet and it was raining and the people were troubled by
their shoes so he ordered them to pray in their stopping places. This is related by Abu Dawud and Ibn
Majah.

All of these people are not obliged to pray the Friday salah although they are obliged to pray the zuhr.
Should one of them pray salatul Jumu'ah, it will still be valid for him or her and he will no longer be
obliged to pray the zuhr. And the women during the time of the Prophet sallallahu alehi wasallam,
attended the mosque and used to pray al-Jumu'ah with him.

Figh 2.132: The Time of the Salatul Jumu'ah

The majority of the companions and successors were of the opinion that the time of al-Jumu'ah is the
same as that of the zuhr. Ahmad, al-Bukhari, Abu Dawud, at-Tirmizhi, and alBaihaqi record from
Anas that the Prophet sallallahu alehi wasallam would pray al-Jumu'ah when the sun had passed its
meridian. Ahmad and Muslim record that Salamah ibn al-Akua' said: "We would pray salatul Jumu'ah
with the Prophet when the sun had passed the meridian, and when we returned [from the salah], we
would be following our shadow." Al-Bukhari says: "The time of al-Jumu'ah is when the sun passes its
meridian." Similar narrations have been recorded from 'Umar, 'Ali, an-Nu'man ibn Bashir, and 'Umar
ibn Harith. Ash-Shaf'i says: "The Prophet sallallahu alehi wasallam, Abu Bakr, 'Umar, 'Uthman, and
the imams after them all prayed the Jumu'ah when the sun had passed its zenith."

The scholars of the Hanbali school and Ishaq are of the opinion that the time for al-Jumu'ah is from
the beginning of the time for salatul 'id to the end of the time for the zuhr. They base their opinion on
Ahmad, Muslim, and an-Nasa'i who record from Jabir: "The Prophet would pray alJumu'ah and then
we would take our camels to rest until the sun passed its zenith." This hadith clearly states that they
prayed al-Jumu'ah before the sun passed the meridian. They also cited as proof the hadith of 'Abdullah
ibn Saidan as-Salmi who said: "We prayed al-Jumu'ah with Abu Bakr, and his khutbah and salah were
before noon. Then we prayed with 'Uthman and his khutbah and salah lasted until after the sun had
passed the meridian, and no one scolded either for it." This is related by Ahmad, who cites it as a
proof, and by ad-Daraqutni. Ahmad adds: "And [something] similar to that has been related from ibn
Mas'ud, Jabir, Sa'id, and Mu'awiyyah. They all prayed before the sun passed the meridian and no one
objected to what they did, and that was the consensus. The majority of the scholars, however, interpret
the hadith of Jabir as implying that one should pray the salah early in its time, when the sun has
passed the meridian, and not wait until the weather gets cool. The prayer and the resting of the camels
was right after the sun passed the meridian. As to the report from 'Abdullah ibn Saidan, these scholars
consdier it weak. Ibn Hajar writes about him: 'He is one of the major tabi'in [i.e., of the generation
after the companions], and his integrity is not well-established. 'Adi says: "He is somewhat majhul,
i.e. unknown as a trustworthy person." Bukhari observes. "His report is not to be trusted, especially
when he is contradicted by people who are more credible (qawi) than him as Ibn abi Shaibah relates
from Suwaid ibn Ghaflah that the later prayed with Abu Bakr and 'Umar after the sun had passed the
meridian and its chain is strong. "'

Figh 2.133: The number of people required for al-Jumu'ah

There is no dispute among the scholars that a congregation is a necessary condition for the validity of
al-Jumu'ah. This is based on the hadith of Tariq ibn Shihab who reports that the Prophet said: "Al-
Jumu 'ah is an obligation ( wajib) upon every Muslim in the community." However, the scholars do
differ on how many people are required for al-Jumu'ah. There are fifteen different opinions on this
question and they are mentioned by Ibn Hajar in Fath al-Bari. The strongest opinion is that salatul
Jumu'ah is valid if there are two or more people present since the Prophet is reported to have said:
"Two or more constitute a congregation."
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Ash-Shaukani says: 'The other prayers are considered to be made in congregation if there are two
people present. The same applies to Jumu'ah salah, unless there is a reason for it to be different. There
is no evidence to show that [for the purpose of the congregation] its number should be larger than that
for the other prayers. 'Abdul Haqq says: 'There is no confirmed hadith on the number of people
needed for al-Jumu'ah.' Similarly, as-Sayuti holds: '"There is no confirmed hadith which states a
particular number [for the Jumu'ah salah]." This is also the opinion of at-Tabari, Dawud, an-Nakha'i,
and Ibn Hazm.

Figh 2.134: The place for al-Jumu'ah

It is valid to perform the Jumu'ah salah in any country, city, mosque, any building in a city, or in any
space in a city as it also is valid to have it performed in more than one place. 'Umar wrote the
following to the people of Bahrain: "Offer the Jumu'ah salah wherever you may be." This is related by
Ibn abi Shaibah. Ahmad holds its chain to be good. This includes both the cities and countryside.

Ibn 'Abbas says: "The first Friday salah that was performed in Islam, after the Friday salah in the
mosque of the Messenger of Allah sallallahu alehi wasallam in Medinah, was in Jawa'i, a village in
Bahrain." This is related by al-Bukhari and Abu Dawud.

Al-Laith ibn Sa'd reports that the people of Egypt and of the surrounding sea-shore would perform the
Jumu'ah salah during the time of 'Umar and 'Uthman according to their orders. Some of the
companions of the Prophet attended jumu'ah prayer with them. Ibn 'Umar saw the people in the areas
between Makkah and Medinah performing the Jumu'ah prayers, and he did not object to their action.
This is related by 'Abdurrazzaq with a sahih chain.

Figh 2.134 a: Conditions Stipulated By The Jurists for the Friday Prayer

Some of the conditions under which the jumu'ah salah becomes obligatory have already been
mentioned (i.e., it is obligatory for a free, sane, adult male resident who does not have a valid excuse
which would excuse him from attending the prayer). It was also mentioned that a congregation is a
condition for the Friday salah. This is what the sunnah of the Prophet teaches us and what Allah holds
us responsible for. Concerning the other stipulations which some of the jurists stipulate for the
Jumu'ah salah, none of them has any basis to which we may refer, or any evidence to support it. It will
be sufficient here to simply quote the author of ar-Raudah anNadiyah who writes:

[The Friday salah] is like the rest of the prayers and there is nothing in it that differs from them, unless
there is some evidence to the contrary. This statement refutes those who stipulate, as a necessary
conditions for Friday prayer, the presence of a well-established imam and a congregational mosque in
the area as well as a certain number of people attending the congregational prayer. There is no
evidence whatever that those conditions are even preferred - not to speak of being obligatory, or for
that matter, being a necessary condition for the Friday salah. If two people pray the Jumu'ah in a place
where there is no one else but them, they would have performed their prescribed duty. If one of them
delivers the khutbah, they would be following what is sunnah; and if they leave the khutbah, then it is
only the sunnah which they have neglected, (not something which was obligatory). But for the hadith
of Tariq ibn Shihab which clearly requires every Muslim to offer it in congregation and the fact that
the Prophet sallallahu alehi wasallam always performed it in a congregation, offering it individually,
like the rest of the prayers, would have been quite acceptable. Concerning the statement "from four
people to the ruler of the area," that is certainly not the Prophet's statement nor of any of his
companions... In fact, [this is] a statement of al-Hassan al-Basri. As to various statements and
psuedojuristic opinions concerning this noble worship, the Friday prayer, which Allah has prescribed
once a week as one of the signs of Islam, a little consideration should suffice to show their superfluity
and error. One of these is the amazing statement that khutbah is equivalent to two rak'at of salah, and
if one misses it, then his jumu'ah is not valid. They seem to be quite ignorant of what has been related
from the Prophet through a number of chains which support each other that "if a person misses one
rak'ah, then he is to perform another rak'ah and his salah would be completed." Have not other ahadith
reached them that are valid in such matters? Some say that one cannot perform the Jumu'ah unless
there are three people with the imam and others hold that four people are needed, while yet others
stipulate seven people! Still others say nine, and some think twelve, twenty, thirty, and there are even
some who think forty, fifty, seventy, and every number that is between those numbers!
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Some hold that many people have to be present without specifying a particular number, while others
state that al-Jumu'ah may only be performed in a city in which there is a "congregational mosque."
Some are convinced that there have to be so many thousand people living in the area. Some hold that
there has to be a congregational mosque and a public restroom. Yet others propose that the prayer is
not obligatory unless there is a well-known and established imam; if such an imam cannot be found or
if his credibility is doubtful, then the Friday salah is neither obligatory nor legitimate....No such
statement can be found [in the book of Allah or in the sunnah] to support what they claim to be the
conditions or prerequisites of the Jumu'ah... Whoever comes with such gibberish must be refuted for
the only criterion is the Book of Allah and the Sunnah of His Messenger. As Allah says in the Qur'an:
"If you dispute concerning any matter, refer it to Allah and the Messenger"; "The answer of the
believers, when summoned to Allah and His Messenger, in order that he may judge between them is
no other than this: they say: "We hear and we obey"; "But no, by thy Lord, they can have no (real)
faith, until they make thee judge in all disputes between them, and find in their souls no resistance
against thy decisions, but accept them with the fullest conviction." Those verses and others similar to
them are the clearest evidence that one must return to the rule of Allah and His Messenger if there is
any dispute. The rule of Allah is the Book of Allah. The rule of the Messenger, after his passing away,
is his sunnah and nothing other than that. Also, Allah did not endow any of his slaves - even if he
reaches the highest degree of knowledge and has accumulated what no one else has - with the right to
make any statement concerning this religion without any authority from the Book or the Sunnah.
Likewise, if a mujtahid (jurisconsult) should take liberty of proposing an opinion without
substantiating it, then it is not permissible for anyone to follow him in that, regardless of who he may
be. I, as Allah knows, am always greatly astonished by this type of writers and their writings which
supposedly provide guidance in one's creed and practice but which are filled with gibberish. This is
not limited to only some of the schools among the different schools of law, or only certain areas from
among the different areas, or only certain eras from among all of the eras [it is found in all of these
schools of law, areas, and eras]! In fact, the later people follow the earlier people [in such things] as if
they were following the umm al-kitab [mother of the Book], although, [they follow] distorted
teachings.

Figh 2.137: Ruling concerning khutbah

The majority of the people of knowledge are of the opinion that khutbahtul Jumu'ah is obligatory and
they support this by the confirmed hadith which state that the Prophet always made the khutbah with
the Jumu'ah. In their support they also quote the saying of the Prophet: "Pray as you see me pray," and
the Qur'anic verse: "O you who believe, when the call is proclaimed for salatul jumu'ah, hasten unto
the remembrance of Allah." This verse contains an order to hasten unto the remembrance, which
implies it is obligatory, and (the scholars) interpret the remembrance of Allah to include the khutbatul
Jumu'ah. AshShaukani refutes the first argument by saying that hadith simply states the action of the
Prophet sallallahu alehi wasallam and does not necessarily prove that such an action is obligatory. As
to the verse, he regards it as simply a command to be present at the salah which is obligatory and
excludes khutbah... Regarding their argument relating to the commandment to "hasten unto the
rememberance of Allah," he says it refers to salah only, which is the real cause for making haste.
There is, however, an agreement that the Friday salah is obligatory while there is a dispute over
whether or not the khutbah is obligatory. Ash-Shaukani concludes by saying that apparently the
correct view is the one held by al-Hassan al-Basri, Dawud az-Zahiri and al-Juwaini, that the khutbah
is only a highly recommended act.

Figh 2.137 a: The greeting of the imam

The imam should greet the people when he comes upon the pulpit, followed by the azhan which is to
be made when he sits. The imam should face the people during the azhan.

Jabir reports that when the Prophet mounted the pulpit, he would greet the people. This is related by
Ibn Majah and in its chain is Ibn Lahiya, and al-Athram has recorded it in his Sunnan from ash-
Sha'biy, on the authority of the Prophtet, in mursal form. Ata' and others also reported in mursal form
that when the Prophet walked to the top of the pulpit, he would turn to the people and say: "Peace be
upon you." According to ashSha'biy: "Abu Bakr and 'Umar used to do that [also]."
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As-Sa'ib ibn Yazid informs: "The first azhan to salah made on the day of Jumu'ah was made when the
imam sat upon the pulpit during the time of the Prophet, Abu Bakr, and 'Umar. Then, during the time
of 'Uthman, since there were many people, he instituted a third azhan outside the mosque. The Prophet
only had one mu'azhzhin." This is related by alBukhari, an-Nasa'i, and Abu Dawud. In another
narration, it is stated: "During the time of 'Uthman, there were many people, so 'Uthman ordered the
people to make a third call to salah on the day of Jumu'ah, outside of the mosque, and that practice has
continued."

Ahmad and an-Nasa'i record: "Bilal would make the azhan to salah when the Prophet sallallahu alehi
wasallam sat upon the pulpit, and he would make the igamah when the Prophet came down from the
pulpit."

'Adi ibn-Thabit relates from his father on the authority of his grandfather who said: "When the
Prophet ascended the pulpit, he would face his companions." This is related by Ibn Majah. Concerning
this latter hadilh, although there is some doubt about it, at-Tirmizhi says: "The people of knowledge
from among the companions and others follow that and they prefer that the imam face the people
when delivering the khutbah. "

Figh 2.138: Contents of the khutbah

It is preferred that the Friday khutbah include praises of Allah, the Exalted, prayers upon the Prophet,
admonitions, and Qur'anic recitations.

Abu Hurairah reports that the Prophet sallallahu alehi wassallam said: "Every speech that does not
begin with the praises of Allah is defective." This is related by Abu Dawud. Ahmad has something
similar to it.

In another version, it is stated: "The Friday khutbah that does not contain the testimony ["There is no
God except Allah, and Muhammad is His Messenger] is like the defective hand." This is related by
Ahmad, Abu Dawud, and at-Tirmizhi.

Ibn Mas'ud reports that the Prophet would say in his opening testimony: "All praise be to Allah, we
seek His aid and we seek His forgiveness and we seek refuge in Allah from the evil of our souls.
Whomever Allah guides, no one will be able to mislead him. Whoever He leaves astray will have no
guidance for him. And I testify that there is no God except Allah and that Muhammad is His slave and
His Messenger whom He sent with the truth and as a warner before the Hour. Whoever obeys Allah
and His Messenger will be guided aright, and whoever disobeys them will only harm his own self and
he will not harm Allah, the Exalted, at all."

Ibn Shihab was asked about the Prophet's opening testimony during his khutbah on the day of
Jumu'ah, and he said something similar to that except that he stated: "Whoever disobeys them has
gone astray." Abu Dawud related both of these reports.

Jabir ibn Samurah says: "The Messenger of Allah would deliver his khutbah standing, would sit in
between the two khutbahs, would recite some verses, and would remind the people [about Allah]."
This is related by the group, save al-Bukhari and at-Tirmizhi.

The obligatory nature of salatul Jumu'ah is also obvious from the hadith recorded by al-Bukhari and
Muslim from Abu Hurairah that the Prophet said: "We are the last [of the people to come] but the first
on the day of resurrection. They received their books before us and we got ours after them. This day
was obligatory upon them, but they differed concerning it, and Allah guided us. The people, therefore,
follow us: the Jews tomorrow and the Christians the day after tomorrow."

Jabir also related that the Prophet sallallahu alehi wasallam would not make his admonitions on Friday
too long, but give a very short khutbah. This is related by Abu Dawud.

Umm Hisham bint Harithah ibn an-Nu'man says: "I learnt [ Surah] Qaf of the Glorious Qur'an from the
Prophet for he recited it upon the pulpit every Friday when he addressed the people." This is related
by Ahmad, Muslim, an-Nasa' i, and Abu Dawud .

Ya'la ibn Umayyah reports that he heard the Prophet recite, while on the pulpit: "And they cry: O
Malik!..." (az-Zukhruf 77). This is related by al-Bukhari and Muslim.

Ibn Majah records from Ubayy that the Messenger of Allah recited: "Blessed is He..." [Surah al-Mulk]
on Friday while he was standing. In ar-Raudah an-Nadiyah, it is stated: "Thus the required khutbah, in
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terms of Islamic law, should be modeled after the Prophet's khutbah exhorting people to do good and
warning them against dire consequences of the evil. This is the spirit of the address which the Islamic
law has instituted. As to the other contents of the khutbah, like praising Allah, saying prayers upon
His Messengers or reciting a portion of the Qur'an, none of these is its main purpose, which is to
admonish people... It has been customary among the Muslims [in the light of the sunnah] that if one
wanted to make some sort of proclamation, he would begin with praises of Allah and prayers upon His
Prophet, or something of that nature. Still, that is not the purpose of the khutbah; indeed, the purpose
is that which is said after praises of Allah and prayers for the prophet. If a person delivers a khutbah
and confines it to only praising Allah and saying prayers upon the Prophet, his khutbah would hardly
be acceptable. Any person with common sense could understand that.

It is the admonitary aspect of the Friday khutbah which the hadith emphasise, and if a khatib makes an
admonition, he fulfills the purpose of shari'ah; if he precedes his khutbah with praises of Allah and
prayers upon the Prophet and during his admonitions he uses Qur'anic verses, then he does it in a
complete and satisfactory manner."

Figh 2.139: Posture during and between the khutbahs

It is proper for the imam to stand for the two khutbas and to sit for a short while in between them.

Ibn 'Umar said: "When the Prophet sallallahu alehi wasallam would deliver the Khutbatul Jumu'ah, he
did so standing, and then he would sit, and then he would stand [again, for the second khutbah] as the
people do today." This is related by the group.

Jabir ibn-Samura said: "The Prophet would deliver the khutbah while standing, and then he would sit,
and then he would stand and speak again. Whoever says that he gave the khutbah while sitting has
lied. Verily, I prayed with him more than two thousand prayers [including the five daily prayers]."
This is related by Ahmad, Muslim, and Abu Dawud.

Ibn abi-Shaibah records that Tawus said: "The Prophet gave the khutbah while standing and so did
Abu Bakr, 'Umar, and 'Uthman. The first one to give khutbah while sitting upon the pulpit was
Mu'awiyyah," Ibn abiShaibah also records from ash-Sha'biy that Mu'awiyyah used to deliver the
khutbah while sitting, when he became overweight. Some of the scholars say that it is obligatory to
deliver the khutbah while standing and it is also obligatory to sit in between the two khutbahs. They
cite the example of the Prophet and his companions who always did so; however, the fact that they
consistently performed an act is not sufficient to prove that it is fard (obligatory) .

Figh 2.140: It is preferred to raise one's voice, to keep the khutbah short, and to the point

Ammar ibn Yasir reports that he heard the Messenger of Allah say: "Prolonging salah and shortening
one's khutbah is a sign of one's understanding of the religion. So, prolong the prayer and shorten the
khutbah." This is related by Ahmad and Muslim. Shortening the khutbah and prolonging one's salah
shows one's understanding of religion, for such a person is able to comprehend and express much in a
few words.

Jabir ibn Samurah says: "The Prophet's salah was of a moderate length and so was his khutbah." This
is related by the group, save al-Bukhari and Abu Dawud.

'Abdullah ibn abi Aufa reports: "The salah of the Messenger of Allah was long and his khutba.i was
short." This is related by an-Nasa'i with a sahih chain.

Jabir informs: "When the Prophet delivered the khutbah, his eyes became red, his voice rose, and his
anger increased as if giving a warning to the enemy." This is related by Muslim and Ibn Majah.
An-Nawawi says: "It is preferred for the khutbah to be in an eloquent and proper Arabic, and it should
be an organized speech that the people can understand. It should not be a speech, which is over the
heads of the people, nor should it be shallow or contain foul language as that would defeat its purpose.
Its words should be chosen carefully to make them attractive and meaningful."

Giving his views on the subject, Ibn al-Qayyim says: "The khutbah of the Prophet reinforced the
fundamental articles of faith, like belief in Allah, the Exalted, His angels, His books, His messengers,
and the meeting with Him. He would mention the paradise and the hellfire and what Allah, the
Exalted, has promised to His devoted servants and the people who obey Him and what Allah has
promised to His enemies and the miscreant. While listening to his khutbah, the hearts would be filled
with belief in Allah, His oneness, and His majesty. His khutbahs were not like speeches of those who
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speak only of matters of concern of common folk, lamenting earthly life and frightening people of the
approaching death. Such speeches cannot inspire faith in Allah or strengthen belief in His oneness or
move people by allusion to His mighty works in history, nor can they kindle in hearts intense love for
Allah, making the listeners look forward eagerly to the time they will meet Him! The people who hear
such speeches gain no benefit at all, except that they will die and that their wealth will be distributed
and their bodies will be turned to dust. Woe to such poets, what sort of faith is fostered by such
sermons, and what sort of tawhid do they teach or knowledge disseminate? If we study the khutbahs
of the Prophet sallallahu alehi wasallam and his companions, we find them embued with perspicuous
guidance, tawhid, attributes of Allah, explaining the basic articles of the faith, inviting people to
Allah, and drawing their attention to His providential care that makes Him so beloved to His slaves.
His khutbahs referred to Allah's dealings with others in the past so as to wam his listeners against His
wrath and exhort them to remember Him, thank Him and win His pleasure and love. Those who heard
these khutbahs were inspired with the love of Allah and they looked forward eagerly to meeting their
Lord. As time went by, the example of the Prophet was forgotten and other things prevailed. The main
purpose of the khutbah was forgotten. The eloquent and nice words that moved the hearts became rare
in speeches. The main thrust of the khutbah was neglected. The hearts were no longer touched and the
basic purpose of the khutbah was lost."

Figh 2.141: The imam interrupting his khutbah for some reason

Abu Hurairah reports: "The Prophet was delivering a khutbah and al-Hassan and al-Hussain [his
grandsons] came and they were wearing two red shirts and they were tripping while walking. The
Prophet came down from the pulpit and picked them up and placed them in front of himself, and then
he said: 'Allah and His Messenger have told the truth. Verily, your wealth and children are a trial. 1
looked to these two children walking and tripping, and I could not be patient, so I cut off my khutbah
and went to pick them up." This is related by the five.

Abu Rifah al-'Adwi says: "I went to the Prophet while he was delivering a khutbah, and I said: 'O
Messenger of Allah, this strange man has come to ask about his religion as he does not know what his
religion is.' The Prophet turned to me and left his speech, he came to me and he was given a wooden
chair with four iron legs, and he started to teach me what Allah had taught him and then he went back
to complete his khutbah." This is related by Muslim and an-Nasa'i.

Ibn al-Qayyim writes: "The Prophet would interrupt his khutbah due to some reason, or to respond to
a question from some of his companions.

Sometimes he would descend from the pulpit due to some need and then return and complete his
khutbah, as he did when he picked up al-Hassan and al-Hussain. He took them and then returned with
them to the pulpit. Sometimes he would interrupt his khutbah to say things to certain people, [e.g.,]
'Sit, so and so,' 'Pray, so and so.' [Sometimes] he ordered them to take care of certain things during his
khutbah."

Figh 2.142: It is forbidden to speak during the khutbah

The majority of the scholars are of the opinion that it is obligatory to be silent during the khutbah, and
one is not to indulge in conversation during the khutbah, not even if it is to order one to do some good
or to stop some evil, and this rule applies whether or not the person sitting in the mosque can actually
hear the khutbah.

Ibn 'Abbas reports that the Prophet sallallahu alehi wasallam said: "Whoever speaks in Jumu'ah while
the imam is delivering the khutbah is like a donkey who is carrying books, and for those who tell him
to be quiet, there is no [reward] for the Jumu'ah." This is related by Ahmad, ibn abi-Shaibah, al-
Bazzar, and at-Tabarani. Ibn Hajar said in Bulugh alMaram: "There is no fault in its chain."

'Abdullah ibn 'Amr reports that the Messenger of Allah said: "There are three types of people who
attend the Jumu'ah: one, a man who is present but speaks [during the speech], and that is his portion of
the prayer; two, a man who is present and makes supplications - in his case, Allah may give him what
he asks, if He wishes, or He may not give him what he asks, three, a person who is present and
observes silence and does not step over the necks of the Muslims nor harm anyone - for him, there is
expiation from that Jumu'ah until the next Jumu'ah plus an additional three days as Allah has said: 'He
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that does good shall have ten times as much to his credit." This is related by Ahmad and Abu Dawud
with a good chain.

Abu Hurairah reports that the Prophet said: "If, during the Jumu'ah while the imam is delivering
khutbah, you tell your companion to be quiet, then you have spoken needlessly." This is related by the
group, save Ibn Majah.

Abu ad-Darda' says: "The Prophet was upon the pulpit and was addressing the people and he recited a
verse, and next to me was Ubayy ibn-Ka'b and I asked him: When was that verse revealed?' He
refused to talk to me until the Messenger of Allah came down from the pulpit and then he said to me:
"You have nothing from your Jumu'ah, except your useless talk." When the Prophet had finished, I
went to him and informed him of what had happened, and he said: 'Ubayy has told the truth. If you
hear your imam speaking, be quiet until he is finished." This is related by Ahmad and at-Tabarani.
Ahmad and ash-Shaf'i are reported to have made a distinction, concerning this ruling, between one
who can hear the speech and the one who cannot hear the speech, saying that speaking is forbidden for
the former and not for the latter, although it is preferred for the latter also to be silent.

At-Tirmizhi records that Ahmad and Ishaq made an exception for replying to a salutation and
responding to a sneeze while the imam is delivering the Friday khutbah. According to ash-Shaf'i: "If a
person sneezes [during the khutbah] and someone says: 'May Allah bless you,' I wish I could have
accomadated it since such a reply is a sunnah. In my view it is makruh that a person should greet
someone with salam [while they are listening to the khutbah]. [What makes it worse is] that his salam
is not returned, even though saying salam is a sunnah while responding to it is a fard.

Figh 2.143: Indulging in conversation when the khutbah is not being delivered, is permissible
Tha'labah ibn abi-Malik says: "We would be talking on Jumu'ah while 'Umar was sitting on the pulpit
and when the call to salah was finished 'Umar would stand and no one would utter a word until he had
completely finished both of his khutbahs. When the igamah was made and 'Umar came down from the
pulpit, the people would then speak." This is related by ash-Shaf'i in his Musnad.

Ahmad records, with a sahih chain, that while the azhan was being made, 'Uthman ibn-'Affan would
be sitting on the pulpit, apprising the people of their situation and the prices of some commodities.
Figh 2.143 a: Catching One Rak'ah or Less of the Jumu'ah

Most of the people of knowledge are of the opinion that if a person catches only one rak'ah of al-
Jumu'ah, then that rak'ah will be valid and the person need only make up the one rak'ah that he misses.
Ibn 'Umar reports that the Prophet sallallahu alehi wasallam said: "Whoever catches only one rak'ah of
the salah and then adds to it the other one, his prayer will be complete." This is related by an-Nasa'i,
Ibn Majah, and ad-Daraqutni. In Bulugh al-Maram, Ibn Hajar says that its chain is sahih although Abu
Hatim says that the strongest opinion is that it is mursal.

Abu Hurairah reports that the Prophet sallallahu alehi wasallam said: "Whoever catches one rak'ah of
the prayer has indeed caught the whole prayer." This is related by the group.

Whoever catches less than one rak'ah of the salah has not caught the Jumu'ah and he is to pray four
rak'at of the zuhr salah according to the majority of the scholars.

Ibn Mas'ud says: "Whoever catches one rak'ah from al-Jumu'ah is only to add another one to it.
Whoever misses both rak'at is to pray four rak'at." This is related by at-Tabarani with a good chain.

Ibn 'Umar says: "If one catches from the Friday salah one rak'ah, then he is to add another one to it. If
he catches only the sitting [at the end of the prayer, following the bowing], then he is to pray four
[rak'at]." This is related by al-Baihaqi. Such is the opinion of the Shaf'i, Maliki, and Hanbali schools,
and Muhammad ibn al-Hassan. Abu Hanifah and Abu Yusuf say that if one catches the tashahud with
the imam, then he has caught al-Jumu'ah. He should pray two rak'at after the imam makes the taslim,
and his Friday salah would be complete.

Figh 2.144: Offering the salah in a crowded area

Ahmad and al-Baihaqi relate from Sayyar that '"Umar was giving an address and said: "The Messenger
of Allah built this mosque and we were with him [i.e., the emigrants and the helpers], and if it
becomes very crowded, a person among you is to make the prostration on the back of his brother."
When, he saw some people praying in the street, he said to them: "Pray in the mosque."

Figh 2.144 a: Nawaf'l before and after al-Jumu'ah
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It is a sunnah to pray four rak'at or two rak'at after al-Jumu'ah: Abu Hurairah reports that the Prophet
sallallahu alehi wasallam said: "Whoever is to pray after the Jumu'ah should pray four rak'at." This is
related by Muslim, Abu Dawud, and at-Tirmizhi.

Ya'la ibn Umayyah reports that he heard the Prophet recite, while on the pulpit: "And they cry: O
Malik!..." (az-Zukhruf 77). This is related by al-Bukhari and Muslim.

Ibn 'Umar says: "The Prophet would pray two rak'at in his house on the day of Jumu'ah." This is
related by the group.

Ibn al-Qayyim says: "After the Prophet finished the Jumu'ah, he would enter his house and pray two
rak'at, and he ordered those who prayed the Jumu'ah to pray four rak'at after it.

Our sheikh Ibn Taimiyyah says: "When he prayed in the mosque, he would pray four [rak'at], and
when he prayed in his house, he would pray two rak'at.' I say: this is what the hadith is pointing to.
Abu Dawud records from ibn 'Umar that when he prayed in the mosque, he would pray four rak'at,
and when he prayed in his house, he would pray two rak'at. Also, in the two Sahihs it is reported from
ibn 'Umar that the Prophet would pray two rak'at in his house after the Friday salah."

If one prays four rak'at, then, according to some, he is to pray them all connected, while others hold
that he is to pray two rak'at, make the taslim, followed by another two rak'at. It is preferred to pray
them in one's house. If one prays them in the mosque, he should change his place of prayer after the
Friday salah.

Concerning any sunnah prayer before the Friday salah, Ibn Taimiyyah writes: "The Prophet sallallahu
alehi wasallam never offered any salah after the azhan and before the Friday salah, and no one has
ever related such an act from him. During the Prophet's time, there was only one azhan and that was
made when the Prophet sat upon the pulpit. Bilal would make the azhan and then the Prophet would
give the two khutbahs. Next, Bilal would make the igamah and the Prophet would lead the people in
salah. It is not possible that the Prophet would have made a salah after the azhan nor anyone else
among the Muslims who prayed with the Prophet could have done so. And we have no evidence to
show that the Prophet, sallallahu alehi wasallam, prayed in his house before going out to the mosque
on Friday. He did not specify any time for any salah before the Friday salah. What he said was meant
to exhort those going early to the mosque on Friday to engage themselves in prayer. He said:
"Whoever goes out early and walks and does not ride to the mosque and prays what has been
prescribed [by Allah] for him..." That has been related from the Prophet's companions. When they
would reach the mosque on Friday, they would pray whatever amount was easy for them. Some of
them prayed ten rak'at and some prayed twelve and some only eight and others less than that. For this
reason most of the scholars are of the opinion that there is no sunnah prayer with a specified number
of rak'ah or time, before aljumu'ah, for there is nothing either in the actions or statements of the
Prophet to support or confirm it.

Figh 2.145: Salatul Jumu'ah and Salatul 'Id occurring on the same day

If the day of 'Id occurs on Jumu'ah, then salatul Jumu'ah is no longer an obligation upon those who
performed the salatul 'Id.

Zaid ibn Argam says: "The Prophet sallallahu alehi wasallam prayed the salatul 'id and then he gave
an exemption concerning the Jumu'ah, saying: 'Whoever wishes to pray it may pray it."" This is related
by the five and al-Hakim. Ibn Khuzaimah calls it sahih.

Abu Hurairah reports that the prophet sallallahu alehi wasallam said: "Two festivals have occurred
together on this day of yours. For whosoever desires, this will suffice for his salatul Jumu'ah, but we
are going to perform salatul Jumu'ah." This is related by Abu Dawud.

It is preferred for the imam to perform the Jumu'ah so anyone who wishes to perform it may do so as
well as those who were not able to attend the 'id prayer. The Prophet sallallahu alehi wasallam said:
"We are going to perform the salatul Jumu'ah."

According to the Hanbali school, the zuhr is obligatory upon anyone who does not attend the salatul
Jumu'ah because he has performed the 'id prayer. Nevertheless, it apparently is not obligatory as there
is a hadith in Sunan Abu Dawud in which Ibn az-Zubair says: "'Id and Jumu'ah occurred on the same
day so he joined them and prayed two rak'at at an early time, and did not add anything to it until 'asr.
Figh 2.147: Id prayers (Salatul 'Idain)
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The prayers of the two 'ids was prescribed in the first year after the migration. It is a sunnah
mu'kkadah as the Prophet sallallahu alehi wasallam always performed these prayers and he ordered
the men and women to go out to attend them.

Figh 2.147 a: Grooming for the two 'ids

It is preferred to make the ghusl, perfume one's self and don one's best attire on the occasions of the
two 'ids.

Ja'far ibn-Muhammad relates from his father on the authority of his grandfather who reported that the
Prophet would wear a Yemeni cloak on every 'id. This is related by ash-Shaf'i and al-Baghawi.
Al-Hassan as-Sibt says: "The Messenger of Allah ordered us to wear the best clothes we could find for
the two 'ids and to apply the best perfume we could find and to sacrifice the best animal we could
find." This is related by al-Hakim and in its chain is Ishaq ibn Barzakh whom al-'Azdi declares to be
weak while Ibn Hibban says he is trustworthy.

Ibn al-Qayyim writes: "The Prophet used to wear his most beautiful clothes for them and he had a
special cloak that he would wear on the two 'ids and Jumu'ah.

Figh 2.147 b: Eating on the two 'ids

One is to eat before going to the salah for 'idul fitr, (the end of Ramadan) but not do so on the
occasion of the 'idul azha (commemmorating Prophet Ibrahim's sacrifice). For 'idul fitr, it is a sunnah
to eat an odd number of dates before going to pray salatul 'id while for 'idul azha the eating should be
delayed until one returns from the 'id prayers and then he may eat of his sacrifice if he has sacrificed
an animal.

Anas reports: "The Prophet would not go out on the festival of breaking the fast until he had eaten an
odd number of dates." This is related by Ahmad and al-Bukhari.

Buraidah reports: "The Prophet would not go out on the day of breaking the fast (‘idul fitr) until he
had eaten and on the day of sacrifice (‘idul azha) he would not eat until he had returned [from salah]."
This is related by at-Tirmizhi and Ibn Majah, and also by Ahmad who added: "And he would eat from
his sacrifice."

In al-Muwatta' it is recorded from Sa'id ibn al-Musayyab that the people were ordered to eat before
they go out on the day of breaking the fast.

Ibn-Qudamabh said: "I do not know of any difference of opinion over the fact that one should hasten in
eating [eat early] on the day of breaking of the fast."

Figh 2.148: Going out to the musalla (place of prayer)

Salatul 'id can be performed in the mosque but it is preferred to perform in a place outside the city as
long as there is no excuse or reason to do otherwise (e.g., rain and so on) as the Prophet would pray
the two 'ids in the outskirts of Medinah and he never prayed it in his mosque, except once and because
it was raining.

Abu Hurairah reports that it was raining on the day of 'id, so the Prophet led them in salatul 'id in the
mosque. This is related by Abu Dawud, Ibn Majah, and al-Hakim, and its chain contains an unknown
narrator. Al-Hafiz says in at-Talkhis: "Its chain is weak," and azh-Zhahabi asserts: "This hadith is
rejected."”

Figh 2.148 a: Women and children going out to attend 'id prayer

Shari'ah requires women and children to go out and attend the salatul 'idain. This includes married,
single, young, old, or menstruating women.

Umm 'Atiyah reports: "We were ordered to go out with the single and menstruating women to the two
'ids in order to witness the good and the supplications of the Muslims. The menstruating women
would be separate from the others." This is related by al-Bukhari and Muslim.

Ibn 'Abbas says that the Prophet would take his wives and daughters to the two 'ids. This is related by
Ibn-Majah and al-Baihagqi.

Ibn 'Abbas further reports: "I went out with the Prophet on the day of breaking the fast or of the
sacrifice, and he prayed and gave a khutbah, and then he went to the women and admonished them,
reminded them of Allah, and ordered them to give charity." This is related by al-Bukhari.

Figh 2.148 b: Taking different routes to and from musalla
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Most of the people of knowledge are of the opinion that it is preferred for a person to go to the salah
by one route and then to return home through another route, regardless of whether he be the imam or a
member of the congregation.

Jabir reports: "On the days of 'id, the Prophet would take different routes." This is related by al-
Bukhari.

Abu Hurairah says: "When the Prophet went to salatul 'id, he would return through a different route."
This is related by Ahmad, Muslim, and at-Tirmizhi .

It is permissible to return through the same route by which one goes to the musalla. Bakr ibn
Mubashir says: "I used to go with the companions of the Prophet to the musalla on 'idul azha and on
"idul fitr, and we passed through a specific valley in Medinah until we came to the place of salah and
prayed with the Messenger of Allah, and then we would return to our houses through the same
valley." This is related by Abu Dawud, al-Hakim, and by al-Bukhari in his Tarikh. Ibn as-Sakin says
that its chain is acceptable.

Figh 2.149: The time of 'Id prayers

The time for salatul 'id begins from the time the sun is three meters above the horizon until the sun
reaches its meridian.

Ahmad ibn Hassan al-Bana' records that Jundub said: "The Prophet prayed the 'idul fitr prayer while
the sun was [approximately] six meters above the horizon and the 'id of the sacrifice while the sun was
three meters above the horizon."

Ash-Shaukani says: "That is the best of what has been related concerning the specific time of salatul
'idain and the hadith shows that it is preferred to hasten in praying salatul azha and to delay the salatul
fitr."

Ibn Qudamah says: "It is a sunnah to pray salatul azha early in order to allow more time for the people
to perform the sacrifice, and the salatul fitr is to be delayed in order to give people time to pay zakat
al-Fitr. I know of no difference of opinion on this point."

Figh 2.149 a: The azhan and iqamah for salatul 'idain

Ibn al-Qayyim writes: "When the Messenger of Allah went to the musalla (place of prayer), he would
perform the salah without any azhan or igamah and without saying 'as-salatu jami'ah' (prayer in
congregation). The sunnah is not to do any of that."

Ibn 'Abbas and Jabir both report that there was no azhan on the day of the breaking of the fast or on
the day of sacrifice. This is related by al-Bukhari and Muslim. Muslim records that 'Ata said: "Jabir
informed me that there is no azhan for the 'id of breaking the fast, neither when the imam arrives nor
afterward. And there is no igamah or call of any kind."

Sa'd ibn abi-Waqqas reports: "The Prophet prayed salatul 'id without any azhan or igamah. He would
deliver two khutbahs standing and would seperate them by sitting between them.' This is related by al-
Bazzar.

Figh 2.150: The takbir during salatul 'idain

The 'id prayer consists of two rak'at during which it is sunnah to pronounce the takbir seven times,
after the opening takbir and before the Qur'anic recital in the first rak'ah. During the second rak'ah,
one makes takbir five times after the takbir which is customarily made for standing after the
prostration. One is to raise one's hands during each pronouncement of the takbir. This is based on a
report transmitted from 'Umar and his son Abdullah.

'Amr ibn Shu'aib reports from his father on the authority of his grandfather that the Prophet would
make twelve takbirat during the 'id prayer, seven in the first rak'ah and five in the second. He did not
pray before or after the 'id. This is related by Ahmad and Ibn Majah. Ahmad says: "I follow that."

Abu Dawud and ad-Daraqutni report that the Prophet said: "The takbirat during the ['id of breaking
the fast are seven in the first rak'ah and five in the second, and the Qur'anic recital comes after them in
both the rak'at." This is the strongest opinion and it is the opinion of the majority of the people of
knowledge from among the companions, the successors, and the imams. Ibn Abdul-Barr commenting
on the number of takbirat, says: "It has been related through many good chains that the Prophet made
seven takbirat in the first rak'ah and five in the second. Such has been related from 'Abdullah ibn
'Amr, Ibn 'Umar, Jabir, 'Aishah. Abu Waqid, and 'Amer ibn 'Auf al-Mazni. Nothing that has been
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related from him, either through a stonger or weaker chain, differs from that, and it was the first to be
practiced."

As to the pause between takbirat, it is said that the Prophet would be silent for a short period of time
between the takbirat, and nothing has been related from him concerning exactly what he said during
that pause; however, at-Tabarani and al-Baihai relate, with a strong chain, that Ibn Mas'ud would
praise and extol Allah, the Exalted, and make prayers upon the Prophet during such intervals. The
same has been recorded from Huzhaifah and Abu Musa. Pronouncing the takbirat are a sunnah even
though the salah is not invalidated if one neglects them, either intentionally or out of forgetfulness.

Ibn Qudamah says: "I know of no difference of opinion on that point." Ash-Shaukani states that the
strongest opinion is that if one does not perform the takbirat out of forgetfulness, he is not to perform
the prostrations of forgetfulness.

Figh 2.151: Prayer before or after salatul 'id

It is not established that there is any sunnah prayer before or after the 'id prayer. The Prophet never
performed any such prayer, neither did his companions upon arrival at the musalla (prayer place).

Ibn 'Abbas reports: "The Messenger of Allah went out to the site of the 'id prayer and prayed two
rak'at [i.e., the 'id prayer] without praying anything before or after it." This is related by the group.

It is reported that Ibn 'Umar did the same and he stated that this was the practice of the Prophet.
Al-Bukhari records that Ibn 'Abbas disliked that one should perform a prayer before salatul 'id.
Concerning voluntary prayers at such a time, Ibn Hajar has stated in Fath al-Bari that there is no
evidence to show that it is not allowed, unless it is at the times in which it is disliked to pray on any
day.

Figh 2.151 a: For whom the performance of salatul 'id is valid

The 'id prayer is valid for men, women, children, travellers, residents, people in congregation, and
people praying individually. It is also valid if performed in a house, mosque, or a distant place
designated for the salah, and so on.

Figh 2.151 b: Whoever misses salatul 'id with the congregation may pray two rak'at

In Sahih al-Bukhari we find in the chapter entitled: "If one misses salatul 'id he may pray two rak'at
and the same is the case for the women or people in their houses or in the countryside. This is based
on the Prophet's words: 'O Muslims, this is our festival."' Anas ibn Malik ordered his protege Ibn abi-
'Utbah, [who lived] in a remote area, to gather his family and children and to pray [the 'id prayer] like
the people in the city and with takbirat similar to theirs. 'Ikrimah said: "The people of the country
should gather for the 'id and pray two rak'at as the imam does." 'Ata says: "If you miss the 'id [salah],
pray two rak'at."

Figh 2.151 c: The khutbah of salatul 'id

The khutbah after salatul id is a sunnah and so is listening to it. Abu Sa'id says: "On the id of breaking
the fast and of the sacrifice, the Prophet would go to the musalla (prayer place) and begin with the
salah and when he finished, he would face the people while the people were sitting in rows, and he
would admonish them, advise them, and exhort them [to do good deeds]. And if he wished to send off
an army or order something, he would do so and then leave." Abu Sa'id then says: "The people
continued to act likewise until I went out with Marwan, while he was the govenor of Medinah, for one
of the two 'ids. When I arrived at the place of prayer, I found a minbar that was built by Kathir ibn as-
Salt. When Marwan went to mount it before the prayer, I pulled him by his clothes. He pushed me
away and gave the khutbah before the salah. I said to him: 'By Allah you have changed [the order].’
He said: 'O Abu Sa'id...what you know is gone.' I said: 'By Allah, what I know is better than what I
don't know." He said: 'The people would not stay with us after the salah so we made the khutbah
before the salah." This is related by al-Bukhari and Muslim.

'Abdullah ibn as-Sa'ib said: "I prayed the 'id salah with the Messenger of Allah and when he finished
the salah he said: 'We will be delivering a khutbah. Whoever wishes to stay for the khutbah may stay.
Whoever would like to leave, may leave . ' " This is related by an-Nasa' i, Abu Dawud, and Ibn Majah.
Whatever has been recorded suggests that there are two khutbahs for the 'id and the imam sits between
them [i.e., like the khutbatul Jumu'ah]. Such reports are considered weak. An-Nawawi says: "There is
nothing at all substantiated about there being more than one khutbah."
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Ibn al-Qayyim writes: "The Prophet would begin all of his khutbahs with the praise of Allah and there
is no hadith from him that states that he began his 'id khutbahs with takbir.

Ibn Majah recorded in his Sunan from Sa'id, the mu'azhzhin of the Prophet, that the Prophet would say
the takbir during his khutbahs and even more so during the 'id khutbahs. Still, this does not prove that
he began his khutbah with it! The people differ over the beginning of the 'id and the khutbah for
salatul istisqa' (prayer for rain). Some say that they are to begin with takbir. Some say that the khutbah
for salatul istisqa' begins with praying for forgiveness while others say it begins with praises of
Allah." Shaikh al-Islam Ibn Taimiyyah says: "That is correct as the Prophet said: 'Every affair that
does not begin with the praise of Allah is deficient.' The Prophet began all of his speeches with praises
of Allah. Concerning the statement of many jurists, i.e.. he began the 'prayer for rain' by asking
forgiveness from Allah and the id speech with takbir, there is absolutely no proof for it in the
Prophet's sunnah. In fact the sunnah contradicts that statement as he began all of his speeches with the
praises of Allah."

Figh 2.152: Making up a missed 'id prayer

Abu 'Umair ibn Anas reports: "My Ansari uncles from among the companions of the Messenger of
Allah said to me: 'The moon for the month of Shawwal was hidden from us and, therefore, our
companions fasted. Then at the end of the day, riders came and they bore witness to the Prophet
sallallahu alehi wasallam that they had seen the moon the previous night. The Prophet ordered the
people to break their fasts and to go out to the site of the salatul 'id on the next day." This is related by
Ahmad, an-Nasa'i, and Ibn Majah with a sahih chain. In this hadith there lies evidence for those who
say that if the people miss salatul 'id due to some excuse, then they may go out and pray it the next
day.

Figh 2.153: Playing, amusements, singing, and eating on the days of 'id

Recreation, amusements, and singing, if they stay within the moral bounds, are permissible on the
days of 'id.

Anas reports: "When the Prophet came to Medinah they had two days of sport and amusement. The
Prophet said: "Allah, the Exalted, has exchanged these days for two days better than them: the day of
breaking the fast and the day of sacrifice." This is related by an-Nasa'i and Ibn Hibban with a sahih
chain.

'Aishah says: "The Abyssinians were preforming in the mosque on the day of 'id. I looked over the
Prophet's shoulders and he lowered them a little so I could see them until I was satisfied and left."
This is related by Ahmad, al-Bukhari, and Muslim.

Ahmad, al-Bukhari, and Muslim also record that she said: "Abu Bakr entered upon us on the day of 'id
and there were some slave girls who were recounting [in song the battle of] Bu'ath in which many of
the brave of the tribes of Aus and Khazraj were killed. Abu Bakr said: 'Slaves of Allah, you play the
pipes of the Satan!' He said it three times. The Prophet said to him: 'O Abu Bakr, every people have a
festival and this is our festival."' In al-Bukhari's version, 'Aishah said: "The Messenger of Allah,
entered the house and I had two girls who were singing about the battle of Bu'ath. The Prophet lied
down on the bed and turned his face to the other direction. Abu Bakr entered and spoke harshly to me,
'Musical instruments of the Satan in the presence of the Messenger of Allah!' The Messenger of Allah
turned his face to him and said: 'Leave them." When Abu Bakr became inattentive I signaled to the
girls to leave. It was the day of 'id and the Africans were performing with their shields and spears.
Either I asked him or the Prophet asked if I would like to watch them [I don't recall now]. I replied in
the affirmative. At this the Prophet made me stand behind him and my cheek was against his. He was
saying: 'Carry on, O tribe of Arfadah,' until I tired. The Prophet asked: 'Is that enough for you?' I
replied: "yes," so he said: 'Leave [then]."

Ibn Hajar writes in Fath al-Bari, "Ibn as-Siraj related from Abu az-Zinad on the authority of 'Urwah
from 'Aishah that the Prophet said that day: 'Let the Jews of Medinah know that our religion is
spacious [and has room for relaxation] and I have been sent with an easy and straight forward religion.

m
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Ahmad and Muslim record from Nubaishah that the Prophet sallallahu alehi wasallam said: "The days
of tashriq (i.e., the days in which the 'id is celebrated) are days of eating and drinking [non alcoholic
drinks] and of remembering Allah, the Exalted."

Figh 2.154: The excellence of good deeds in the first ten days of Zhul-Hijjah

Ibn 'Abbas reports that the Prophet sallallahu alehi wasallam said: "No good deeds done on other days
are superior to those done on these days [meaning the ten days of Zhul-Hijjah]." The companions
asked: "O Messenger of Allah, not even jihad in the way of Allah?" He said: "Not even jihad, save for
the man who puts his life and wealth in danger [for Allah's sake] and returns with neither of them."
This is related by the group save Muslim and an-Nasa'i.

Ahmad and at-Tabarani record from Ibn 'Umar that the Messenger of Allah said: "There is no day
more honorable in Allah's sight and no acts more beloved therein to Allah than those in these ten days.
So say tahlil ["There is no God but Allah"], takbir [Allah is the greatest] and tahmid ["All praise is due
to Allah"] a lot [on those days]."

Ibn 'Abbas says about the 'ayah, "Remember Allah during the well known days," that it refers to the
first ten days of Zhul-Hijjah. This is related by al-Bukhari. Sa'id ibn Jubair would push himself very
hard [to do good deeds] during these ten days.

Al-Auza'i says: "It has reached me that a deed on one of the ten days is similar to fighting in the way
of Allah, fasting during its days and guarding during its nights, except for him who becomes a
martyr." As to its source, he adds: "A man from the tribe of Bani Makhzum related that to me from the
Prophet."

Abu Hurairah relates that the Prophet said: "There are no days more loved to Allah for you to worship
Him therein than the ten days of ZhulHijja. Fasting any day during it is equivalent to fasting one year
and to offer salatul tahajjud (late-night prayer) during one of its nights is like performing the late night
prayer on the night of power. [i.e., Lailatul Qadr]." This is related by at-Tirmizhi, Ibn Majah, and al-
Baihaqi.

Figh 2.154 a: Congratulating one another on the days of 'id

It is commendable to congratulate one another on the days of 'id.

Jabir ibn Nafir reports: "When the companions of the Prophet met each other on the day of 'id, they
would say to each other, 'tagabbal minna wa minka [May Allah] accept it from us and you." Ibn Hajar
said that its chain is hasan.

Figh 2.154 b: Takbirat during the days of 'id

It is a sunnah to pronounce the takbirat on 'id days. Concerning the 'id of breaking the fast, Allah says
"you should complete the prescribed period and that you should glorify Allah [i.e., say takbirat] for
having guided you and that you may give thanks." Concerning the 'id of the sacrifice, Allah says: "that
you may remember Allah during the well known days;" and: "He has made them subject to you, that
you may glorify Allah for His guidance to you. The majority of the scholars say that the time for the
takbirat during the 'id of breaking the fast is from the time one goes to the 'id prayer until the khutbah
begins. Weak hadith have been recorded stating this, but there are also authentic reports from Ibn
'Umar and other companions that they did so. Al-Hakim says: "This sunnah has been practiced by ahl-
il hadith. Malik, Ahmad, Ishaq, and Abu Thaur [have made statements concurring that practice] ."
Some say that the takbirat are from the night before the 'id, when the moon is seen, until the person
goes to the musalla and the imam arrives. The time for the takbirat during the 'id of the sacrifice is
from the day of 'Arafah until the time of the 'asr on the thirteenth of Zhul-Hijjah.

Ibn Hajar writes in Fath al-Bari: "None of that has been confirmed from the Prophet. The most
authentic report from the companions is that 'Ali and Ibn Mas'ud would make the takbirat from the
day of 'Arafah to the 'asr of the last day of Mina. Ibn al-Munzhir and others reported it. AshShaf'i,
Ahamd, Abu Yusuf, and Muhammad follow that report and it is also the view of 'Umar and Ibn
'Abbas."

There is no specific time for the takbirat during the days of tashriq (three days after 'idul azha). In fact,
it is preferred to pronounce takbirat during every moment of those days.

Al-Bukhari recorded: "During 'Umar's stay at Mina, he would say takbirat in his tent [so loud] that the
people in the mosque would hear it and then they would start doing it also and the people in the

islammessage.com 158




market place would do the same and all of Mina would resound with the takbirat. Ibn 'Umar used to
say the takbirat, during those days of Mina, after the prayers and while on his bed, in his tent, while
sitting and while walking during all of those days. Maimuna would say the takbirat on the day of
sacrifice. The women used to say takbirat behind Abban ibn 'Uthman and 'Umar ibn 'Abdulaziz along
with the men in the mosque during the days of tashriq." Al-Hafiz ibn Hajar said: "These reports show
that the takbirat are made during all the times of these days, after salah and all other times. Some say
the takbirat are made only after the salah, and some say they are to be made only after the fard prayers
and not after nawafl, others declare them to be for men and not for women, while some say that they
are only to be said in congregations and not individually, while others reserve them only for those who
perform the salah on time and not for those who are making up a missed prayer, and some say only for
residents and not travellers, whereas others think they are only for the people of the city and not for
the people of the countryside. Apparently al-Bukhari is of the opinion that it is for all people and the
reports that he has transmitted support his opinion."

These takbirat can be made in many different forms. The most authentic form is that which has been
recorded with a sahih chain by 'Abdurrazaq from Salman, who said: "They made takbirat with: 'Allahu
akbar, Allahu akbar, Allahu akbar kabeera."' From 'Umar and ibn Mas'ud the following is related:
"Allahu akbar. Allahu akbar. La ilaha illallah. Allahu akbar. Allahu akbar wa lillahil-hamd."
Translation: Allah is the greatest, Allah is the greatest. There is no God but Allah. Allah is the
greatest, Allah is the greatest. All praise belongs to Allah.

Figh 3.1: Zakah, definition

Zakah or alms tax can be defined as that portion of a man's wealth which is designated for the poor.
The term is derived from the Arabic verbal root meaning "to increase." "to purify," and "to bless." It
find its origin in Allah's command to: "Take sadaqah (charity) from their property in order to purify
and sanctify them" [at-Taubah 103]. That is why this kind of sadaqah is called zakah, for by paying it,
one is aspiring to attain blessing, purification, and the cultivation of good deeds.

Taking into account its very nature, it is no wonder that zakah constitutes one of the five pillars of
Islam. It is associated with prayer (salah) in eighty-two Qur'anic verses. Allah, the Exalted One,
prescribed it in His Book (The Qur'an), His Messenger corroborated it by his (sunnah), and the
community (ummah) by consensus upheld it. Ibn 'Abbas reported that when the Prophet, upon whom
be peace, sent Mu'azh ibn Jabal to Yemen (as its governor), he said to him: "You are going to a people
who are People of the Scripture. Invite them to accept the shahadah: that there is no god but Allah and
I am His Messenger. If they accept and affirm this, tell them that Allah, the Glorious One, has
enjoined five prayers upon them during the day and night. If they accept that, tell them also that He
has enjoined sadaqah upon their assets which will be taken from the rich of the (Muslim) community
and distributed to the poor. If they accept that, refrain from laying hands upon the best of their goods
and fear the cry of the oppressed, for there is no barrier between Allah and it."

At-Tabarani relates in al-'Awsat and as-Saghir, on the authority of 'Ali, that the Prophet said: "Allah
has enjoined upon rich Muslims a due to be taken from their properties corresponding to the needs of
the poor among them. The poor will never suffer from starvation or lack of clothes unless the rich
neglect their due. If they do, Allah will surely hold them accountable and punish them severely."
According to at-Tabarani: "It was reported only by Thabit ibn Muhammad az-Zahid." Of Thabit's
credibility, al-Hafiz in turn says: "Thabit was an honest and trustworthy person. AlBukhari and others
related from him, and the rest of the narrators in the chain are considered as accepted authorities."

In the early days of Islam at Makkah, no limit or restriction was placed on the amount to be donated,
for that decision was left to the individual Muslim's conscience and generosity. In the second year of
hijrah, according to the widely known authorities, both the type and the quantity of zakah revenues
were determined, and detailed illustrations were provided.

Figh 3.2: Exhortation to Give Zakah in the Qur'an

At-Taubah 103 authorizes the Prophet, upon whom be peace, to take either a stipulated amount of
alms from the believers' holdings in the form of the obligatory zakah, or a voluntary, unstipulated
amount (zakah of tatawwul). In this 'ayah, "purify" means to purify them from stinginess, greed, and
meanness, and a lack of remorse toward the poor and the wretched. To sanctify them is to raise them
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in esteem through good deeds and blessings so that they will be worthy of happiness both now and in
the afterlife.

Figh 2.151 b:

In reference to the life hereafter, Allah reveals: "Lo! Those who keep from evil will dwell amid
gardens and watersprings, taking that which their Lord gives them. For they were before doers of
good. They used to sleep but little of the night, and in the hours of the early dawn they prayed for
forgiveness.... In their wealth, the beggar and the outcast had due share" [azh-Zhariyat 15-19]. Allah
views beneficence and righteousness as exclusive qualities of the pious. It is because of their
beneficence that they pray at night and ask Allah's forgiveness at dawn as a way of worshipping and
approaching Him. Their beneficence is likewise in their giving to the needy their share of mercy and
sympathy.

Allah further confirms: "And the believers, men and women, are protecting friends of one another;
they enjoin the right and forbid the wrong, they perform prayer and pay the zakah, and they obey
Allah and His Messenger. Upon them, Allah will have mercy" [at-Taubah 71].

Such are the people blessed by Allah and given His mercy-- those who believe in Him, who take care
of each other through support and love, who exhort fairness and restrain lewd behavior, who have
strong ties with Allah through prayer, and who strengthen their mutual relations through zakah.
Finally, these people, as reflected in al-Hajj 41, are: "Those who, if we give them power in the land,
perform prayers and pay zakah, and enjoin kindness and forbid inequity." Giving zakah is, therefore,
one of the reasons for which the righteous are given authority on earth.

Figh 3.3: Exhortation to Give Zakah in the Hadith

At-Tirmizhi relates from Abu Kabshah alAnmari that the Prophet, upon whom be peace, said: "I
swear upon three (things) and ask you to memorize my words: Sadaqah taken from a property never
decreases it; a man who suffers injustice and is patient with it, Allah will grant him strength; a man
who starts begging, Allah will cause him to be poor."

Ahmad and at-Tirmizhi relate (and the latter graded it sahih) from Abu Hurairah that the Messenger of
Allah, upon whom be peace, said: "Allah receives charity by His right hand, and then He causes it to
grow for each of you. Just as you raise a horse, colt, foal, or young weaned camel, so that morsel
becomes as large as the Mount of 'Uhud."

Of this hadith's content, Waki' says: "This is sanctioned by the Qur'an: 'Do they not know that it is
Allah alone who can accept the repentance of His servants and is the (true) recipient of whatever is
offered for His sake - and that Allah alone is an acceptor of repentance, a dispenser of grace?' [at-
Taubah 104]. 'Allah deprives usurious gains of all blessing, whereas He blesses charitable deeds with
manifold increase.' [al Bagarah 276]."

Again, Ahmad relates, with a sound chain of narrators, that Anas said: "A man from the tribe of
Tameem came to the Messenger of Allah, upon whom be peace, and said: 'O Messenger of Allah! I
have plenty of property, a large family, a great deal of money, and I am a gracious host to my guests.
Tell me how to conduct my life and how to spend.' The Messenger of Allah, upon whom be peace,
replied: 'Pay zakah out of your property, for truly it is a purifier which purifies you, and be kind to
your relatives, and acknowledge the rights of the poor, neighbors, and beggars'."

It was reported from 'Aishah that the Messenger of Allah, upon whom be peace, said: "I swear upon
three things: Allah does not equate one who has a portion in Islam with one who does not. The
portions of Islam are three: prayer, fasting, and zakah. If Allah takes care of a man in this world, He
will take care of him on the Day of Judgment. If a man likes a group of people, Allah will certainly
include him among them. As for the fourth, if I swear on it, I hope I will not commit a sin: that if
Allah conceals a man's sin in this world, He will certainly not expose him on the Day of Judgment."
At-Tabarani relates in al-'Awsat, that Jabir reported: "A man said: 'O Messenger of Allah! What will
be the gains for a man who pays zakah on his assets?' The Messenger of Allah, upon whom be peace,
said: 'For one who pays zakah on his asssets, he will be removed from the evil in them'."

On the same subject, al-Bukhari and Muslim relate that Jabir ibn 'Abdullah reported: "I gave my
allegience to the Messenger of Allah, upon whom be peace, that I will establish salah (prayers) and
zakah, and I will give advice to every Muslim."
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Figh 3.4: Punishment in the Qur'an for the Delinquents of Zakah

Allah says: "O you who believe! Most surely many of the doctors of law and the monks eat away the
property of men falsely and turn them from Allah's way; and as for those who hoard treasures of gold
and silver and do not spend them for the sake of Allah--warn them of grievous sufferings [in the life to
come]. On the Day when that [hoarded wealth] shall be heated in the Fires of Hell and their foreheads
and their sides and their backs branded with it, [it will be said to them:] 'These are the treasures which
you have hoarded for yourselves. Now taste of what you used to accumulate!' [at-Taubah 34-35]." He
also says: "And they should not think--they who avariously cling to all that Allah has granted them out
of His bounty--that this is good for them. No, it is bad for them, for that which they hoard will be
hung about their necks on the Day of Judgment" [al-'Tmran 180].

Figh 3.4 a: Punishment in the Hadith for the Delinquents of Zakah

Ahmad, al-Bukhari, and Muslim relate from Abu Hurairah that the Messenger of Allah, upon whom
be peace, said: "No owner of a treasure who does not pay zakah will be spared, for his treasure will be
heated in the Fires of Hell and then made into plates. His flanks and his forehead will be branded with
them until Allah pronounces judgment on His servants during a day lasting fifty thousand years.

[The individual] will be shown his path, leading him either to Paradise or to Hell. A camel owner who
does not pay zakah will not be spared (either). He will lay flat on a sandy, soft plain and they will run
over him heavily one after another until Allah pronounces judgment on His servants during a day
lasting fifty thousands years. [The individual in question] will then be shown his path, leading him
either to Paradise or to Hell. Equally, no owner of goats who does not pay zakah (will be spared). He
will lay flat for them on a sandy plain, and the goats will run over him as heavy as they will come and
they will trample him with their hoofs and gore him with their horns--with twisted horns or with no
horns--one after another until Allah pronounces judgment on His servants, during a day lasting fifty
thousand years, and [the individual in question] will be shown the path, leading him either to Paradise
or to Hell. They [the Companions] asked: 'O Messenger of Allah, what about the horses?' He said:
'Horses have goodness in their foreheads (or he said 'Goodness lies in the foreheads of the horses')
until the Day of Judgment. Horses are of three kinds: they are a source of reward for the owner, they
are a cover, or they are a burden to a person. As to those [horses] that bring rewards, one who raises
and trains them for the sake of Allah will get a reward from Him as well as all that they consume will
be considered a reward for him from Allah. For every stalk of grass in the meadow that one lets them
graze, there is a reward for him. For every drop of water that one lets them drink from the creek, there
is a reward.' He went on describing until a reward was mentioned even for their urine and their feces.
'And for every step that they prance on elevated ground, there is a reward. As for the one to whom
they will provide cover [in the life hereafter], he is the one who raises them for honor and dignity and
remembers the right of their backs and stomachs in plenty and adversity. As for the one to whom they
are a burden, he is the one who raises them for glory and showing off to people.' They asked: 'O
Messenger of Allah, what about donkeys?' He said: 'Allah has not revealed to me anything in regard to
them except this one comprehensive verse: 'He who does an atom's weight of good will see it, and he
who does an atom's weight of evil will see it' [az-Zalzalah 7]."

Al-Bukhari and Muslim relate from Abu Hurairah that the Prophet, upon whom be peace, said:
"Whoever is made wealthy by Allah and does not pay zakah on his wealth, on the Day of Judgment it
will become a bald-headed, poisonous, male snake with two black spots over his eyes. The snake, on
the Day of Judgment, will encircle his neck, and bite his cheeks and say: 'l am your treasure, I am
your wealth.' " Then he [the Prophet] recited this 'ayah: " 'And let not those who hoard up that which
Allah has bestowed upon them of his bounty..."' [al'Imran 180]."

Ibn Majah, al-Bazzar, and al-Baihaqi relate from Ibn 'Umar that the Messenger of Allah, upon whom
be peace, said: "O Muhajirun, beware of five traits: if ever immorality spreads in a community and
there is no sense of shame on its occurrence or mentioning it [and people talk about it as if nothing
bad has taken place], diseases which were not present in the time of their predecessors will spread
among them. If they decrease the measure and weight (of sold grains or food), they will be overcome
by poverty, their provisions will decrease and their ruler will be unjust. If they refrain from paying the
zakah due on their properties, they will be deprived of rain, unless they get it only for the sake of their
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cattle. If they renounce their commitment to Allah and His Messenger, they will be governed by an
enemy who is a stranger to them and who will take away some of what they possess. If their rulers do
not rule according to Allah's Book, they will be afflicted by civil war. Allah forbid that these should
happen to you."

Al-Bukhari and Muslim relate from al-Ahnaf ibn Qays that he said: "I was in the company of some
men of Quraish, when a man (Abu Zharr al-Ghafari, a companion of the Prophet) came with coarse
hair, clothes, and appearance. He stood up, greeted them and said: 'Inform those who hoard property
that a stone will be heated in the Fires of Hell and then placed on the nipples of their breasts until it
comes out from the top of their shoulders. It will then be placed on the top of their shoulders until it
comes out again from the nipple of their breasts, and they will be shaken.' Then he left. I followed him
and sat near him, not knowing who he was. I said: 'These people disliked what you said to them.' He
observed: 'They do not understand anything that my friend said to me.' I asked: "Who is your friend?"
He replied: 'The Prophet, upon whom be peace. [One day he asked me]: 'Do you see the Mount of
Uhud?' 1 looked at the sun to see how much of the day was left, as I thought that the Messenger of
Allah, upon whom be peace, wanted to send me on an errand for him. I said: 'Yes.' Upon this he said:
"Nothing would delight me more than having gold equal to the bulk of Uhud and spending all of it (in
Allah's way) except three dinars.'

'Indeed, these people do not understand and go on accumulating riches. By Allah! I neither ask them
for this world, nor do I ask them anything about religion until I meet Allah, The Exalted One." "

Figh 3.7: Judgment on the Zakah Refrainer

As an obligation upon Muslims, zakah is one of the essential requirements of Islam. If somebody
disputed its obligation, he would be outside of Islam, and could legally be killed for his unbelief
unless he was a new Muslim and could be excused for his ignorance.

As for the one who refrains from paying it without denying its obligation, he would be guilty of
committing a sin. Yet, this act does not place him outside of Islam. It is the ruler's duty to take zakah
from the defaulter by force and rebuke him, provided he does not collect more than the stipulated
amount. However, in the views of Ahmad and ash-Shaf'i (in his earlier opinion) the ruler could take
half of the defaulter's money, in addition to the calculated amount of zakah, as a punishment. This
view is based on what Ahmad, anNasa'i, Abu Dawud, al-Hakim, and al-Baihaqi have recorded from
Bahz ibn Hakim all the way back to his grandfather who said: "I heard the Messenger of Allah, upon
whom be peace, say: "Whether the camels of the zakah payer are grown or baby camels, it makes no
difference in his reward if he gave them willingly. (However,) if someone refrains from paying it, it
will be taken from him along with half his property, for it is a right of our Lord, the Blessed and the
Exalted, not a right of the house of Muhammad."

Asked about its chain, Ahmad ruled it good (hassan). Of Bahz, al-Hakim says: "His traditions are
authentic." Ash-Shaf'i, as alBaihaqi says, did not include it for fighi consideration because . . . "this
hadith is not confirmed by the scholars of hadith."

If some people refrain from paying zakah knowing that it is due and that they can afford to pay, they
should be fought until they yield and pay. Al-Bukhari and Muslim report that Ibn 'Umar heard the
Prophet say: "I have been ordered to fight people until they say that none has the right to be
worshipped but Allah, and that Muhammad is His Messenger, and they uphold the prayers, and pay
the zakah. If they do this, their lives and properties will be safe, except for what is due to Islam, and
their accounts are with Allah."

Abu Hurairah is reported to have said: "When Allah's Messenger, upon whom be peace, died and Abu
Bakr succeeded him as caliph, some Arabs apostasized, causing Abu Bakr to declare war upon them.
'Umar said to him: "Why must you fight these men?', especially when there is a ruling of the Prophet,
upon whom be peace: 'l have been called to fight men until they say that none has the right to be
worshipped but Allah, and whoever said it has saved his life and property from me except when a
right is due in them, and his account will be with Allah." Abu Bakr replied: 'By Allah! I will fight
those who differentiate between salah and zakah because zakah is the due on property. By Allah! If
they withheld even a young she-goat ( 'anaq) that they used to pay at the time of Allah's Messenger,
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upon whom be peace, I would fight them.' Then 'Umar said: 'By Allah! It was He who gave Abu Bakr
the true knowledge to fight, and later I came to know that he was right.'"

The same hadith narrated by Muslim, Abu Dawud, and atTirmizhi has the following variant: "If they
witheld the 'iqal, the rope of the camel," instead of "'anaq, young she-goat."

Figh 3.8: Who is Obliged to Pay Zakah

Zakah must be paid by every Muslim who has a nisab, which is the minimum of one's holdings liable
to zakah. The nisab is conditioned by the following:

-1- Zakah should be paid on any amount of money remaining after meeting the expenses for such
necessities as food, clothes, housing, vehicles and craft machines.

-2- A complete year of Islamic calendar should pass, starting from the very day of the nisab's
possession, without any decrease during the year. In case of its decrease (being less than nisab), the
year count (hawl;) starts from the day of the nisab completion.

Commenting on the issue, an-Nawawi said: "In our view and the views of Malik, Ahmad, and the
majority of scholars, the amount of property liable for payment of zakah, such as gold, silver, or cattle,
is tied to the completion of nisab through the turn of a whole year. If the nisab decreases in any time
of the year, [the counting of] the year discontinues. Later, if the nisab is completed, the year count is
resumed from the time of its completion."

On the same subject, Abu Hanifah holds: "What matters isthe availability of nisab at the beginning
and end of the year. Its decrease at any time in between does not matter, even though the zakah payer
had two hundred dirhams and he lost all but one dirham during the year, or if he had forty sheep, all of
which died except for one during the year. If, at the end of the year, he had two hundred dirhams, or
forty sheep, then he must pay zakah on all of that. This condition is not applicable to the zakah of
plantations and fruits, for their zakah should be paid on the harvest day. Allah, the Exalted One, says:
'And pay the due thereof upon the harvest day' [alA'raf 142]."

Al-'Abdari elaborated that: "The holdings subject to zakah are of two kinds. The first kind grows by
itself: crops and fruits. The second kind is used for growing and production: money, merchandise, and
cattle. In the former case, zakah should be paid at the time of harvest. In the latter case, it should be
paid at the end of the haul. This was the opinion of all jurists as reported in anNawawi's al-Majrnu'."
Figh 3.9: Zakah on the Holdings of Infants and Mentally Retarded People

The guardian of a child or of a mentally retarded person must pay zakah on his behalf from his
property if it constitutes a nisab.

'Amr ibn Shu'aib reported from his father backed up by a chain of sources going back to 'Abdullah ibn
'Amr that the Messenger of Allah, upon whom be peace, said: "One who becomes the guardian of an
orphan with property must trade on his behalf and not leave it passive in order to avoid depletion of
the property by sadaqah."

However, this hadith has a weak link. Still, al-Hafiz affirms that: "There is a similar hadith of the
mursal type in the compilation of ash-Shaf'i, who confirmed that it is considered a sound one. 'Aishah
used to set aside zakah for the orphans who were under her protection."

At-Tirmizhi concludes that: "Jurists differ on this issue. More than one companion of the Prophet,
upon whom be peace, said that zakah may be taken from an orphan's property. Among these are:
'Umar, 'Ali, 'Aishah, and Ibn 'Umar. This view is also supported by Malik, ash-Shaf'i, Ahmad, and
Ishaq. Another group, including Sufyan and Ibn al-Mubarak, hold that: 'Zakah should not be taken out
of an orphan's property.' "

Figh 3.9 a: The Insolvent Debtor

Whoever has property must pay its proper zakah. If the property is indebted, he may first pay off his
debt, then in case the remainder is enough to constitute a nisab, he must pay zakah. If he does not hold
the nisab, he does not have to pay it since he is poor. The Messenger of Allah, upon whom be peace,
said: "Only the wealthy are required to give charity." This hadith is related by Ahmad and al-Bukhari.
The latter records it in mu'allaq form. The Prophet also said: "Zakah is levied on the rich and paid to
the poor." It is all the same, whether he is indebted to Allah or to man, because one hadith states:
"Allah's debt is more deserving of fulfillment."

Figh 3.10: Zakah Owed by a Deceased Person
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If a person dies before he pays zakah, then it must be taken from his estate.

According to ash-Shaf'i, Ahmad, Ishaq, and Abu Thaur, it is obligatory that zakah be paid from the
property of the deceased, and this payment receives preference over debt, legacy, and inheritance for
Allah says: "... after payment of legacies and debts is what you leave ..." [an-Nisa' 12]. Zakah is a debt
payable to Allah.

A man came to the Messenger of Allah, upon whom be peace, and said: "My mother died while she
still had to make up one month of fasting. Shall I make it up for her?" The Prophet replied: "If there
was any debt upon your mother, would you pay it off for her?" The man answered: "Yes." The
Prophet then observed: "A debt to Allah is more deserving to be paid off." This is related by alBukhari
and Muslim.

Figh 3.10 a: The Niyyah (Intention)

Since the payment of zakah is an act of worship, its validity depends upon the expression of one's
intention. That is, the zakah payer should pay it for the sake of Allah; he should make up his mind,
with all of his heart, that zakah is an obligation to be discharged. Allah says: "And they are
commanded no more than this: to worship Allah, sincere in their faith in Him alone" [al-Bayyinah 5].
It is related in al-Bukhari and Muslim that the Prophet, upon whom be peace, said: "The value of
[one's] deeds is determined by [one's] intentions; and thus for each shall be according to his
intentions." Malik and ash-Shaf'i say that the intention is to be made at the time of rendering zakah.
Abu Hanifah holds that the intention must be present at the time of payment or when zakah is being
set aside from one's assets. Ahmad's view is that it is permissible to express the niyyah a little earlier
before payment.

Figh 3.11: Payment of Zakah in Due Time

Zakah must be paid immediately at its due time. Deferring payment of zakah is prohibited, unless the
payer for some valid reason cannot pay it on time. In such a case, he may wait until he is able to pay
it. It is related by Ahmad and al-Bukhari that 'Ugbah ibn al-Harith said: "Once I performed the 'asr
prayer with the Prophet, upon whom be peace. When he concluded the prayer, he hurriedly went to his
house and retumed immediately. Noticing the amazed faces, he said: 'I left at home a piece of gold
which was meant for sadaqah, and I did not want to let it remain a night in my house, so I ordered it to
be distributed."

Ash-Shaf'i and al-Bukhari (the latter in his Tarikh) relate from 'Aishah that the Prophet, upon whom
be peace, said: "Whenever sadaqah which is payable is mixed with a property, it will destroy that
property." The same hadith is related by al-Humaydi with this addition: "If you have to pay sadagah
which is payable, then it must be set aside, or the unlawful [property] will destroy the lawful one."
Figh 3.11 a: Paying Zakah in Advance

It is permissible for zakah to be paid for even two years in advance. Al-Zuhri did not see any problem
in paying his zakah before the hawl. Al-Hasan was once asked if a man who had paid his zakah for
three years in advance fulfilled his obligation. Al-Hasan answered in the affirmative. Of this view,
ash-Shaukani said: "This was the view of ash-Shaf'i, Ahmad, and Abu Hanifah. It was supported by
al-Hadi and al-Qasim." Al-Mu'ayyad-billah also subscribes to this opinion as being better, but he says
that Malik, Rabi'ah, Sufyan ath-Thauri, Dawud, Abu 'Ubayd ibn al-Harith, and an-Nasir (who comes
from the Prophet's family) held that one's obligation is not discharged if the zakah is paid before the
expiration of the year. They formulated their stance on the Prophet's hadith, already mentioned, which
makes the zakah mandatory for the payer only when he has his possessions for a year. However, this
does not invalidate the view of those who maintain that paying zakah in advance is lawful, for
undeniably the obligation of zakah is associated with the expiry of one full year. The difference is
only on the point of whether one's obligation is discharged if the zakah is paid before the year has
expired." Ibn Rushd sums up the subject: "The controversy arises from the question whether it is an
act of worship or an obligation owed to the poor. The group which considers it an act of worship, like
salah (prayers), does not agree that it should be paid before its time. On the other hand, the group
which views it as similar to the case of deferred obligatory dues approves its voluntary payment in
advance." In support of his view, ashShaf'i relates a hadith from 'Ali that the Prophet, upon whom be
peace, asked for al-'Abbas' sadagah before its due date.
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Figh 3.12: Invoking Blessing for the Zakah Payer

It 1s desirable that the recipient invoke blessing for the zakah payer at the time of its payment, for
Allah says: "Take alms of their property that you may purify and sanctify them and pray for them.
Verily, your prayers are a comfort for them" [at-Taubah 103]. It is related from 'Abdullah ibn Abu
Awfa that the Messenger of Allah, upon whom be peace, on receiving sadaqah would say: "O Allah,
bless the family of Abu Aufa." This is related by Ahmad and others.

Wa'il ibn Hajr reported that the Prophet, upon whom be peace, prayed for a man who had offered a
fine she-camel in his zakah payment: "May Allah bless him and make his camels beneficial to him."
This is related by an-Nasa'i.

Ash-Shaf'i says: "According to this hadith, the leader may pray for the almsgiver upon receiving his
payment by saying: 'May Allah reward you in turn of what you have offered, and may Allah bless
what you still possess.'"

Figh 3.13: Holdings subject to zakah

Islam enjoined zakah on crops, fruit, livestock, merchandise, minerals, gold, silver, and treasures.

Figh 3.13 a: Zakah on Gold and Silver

Says Allah concerning zakah on gold and silver: "... As for those who hoard treasures of gold and
silver and do not spend them for the sake of Allah--warn them of grievous suffering [in the life to
come]" [at-Taubah 34]. Thus, zakah is prescribed for gold and silver--whether they are in the form of
coins, ingots, or dust--as long as the amount owned constitutes a nisab, a period of a year has passed,
debts are settled, and/or basic needs satisfied from it.

Figh 3.13 b: The Nisab of Gold and Its Due

The minimum of nisab for gold is twenty dinars owned for one year. Its due is a quarter of a tenth, that
is, half a dinar. For any amount over twenty dinars, a quarter of a tenth is levied upon it. 'Ali reported
that the Prophet, upon whom be peace, said: "There is nothing upon you in gold, until it reaches
twenty dinars. Thus, if you have twenty dinars at the end of the year, then there is half a dinar levied
on it [as zakah]. Any additional amount will be calculated in this manner. There is no zakah on
property until it has been owned for one year." This hadith is related by Ahamd, Abu Dawud, and al-
Baihaqi. Al-Bukhari grades it authentic and alHafizh verified it.

Zuraiq, the Fazarah clan's protege, reported that 'Umar ibn 'Abdulaziz wrote to him after he became
caliph: "Take what passes by you of the commerce of the Muslims--those who trade with their
properties--a dinar for each forty dinars. From that which is less than forty, calculate on the lesser
amount until it reaches twenty dinars. If you have to take one-third of a dinar, disregard it and do not
take anything on it. Afterwards, give them a written release of what you have levied from them until
the year expires." This is related by Ibn Abu Shaibah.

Malik says in his al-Muwatta": "The uncontroversial tradition that we have is that the zakah due on
twenty dinars is like the zakah due on two hundred dirhams." Twenty dinars are equal to twenty-eight
Egyptian dirhams in weight.

Figh 3.14: The Nisab of Silver and its Due

There is no zakah on silver until the amount exceeds two hundred dirhams. The amount payable is a
quarter of a tenth for any amount. There is no zakah exemption on (silver) coins if they attain a nisab.
'Ali reported that the Prophet, upon whom be peace, said: "I exempt you from paying zakah on horses
and slaves. Pay, then, zakah on silver, one dirham for each forty dirhams. Zakah is not due on ninety
or one hundred dirhams of silver. If it reaches two hundred dirhams, five dirhams are to be paid." This
was related by the authors of as-Sunnan (The Traditions). At-Tirmizhi relates: "I asked al-Bukhari if
he confirms this hadith. He said: 'Tt is authentic." " At-Tirmizhi also says: "Jurists recognize that
sadaqah should be taken out of any amount less than five ounces (awaq). One ounce (uqiyyah) equals
forty dirhams. Five awaq equal 200 dithams. Two hundred dirhams equal twenty-seven riyals equal
555 1/2 Egyptian piasters."

Figh 3.14 a: Combining Gold and Silver

If a person owns gold and silver, but neither of them on its own constitutes a nisab, he should not
combine the two in order to obtain a nisab. This is because they are not of the same kind. The basic

n

islammessage.com 165




rule is that no category can be combined with another. It is the same for cows and sheep. For example,
if someone has 199 dirhams and nineteen dinars, he is not supposed to pay zakah on them.

Figh 3.15: Zakah on Debt

Debts are of two kinds:

-1- A debt which is acknowledged by the debtor with the willingness to pay it off, and

-2- A debt which is not acknowledged either because the borrower is insolvent or its payment is
deferred.

In the first case, scholars have formed the following views:: The first view:

'Ali, ath-Thauri, Abu Thaur, the Hanafiyyah, and the Hanbaliyyah hold that the creditor should pay
zakah on the debt, provided he has received it from the debtor, in that zakah will be payable
retroactively.: The Second view:

'Uthman, Ibn 'Umar, Jabir, Tawus, anNakha'i, al-Hasan, az-Zuhri, Qatadah, and ash-Shaf'i hold that
the creditor should pay zakah on the value of a debt owed on time, even though he did not receive it
yet, since he is eventually going to receive it and use it. It is similar to the zakah of any deposited
amount.: The third view:

'Tkrimah, 'Aishah, and Ibn 'Umar hold that no zakah is due on debt since it does not grow. It is similar
to the case of acquired assets.: The fourth view:

Sa'id ibn al-Musayyab and 'Ata ibn Abu Rabah hold that zakah should be paid for one year if the debt
is returned to the creditors.

-2- For the second case, Qatadah, Ishaq ibn Abu Thaur, and the Hanifiyyah hold that its zakah is not
compulsory on this type of debt, since the creditor cannot benefit from it. Ath-Thauri and Abu 'Ubayd
hold that on receipt (of it) the creditor should pay its zakah retroactively since it his and he may use it
at his own free will, like the zakah on the debt of a rich person. The last two views are attributed to
ash-Shaf'i. 'Umar ibn 'Abdulaziz, alHasan, al-Layth, al-Auza'i and Malik agree that he should pay
zakah on it for only one year when he receives it.

Figh 3.16: Zakah on Banknotes and bonds

Since they are documents with guaranteed credits, banknotes and bonds are subject to zakah once they
attain the minimum of nisab--that is, a person may change them into currency immediately. The
minimum of nisab is twenty-seven Egyptian riyals.

Figh 3.16 a: Zakah on Jewelry

Scholars agree that no zakah has to be paid on diamonds, pearls, sapphires, rubies, corals, chrysolite,
or any kind of precious stones unless they are used for trade. There is, however, disagreement over
whether women's gold or silver jewelry is exempt. Abu Hanifah and Ibn Hazm hold that zakah is
compulsory on gold and silver jewelry provided they constitute a nisab. Their view is based on the
report of 'Amr ibn Shu'aib from his father from his grandfather: "Two women with gold bracelets on
their wrists came to the Prophet, upon whom be peace. The Prophet said: 'Do you want Allah to make
you wear bracelets of fire on the Day of Judgment?' They answered: 'No.' He said: 'Then pay the
zakah which is due on what you wear on your wrists.""

In the same way, Asma' bint Yazid reported: "My aunt and I, while wearing gold bracelets, went to the
Prophet, upon whom be peace. He asked: 'Did you pay their zakah?' She related that they had not. The
Prophet said: 'Do you not fear that Allah will make you wear a bracelet of fire? Pay its zakah.' " Al-
Haythami confirms that it was narrated by Ahmad, and its chain is good.

'Aishah narrated: "The Messenger of Allah, upon whom be peace, came to me and saw me wearing
silver rings. Thereupon, he asked: "What is this, 'Aishah?' I replied: 'l made them to adorn myself for
you, O Messenger of Allah.' He said: 'Did you pay their zakah?' I said: 'No, or what Allah wishes.'
Then he said: 'Their punishment in Hell is enough for you.' " This is related by Abu Dawud, ad-
Daraqutni, and al-Baihaqi.

Malik, ash-Shaf'i, and Ahmad ibn Hanbal hold that there is no zakah on women's jewelry regardless of
its value. Al-Baihaqi relates that Jabir ibn 'Abdullah was once asked if jewelry was subject to zakah.
He replied that it was not, even if its value exceeded one thousand dinars.

Al-Baihaqi also narrates the case of Asma": "Asma' bint Abu Bakr used to adorn her daughters with
gold. Although its value was around fifty thousand dinars, she did not pay zakah on it."
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It is related in al-Muwatta' from 'Abdurrahman ibn al-Qasim from his father that 'Aishah used to take
care of her nieces, who were orphans under her protection, and adorned them with jewelry without
paying its zakah. Also in al-Muwatta' it is related that 'Abdullah ibn 'Umar used to adorn his daughters
and slave girls with gold without paying zakah.

Summing up the subject, al-Khattabi concludes: "What appears in the Qur'an supports the view of
those who hold that zakah is obligatory on gold and silver, and the traditions also support this. Those
who did not consider it obligatory based their view on speculation and some of the traditions.
However, to be on the safe side, it is better to pay." These different views deal with allowable gold or
silver adornment. As for other adornments which are prohibited-- that is, a woman wearing a man's
adornment--their zakah should be paid. The same rule is applied to gold or silver utensils.

Figh 3.17: Zakah on a Woman's Dowry

Abu Hanifah is of the opinion that there is no zakah on the dowry of a woman until she comes to
possess it. At the same time, the dowry must constitute the nisab at the end of the year. The position,
however, will be different if the woman has accumulated a nisab other than the dowry. In such a case,
any amount she receives should be added to the nisab, and zakah should be paid at the end of a year of
possession. Ash-Shaf'i holds that a woman must pay zakah on her dowry at the end of one year, even
if it is before the wedding. The probability of its restitution because of nullification, or its fifty percent
refund because of divorce, does not exempt her from paying it. The Hanbaliyyah are of the opinion
that dowry is a credit for women and that it is similar to debts. If the recipient of a dowry is rich, the
payment of its zakah is obligatory. If the recipient is insolvent, or does not acknowledge it, then,
according to al-Khiraqiyy, the zakah is obligatory regardless of the consumation of marriage. If a
woman receives half of her dowry (in the case of her divorce before consumation), she should pay
zakah only on the received half. However, if all of the dowry is cancelled before she receives it (in the
case of nullifying the marriage on her behalf), she is under no obligation to pay its zakah.

Figh 3.17 a: Zakah on House Rent

Abu Hanifah and Malik maintain that the rent is not payable to the landlord at the time of the contract
but at the expiry of the renting period. Thus, the landlord who rents out a house should pay the zakah
on his house rent, provided the fixed amount meets the following conditions: receiving of the money
and completion of nisab at the end of the year. The Hanbaliyyah think that once the contract is
concluded, the landlord is entitled to have rent. Thus, if someone leases his house, the zakah is due
upon its fixed rate reaching a nisab at the end of the year. This is so because the landlord has the right
to spend the rent the way he wants to. The possibility of cancelling the lease does not invalidate the
obligation to pay zakah. This case is similar to the case of dowry before the consumation of a
marriage. If the rent is an arrear rent, then it should be treated as a debt either as paid or postponed. In
al-Majmu', an-Nawawi says: "If somebody leased a house and was paid in advance, he should pay its
zakah on receiving it. This is uncontroversial."

Figh 3.18: Zakah on Trade

The majority of scholars among the companions, the followers, the generation after them, and the
jurists who came subsequently held that zakah on merchandise is compulsory. Abu Dawud and
alBaihaqi relate that Samurah ibn Jundub reported: "The Prophet, upon whom be peace, used to
command us to pay sadaqah from [the goods] we had for sale." Ad-Daraqutni and al-Baihagqi relate
that Abu Zharr reported the Prophet, upon whom be peace, saying: "There is sadaqah on camels,
sheep, cows, and house furniture." Ash-Shafi, Ahmad, Abu 'Ubaid, ad-Daraqutni, al-Baihaqi, and
'Abd ur-Razzaq relate that Abu 'Amr ibn Hammas reported from his father that he said: "I used to sell
leather and containers. Once, 'Umar ibn al-Khattab passed by me and said: 'Pay the sadagah due on
your property.' I said: 'O Commander of the Faithful, it is just leather.' He replied: 'Evaluate it and
then pay its due sadaqah.'"

Commenting on its credentials, Ibn Quadmah says in alMughni that this is a kind of story which is
well-known and indisputable. This might be a consensus of opinion.

On the other hand, the Zahiriyyah maintain that merchandise is not subject to zakah. They differ, says
Ibn Rushd, because of their use of analogical reasoning to the obligation of zakah and because of their
disagreement on the authenticity of Samurah's and Abu Zhart's reports.
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However, the majority of jurists view merchandise as a property which increases in value. Hence, by
analogy, it is similar to the three categories upon which zakah must be paid: plantations, cattle, and
gold and silver.

It is stated in al-Mandr: "Most scholars agree that zakah is obligatory on merchandise even though
there is no clear-cut ruling in the Qur'an or the sunnah on this issue. However, there are a number of
reports that corroborate each other with regard to the evidence provided by [their] texts. Their
rationale is that since merchandise is a form of cash, there is no difference between it and dinars or
dirhams in terms of which it is valued. This means that the form of the nisab can alternate between
value in the form of cash and that which is valued in the form of merchandise. If zakah had not been
obligatory on merchandise, the rich--or most of them --would have converted their cash into
merchandise for trading purposes, making sure that the nisab of gold and silver is never possessed by
them for a year."

The main consideration here is that by levying zakah on the rich, Allah the Exalted wants to help the
poor and to promote the welfare of the people in general. For the rich, its benefit lies in cleansing their
persons of stinginess--both in money and feelings. For the poor, its benefit lies in easing their
circumstances. Zakah thus eliminates the causes of corruption which results from the increase of
money in a few hands. It is this wisdom which the Qur'an refers to when it deals with the distribution
of booty: "... that it becomes not a commodity between the rich among you" (al Hashr 7). Therefore, it
is not reasonable to exempt businessmen from their societal obligations when they possess most of the
nation's wealth.

Figh 3.19: When Goods can be Judged as Trading Goods

The author of al-Mughm states that: "Merchandise can only be considered as trading goods for two
reasons:

-1- The actual possession of merchandise is acquired by an act such as a commercial transaction,
marriage, divorce demanded by the wife (khul'), acceptance of a gift, bequest, booty, and other lawful
acquisition. This is because that which is not subject to zakah cannot be considered as so subsequent
to its possession on the basis of niyyah (intention) only, as, for example, in the case of fasting. It does
not make any difference whether a person came to possess such items by buying them or not because
his possession is by an act similar to inheritance.

-2- The goods are intended, at the time of possession, for trade. These are considered as non-trade
goods even though the person intends to use them later for trade.

However, if he possesses these goods through inheritance and intends them for trade, they are not
considered as trade goods because the determining factor in such cases is the status of acquisition, not
the temporary state of trade. Mere intention will not provide a valid reason to change its status. For
example, if a person intends to travel without embarking upon it, then the mere expression of his
intention will not constitute the act of traveling. Likewise, if a person bought merchandise for trade
and then intended it for possession, it would be considered as such and zakah will not be paid on it.
Figh 3.20: How is Zakah on Trade Money to be Paid

One who possesses merchandise with a nisab for a year should pay zakah on it, the amount of which is
a quarter of a tenth of its value. This should be done by a businessman every year. However, the
period of a year does not come into effect unless his inventory constitutes a nisab.

Assuming a businessman possesses merchandise short of a nisab and part of a year has passed, his
inventory subsequently increases through an unusual rise in value (because of supply and demand or
through price fluctuation) so that it constitutes a nisab; or he sold merchandise for the price of a nisab;
or during the course of the year he comes to possess other merchandise which, together with his
previous amount, completes a nisab; then, the hawl (for the purpose of zakah) starts at that time, and
the time elapsed is not taken into consideration. This is the view of the Hanafiyyah, ath-Thauri,
ashShaf', Ishaq, Abu 'Ubaid, Abu Thaur, and Ibn al-Munzhir.

According to Abu Hanifah, if the merchandise in possession constitutes a nisab at the beginning of the
year and also at the end, zakah will still be applicable even though the nisab might have decreased
within that time. The reason is that it is difficult to ascertain its completeness in the intervening
period.
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The Hanbaliyyah hold that if the merchandise decreases during the course of the year and increases
again until it constitutes a nisab, the (requisite) period of a year starts all over again because it has
been interrupted in its course by the decrease.

Figh 3.21: Zakah on plants and fruit

Allah has made zakah obligatory on plants and fruit, for He says: "O you who believe! Spend of the
good things which you have earned, and of that which We bring forth from the earth" [alBaqarah
267]. Zakah is called expenditure (nafagah). Giving the justification for paying zakah on produce,
Allah says: "He it is who produces gardens trellised and untrellised, and the date palm and the crops of
diverse flavors, and the olive, and the pomegranate, like and unlike. Eat of the fruit thereof when it
produces fruit, and pay its due upon the harvest day" [alAn'am 141]. In his explanation of the word
haqq (due) in the preceding 'ayah, Ibn 'Abbas says that by haqq is meant both the obligatory zakah and
the 'ushr (tithe) and the half-tithe.

Figh 3.21 a: Zakah on Plants and Fruits at the Time of the Prophet

During the time of the Prophet, upon whom be peace, zakah was levied on wheat, barley, dates, and
raisins.

Abu Burdah related from Abu Musa and Mu'azh that when the Messenger of Allah, upon whom be
peace, sent the (latter two) to Yemen to teach its inhabitants Islam, he commanded them to levy
sadaqah only on wheat, barley, dates, and raisins. This hadith is related by ad-Daraqutni, al-Hakim, at-
Tabarani, and al-Baihaqi.

Commenting on the status of the report, al-Baihaqi says that its chain is muttasil (uninterrupted) and
its narrators are credible.

Whether sadagah on such items should be considered zakah or not, Ibn al-Munzhir and ibn 'Abd al-
Barr say: "The scholars are of the opinion that sadaqah is obligatory on wheat, barley, dates, and
raisins." This opinion has its roots in a saying by Ibn Majah that the Messenger, upon whom be peace,
regulated the payment of zakah on wheat, barley, dates, raisins and corn. Muhammad ibn "Ubaidullah
al-'Arzumi, a narrator in its chain, however, is of questionable status in the eyes of the scholars, and as
such, his report is not credible.

Figh 3.22: Plants and Fruits Which Were Not Subject to Zakah

Zakah was not levied on vegetables or fruit, with the exception of grapes and fresh dates (rutab). 'Ata
ibn as-Sa'ib reported that 'Abdullah ibn al-Mughirah wanted to levy sadagah on Musa ibn Talha's
vegetables. The latter objected, saying: "You have no right to do that. The Messenger of Allah used to
say: 'There is no sadaqah on this [vegetables].' " This is related by ad-Daraqutni, alHakim, and al-
Athram in his Sunan. This hadith is mursal.

Musa ibn Talhah says: "Five things [which were subject to zakah] were mentioned by the Messenger
of Allah, upon whom be peace: barley, wheat, sult [a kind of barley having no husk], raisins, and
dates. Whatever else the land produces is not subject to the 'ushr. It is also reported that Mu'azh did
not levy sadaqah on vegetables."

Commenting on the status of these reports, al-Baihaqi says: "All of these hadith are of the mursal kind
but were reported from different authorities. Nevertheless, they confirm each other." The hadith on
this subject include the sayings of 'Umar, 'Ali, and 'Aishah.

Al-Athram narrated that one of Caliph 'Umar's governors wrote to him conceming grape plantations,
including peaches and pomegranates which produced twice as much harvest as the grapes. He wrote
back: "There is no 'ushr (tithe) on them. They pertain to 'udah--items that cannot be distributed in
inheritance."

At-Tirmizhi agrees with the preceding and says: "The practice [based upon this] among most jurists is
not to levy sadaqah on vegetables." Al-Qurtubi also supports this: "Zakah is to be levied on the muqtat
[land products used as stable food] and not on vegetables." In at-Ta'if, they used to grow
pomegranates, peaches, and citrus, but there is no confirmation that the Prophet and his successors
levied zakah on them.

Ibn al-Qayyim contends: "It was not his [the Prophet's] practice to levy zakah on horses, slaves,
mules, donkeys, and vegetables, melons, cucumbers, and fruits, which cannot be stored or measured
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by capacity. The only exceptions were grapes and fresh dates. On the latter two kinds, zakah was
levied as a whole, without differentiation whether or not they were dry."

Figh 3.23: The Opinion of Jurists

There is no difference of opinion among jurists concerning the obligatory nature of zakah on plants
and fruits. They do, however, differ on the kinds of plants and fruits which should be subject to zakah.
Here is the broad spectrum of opinions on the subject:

Al-Hasan al-Basri and ash-Shu'abi hold that zakah is only on the specified items (in the Qur'an and
sunnah)--that is corn, dates, and raisins--since other kinds are not mentioned. Ash-Shaukani upholds
this view.

Abu Hanifah maintains that zakah is due on every type of produce of the land including vegetables,
but excluding what is not intentionally planted and cultivated such as firewood, bamboo, grass, and
those trees which bear no fruit. His opinion is based upon the general meaning of the Prophet's saying:
"From what the heavens irrigate, a tithe [is due]." The meaning is general and encompasses all types
of arable products, which are planted to make the land grow, and therefore refers to any agricultural
practices similar to the growing of grains (habb).

Abu Yusuf and Muhammad hold that zakah is payable on every product of the land, provided it lasts
the whole year without too much care or treatment. This includes produce measured by capacity, such
as grains, or by mass, such as cotton and sugar. If the produce does not last a whole year, such as the
two kinds of cucumber (quththa' and khiyar), watermelons and others of their kind, there is no zakah
on them.

Malik holds that zakah is payable on that which is produced on the land and which stays, becomes
dry, and is planted by human beings. This includes land produce used as nonperishable food (mugqtat),
such as safflower and sesame seeds. According to him, there is no zakah on vegetables and fruits such
as figs, pomegranates and apples. Ash-Shaf'i maintains that zakah is payable on any produce, provided
the resulting crop is used as regular food which can be stored and planted by human beings, such as
grains and barley.

An-Nawawi says: "Our opinion is that there is no zakah on any trees other than palm and grapevines.
There is also no zakah on grains other than the one which is or can be stored, and no zakah on
vegetables." Ahmad is of the opinion that there is zakah on everything that Allah causes the land to
produce, such as grains and fruits, that can be dried, preserved, measured and planted by human
beings, whether they be considered nonperishable foods, such as wheat and qutniyyat (including peas,
beans, lentils and such other grains), or spices and herbs (ahariz), such as coriander, caraway seeds, or
seeds such as linseed of the fluz plant (kittan seeds), the seeds of the two kinds of cucumber (quththa'
and khiyar), or safflower and sesame seeds.

According to Ahmad, zakah is also payable on dry fruits such as dates, raisins, apricots, figs, almonds,
hazel nuts, and pistachio nuts if the preceding specifications apply to them. There is no zakah on fresh
fruit such as peaches, pears, apples, apricots, and figs. In the same way, it is not due on vegetables
such as the two kinds of cucumber, watermelons, eggplants, turnips, and carrots.

Figh 3.24: Zakah on Olives

An-Nawawi says: "As for olives, our [Shaf'iyyah] view is that there is no zakah on them." This is also
the opinion of Hasan ibn Salih, Ibn Abu Layla, and Abu 'Ubaid.

Scholars such as as-Zuhri, al-Auza'i, al-Layth, Malik, athThauri, Abu Hanifah, and Abu Thaur
maintain that there is zakah on olives. Az-Zuhri, al-Layth, and al-Auza'i hold: "Determine its quantity
by conjecture (yukharras), and then take its zakah in the form of olive oil," while Malik says: "There
is no need to compute its quantity by conjecture (yukharras). Take a tithe subsequent to the olives
being pressed and attain the weight of five awsuq."

Figh 3.24 a: The Origin of the Different Opinions Concerning Zakah on Plants and Fruits

Of their differences on the payment of zakah pertaining to plants and fruits, Ibn Rushd informs us:
"The difference of opinion lies in the fact that some jurists confine paying of zakah to only those items
of consumption which are generally agreed upon, while others go beyond those items and include
dried fruits in them too. [The crux of the issue is]: What qualifies the four edible items [wheat, barley,
dates, and dried grapes] for zakah? Are they subject to zakah because of their being delineated as such
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or because of their special import to the subsistence of life? Those who subscribe to the first view
restrict payment of zakah to the four edibles, and those who subscribe to the second view extend the
obligation to all land produce except for grass, firewood, and bamboo. There is a consensus on the
latter being excluded from zakah. However, when it comes to the use of analogy based on a general
statement, both groups rest on shaky ground."

The saying of the Prophet, which uses the expression allazhi yaqtazhi, reads: "From what the heavens
water, a tithe [is due], and from what is watered by irrigation [nazh] a half a tithe." The relative
pronoun ma is used to mean al-lazhi, which is a general expression. Allah, the Exalted, also says: "It is
He who has brought into being gardens--both the cultivated ones and those growing wild--and the date
palm, and fields bearing multiform produce, and the olive trees, and the pomegranate: all resembling
one another and yet so different. Eat of their fruit when it comes to fruition, and give unto the poor
their due on the harvest day ..." [al-An'am 141].

Analogically speaking, zakah aims at counteracting poverty and this cannot be done through zakah on
land produce which is edible and sustains life.

Restricting a general statement with this kind of analogical reasoning vitiates zakah on all land
produce except ones which sustain life. Those who follow the general import of the Prophet's saying
add some more to the generally acknowledged four items. Excluded of course are the ones on which
there is consensus.

Again, those who agree upon land produce of a subsistance kind often differ over whether it can be
considered as being subsistent. Can analogical reasoning be the basis of what they agree upon or not?
An example of such a disagreement is that of Malik and ash-Shaf'i regarding olives. Malik holds that
zakah on olives is obligatory, while ash-Shaf'i is against it, according to a latter view expressed in
Egypt. The reason for his disagreement is whether olives could be considered as food vital for life or
not.

Figh 3.26: Nisab of Plants and Fruits

Most scholars say that there is no zakah on plants or fruits until they attain the amount of five awsugq.
Furthermore, this becomes applicable only after the chaff, straw, and husk are removed. If it is not
cleansed of husk, then the amount of zakah would be ten awsugq.

Abu Hurairah reported that the Prophet, upon whom be peace, said: "There is no sadagah (zakah) on
that which is less than five awsuq." It is also narrated by Ahmad and al-Baihaqi with a good chain.
Abu Sa'id al-Khudri reported that the Prophet, upon whom be peace, said: "There is no sadagah on
any amount of dates or grains less than five awsuq." A wusuq by consensus of opinion is sixty sa'as (a
cubic measure of varying magnitude). This hadith is said to be munqati that is--a hadith with an
interrupted chain.

Both Abu Hanifah and Mujahid hold that zakah is due on any amount, little or big, in accordance with
the generic nature of the Prophet's saying: "From what the heavens water, a tithe [is due] ..." This is
because land produce is perishable and cannot be preserved for a whole year. In that case, such
produce does not attain a nisab within a one-year period.

Ibn al-Qayyim's discussion of the subject is that the authentic and explicit sunnah for a tithe's nisab is
the hadith: "From what the heavens water, a tithe [is due], and from what is watered by irrigation
(gharb-vessel) a half a tithe." This is applicable to both small and large quantities as opposed to the
specific amount mentioned in other hadith. In its application, a generic statement is as important as a
specific one. Should there be a conflict between the two, then the most comprehensive will be
applicable. This is the rule.

It has been said that both of the preceding hadith ought to be followed. In their essence, they do not
contradict each other, nor does one of them have to cancel the other. The Messenger of Allah, upon
whom be peace, has to be obeyed in this matter, for he said: "From what the heavens water, a tithe [is
due] . . ." This saying seeks to distinguish between the two (categories): one on which a tithe is due,
and the other on which only half of the tithe is due. He therefore distinguished between the two
categories only in respect to the amount due. There is no mention of any amount of nisab in this
hadith. However, he mentioned it explicitly in another hadith which cannot be ignored as something

islammessage.com 171




that is general or is intended to be so and not otherwise. It is similar to other statements of general
import which have been explained in the texts.

Ibn Qudamah concludes: "The saying of the Prophet, upon whom be peace, that 'there is no sadaqah
[zakah] on anything less than five awsuq' is agreed upon. This hadith is specific, and for this reason
takes precedence and clarifies his previous statement of general import. This is similar to his saying
that 'zakah is due on all freely grazing camels,’ which becomes explicit by his other saying on the
same subject: '"There is no sadaqah on less than five camels.' Likewise his saying: 'Sadaqah on silver is
a fourth of the tithe,' becomes specific by a latter utterance: 'There is no sadagah on any amount less
than five ounces.' Thus, it is possible to have holdings which qualify for sadagah per se, but on which
it is not levied."

When it comes to land produce, possession of a property for a year cannot be used as criterion,
because their maturity or growth is completed by the time of harvest, and not by their continuity
extended beyond a year. However, possession is considered for goods other than land produce since it
is generally assumed that by the end of the year they must have completed their growth. The principle
of attaining a nisab on any property is based on the understanding that a nisab is an amount large
enough to be subjected to zakah. This may be explained by recalling that sadagah is obligatory for the
rich, which presupposes the existence of nisab generated by their holdings. For produce which cannot
be measured but qualifies for zakah, a sa'a is used. One sa'a is a measure equal to one and one-third
cups (gadah). Thus, a nisab is fifty kaylah (kaylah is a dry measure of weight, in Egypt it is equal to
16.72 L). As to the produce which cannot be measured, Ibn Quadamah says: "The nisab of saffron,
cotton and such items is to be weighed at 1,600 Iraqi pounds (ratl, an Iraqi ratl equals approximately
130 dirhams). Thus, its weight is estimated."

Abu Yusuf says that if the produce cannot be measured, then zakah can only be levied on it when its
value attains the nisab of articles subject to the lowest standard of measurement. Thus, zakah will not
be levied on cotton until its value reaches five awsuq of an article to the lowest value so measured,
such as barley and the like. This is because it is impossible to measure the article in itself except by
the lower price of two nisabs. According to Muhammad ibn al-Hasan: "For zakah, a product has to
reach five times the greatest value of its kind. Thus, zakah is not payable on cotton when it reaches
five qintars, because evaluation by means of wusuq is based on the consideration that its value is
higher than what is valued in kind."

Figh 3.28: The Rate of Zakah

The rate of zakah differs according to the method of irrigation. If it is watered naturally without the
use of artificial means, then the zakah payable is a tithe (one-tenth) of the produce. However, if it is
irrigated by a mechanical device or with purchased water, then the zakah payable is half a tithe.
Mu'azh reports that the Prophet, upon whom be peace, said: "On that which is watered by the heavens,
or by an adjacent water channel, a tithe is due. As for what is irrigated through a well or a stream, its
zakah is half a tithe." This hadith is narrated by alBaihaqi and al-Hakim, and is graded sahih.

Ibn 'Umar reported that the Prophet, upon whom be peace, said: "On that which is watered by the
heavens or springs or its own roots, a tithe is due, and on that watered by a well or a stream, half a
tithe." This hadith is narrated by al-Bukhari and others.

In case the land is watered equally by artificial as well as natural means, then zakah payable will be
three-fourths of a tithe.

Ibn Qudamah stated that he did not know of any difference of opinion on the preceding hadith. If one
method of watering is used more than the other, then for calculating zakah, this would be the
determining factor. This is the view of Abu Hanifah, Ahmad, athThauri, and ash-Shaf'i (one of his two
opinions).

All of the costs involved in harvesting, transportation, threshing, cleaning, storing, and others are to be
borne by the owner from his property and should not be accounted for against the zakah to be paid.

Ibn 'Abbas and Ibn 'Umar hold that whatever is borrowed for the purpose of tilling, planting, and
harvesting should first be taken out.

This is evident from their following statements reported by Jabir ibn Zaid that Ibn 'Abbas and Ibn
'Umar said that a man who borrows in order to spend it either on cultivation (of his land) or on his
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family must first pay off his debt, then pay zakah on the rest. Ibn 'Abbas said: "First he must pay off
what he spent on cultivation, and then pay zakah on the rest." Yahya ibn Adam related this in al-
Kharaj.

Ibn Hazm relates from 'Ata that all expenses are to be deducted first. If zakah is applicable to the
remaining amount, only then will it be paid.

Figh 3.29: Zakah on Kharajiyyah Land

Land subject to tax is divided into two categores:

-1- 'ushriyyah land (tithe land): land owned by people who accepted Islam willingly or who were
conquered by force and had their land divided among the conquerors, or land revived and cultivated
by Muslims; and

-2- kharajiyyah land (taxable land), land conquered by force and left to its original owners on the
condition that they pay the required land tax.

Just as zakah is payable on 'ushriyyah, so it is paid on kharajiyyah when the inhabitants of the latter
accept Islam or when a Muslim buys it. In that case, both the tithe and the kharaj become due, and
neither of them will negate the application of the other.

Ibn al-Munzhir witnesses: "This is the view of most of the scholars, including 'Umar ibn 'Abdulaziz,
Rabi'ah, az-Zuhri, Yahya al-Ansari, Malik, al-Awzai, ath-Thauri, al-Hasan ibn Salih, Ibn Abu Layla,
al-Layth, Ibn al-Mubarak, Ahmad, Ishaq, Abu 'Ubaid, and Dawud." Their opinion is derived from the
Qur'an, the sunnah, and the exercise of their intellect--that is, by means of analogical reasoning or
qiyas.

The Qur'anic verse referred to is: "O you who believe! Spend of the good things which you have
earned and of that which We produce from the earth for you" [al-Baqarah 267]. Sharing the produce
of ones land with the poor is obligatory, whether the land is kharajiyyah or 'ushriyyah. The sunnah
referred to is: "From what the heavens water, a tithe [is due]." This hadith encompasses in its general
meaning both the kharaj and the 'ushriyyah land.

As to the analogical reasoning (qiyas), both zakah and kharaj are a kind of obligations (hagq), each
based on a different reason, and one does not nullify the other. It is similar to the case when a person
who is in the state of ithram kills privately owned game (for eating). Since the tithe is payable by the
force of the text, it cannot be negated by kharaj, which becomes payable by the force of ijtihad. Abu
Hanifah holds that there is no tithe on kharaj land. Kharaj, he says, is due only when the land is
conquered, (whereas) one of the conditions governing the obligatory nature of the tithe is that the land
should not be kharajiyyah.: The Validity of Abu Hanifah's View

Imam Abu Hanifah provides the following evidence for his view: According to Ibn Mas'ud, the
Prophet, upon whom be peace, said: "Neither kharaj nor tithe ['ushr] are payable simultaneously on
the land of a Muslim."

The preceding hadith is by consensus held to be weak (da'if). Yahya ibn 'Anbasah reported it on the
authority of Abu Hanifah from Hammad from Ibrahim an-Nakha'i from 'Alqamah, from Ibn Mas'ud
from the Prophet, upon whom be peace.

Al-Baihaqi probes its chain and says in al-Ma'rifah as-Sunan wa al-Athar: "The preceding hadith is
narrated by Abu Hanifah from Hammad from Ibrahim on his own authority. Thus, Yahya reported in
suspended (marfu') form." Yahya ibn 'Anbasah is well-known for interpolating unauthentic sayings
and attributing them to established authorities. This was related by Abu Ahmad ibn 'Adiyy al-Hafiz as
we were informed by Abu Sa'id al-Malini about him."

Likewise, al-Kamal Ibn al-Humam, a leading Hanafiyyah, considers the hadith weak.

Ahmad, Muslirn, and Abu Dawud relate from Abu Hurairah that the Prophet, upon whom be peace,
said: "Iraq would refrain from paying its qafiz' and dirham, Syria its mudd and dinar, and Egypt its
ardab and dinar. Thus, you would come back from where you had started." He said this three times.
Abu Hurairah heard this in person.

This hadith does not provide evidence to the effect that zakah should not be taken from kharaj land.
The scholars interpret it to mean that the conversion of these countries to Islam would eliminate land
tax. It may also have alluded to dissensions which could prevail at the end of time and which would
lead to neglecting or fulfilling the obligation of zakah, jizyah and other such dues by them.
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An-Nawawi says: "If this hadith means what they [the Hanafiyyah] claim, then it means that zakah
could not be enjoined on dirhams, dinars, and merchandise. If this is so, then nobody subscribes to it."
It was reported that when the dahgan (grandee) of Bahr al-Mulk embraced Islam, 'Umar ibn al-
Khattab said: "Give him the land and collect the land tax from him." This is a clear statement on the
matter of taking kharaj without demanding payment of the tithe.

This incident indicates that kharaj is not cancelled for any person after he embraces Islam, nor does it
lead to the cancellation of tithe. He mentioned kharaj here as a way of stating that it will not be
cancelled by embracing Islam, like jizyah. As for the tithe, it is well known that it is binding on a free
Muslim, so there is no need to mention it. He also did not mention the levy of zakah on cattle. This
holds for the payment of zakah on silver and gold and other valuables. Perhaps the dahqan (grandee)
did not possess anything which required the levy of a tithe on it.

It is said that the practice of the rulers and imams was not to combine the 'ushr and kharaj. Ibn al-
Munzhir disapproves of such a practice because "Umar ibn 'Abdulaziz did combine the two.

It is also said that kharaj is the opposite of 'ushr. This means that kharaj is a consequence of conquest,
whereas 'ushr is an act of worship. Therefore, the two cannot be combined (at one time) and obtained
simultaneously from the same person. This held true in the beginning (when lands were conquered),
but it is not tenable in the long run. Nevertheless, not all forms of kharaj are based on force and
conquest since some of its forms are instituted without force as, for example, in the case of lands
adjoining a kharaj land or in the case of acquired and revived land watered with streams.

It is also said that the reason behind the imposition of kharaj and 'ushr is one--that is, an actually or
potentially yielding land. This can be explained by recalling that if it is marsh land of no benefit
(sabkhah), there is no kharaj or 'ushr on it. That is, one cause cannot demand two dues of the same
kind. This is similar to the case of an individual who for a year possesses free-grazing camels
(sa'imah) intended for sale, for such a person is not required to pay two kinds of zakah--that is, one for
possession and one for trade.

This is not the case because the 'ushr (tithe) is payable on the land's produce and the kharaj on the land
itself, regardless of whether it is planted or not. As to the admissibility of the unity of cause, alKamal
ibn al-Humam explains there is nothing to prevent two obligations from being connected to one cause,
such as land.

Most scholars are of the opinion that anyone who rents a piece of land and cultivates it must pay the
zakah, not the true owner of that land. To this Abu Hanifah replies: "Zakah is due on the land owner."
Ibn Rushd holds: "Their difference lies in whether the 'ushr is payable on the land itself or its
produce." Obviously, zakah, as their views suggest, is payable on either of them. The difference is
only of priority, considering that both the produce and the land belong to the same owner. Most
scholars say that zakah is due on seeds (habb). Abu Hanifah holds that the essence of obligation rests
with the land. Ibn Qudamah inclines toward the majority's view and says: "The obligation lies on the
produce and is payable by its owner, as in the case of zakah on the value [of a property] intended for
trade. Also, it is similar to the tithe payable on the produce of the land owned." Their (the Hanafiyyah)
view is not authentic, for if zakah were to be levied on the value of the land, then it would have been
obligatory even if the land was not cultivated, as is the case with the land tax, and even nonMuslirns
would not be excluded from its application. Be that the case, kharaj would have to be estimated on the
land itself, not on the value of produce--that is, it would be considered part of the expenditure of fay',
not the expenditure of zakah.

Figh 3.32: The Estimation of Nisab on Palm Trees and Grapevines Through Khars, Not by Measure
(Kayl)

As soon as palm trees and grapevines ripen and their produce is ready to be picked, an estimation of
their nisab is made without their actual weighing. The process is carried out by a knowledgeable and
trustworthy person who estimates the amount of fresh grapes and dates still on the trees for zakah as if
they were dry dates and raisins. The arnount of zakah is, however, payable when the fruit becomes
dry.

Abu Humayd as-Sa'idi related: "We went on the expedition of Tabuk with the Prophet, upon whom be
peace. When we arrived at Wadi al-Qura, we saw a woman in her orchard. The Prophet said: 'Let us
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estimate [her zakah].' Then the Messenger, upon whom be peace, estimated ten awsuq and told her:
'[The amount of zakah] has been calculated on your [orchard's] produce.' " This is narrated by
alBukhari.

This is the practice of the Messenger of Allah, upon whom be peace, and his companions and the
scholars observed it.

The Hanafiyyah have different views because they consider conjecture to be uncertain, and therefore,
of no use in determining the amount owed. Still, the tradition of the Messenger of Allah is a better
guide (‘azha) because conjecture is not guessing; it is a diligent attempt to estimate the amount of the
produce. It is the same as estimating the amount of the produce lost (because of its being rotten or
moth-ridden). The basis for conjecture rests on the custom that people eat fresh fruits, and as such,
there is no need for calculating the amount of zakah before it is eaten or plucked. In this way, the
owners are allowed to do what they want and, at the same time, to determine the amount of zakah. The
appraiser should ignore a third or a fourth of the produce as a reprieve for the property owners since
they, their guests, and their neighbors need to eat some of it. Also, the produce is exposed to such
perils as birds feeding, passers-by plucking, and wind blowing. Any appraisal of the amount of zakah
on all of the produce without excluding a third or a fourth of it (for the preceding reasons) would have
militated against the genuine interests of the owners.

Sahl ibn Abu Hathamah related that the Prophet, upon whom be peace, said: "Whenever you
conjecture, estimate the [zakah] and ignore one-third. If you do not, then leave [at least] one-fourth."
This is narrated by Ahmad and the authors of Sunan, except for Ibn Majah. It was also reported by al-
Hakim and Ibn Hibban, and they both authenticated it. Commenting on the status of the report,
atTirmizhi says: "The hadith reported by Sahl is the one enacted or followed by most scholars." Bashir
ibn Yassar said: "When 'Umar ibn al-Khattab appointed Abu Hathamah al-Ansari to estimate the
property of Muslims, he told him: "Whenever you see that the people have left some dates unplucked
for autumn, leave them for the people to eat, and do not estimate the zakah on them.'"

Makhul said: "Whenever the Messenger of Allah, upon whom be peace, assigned someone to
estimate, he would say: 'Be easy on the people, for some of their property [trees] could be barren,
some low, and some for [their] eating.' " It was narrated by Abu 'Ubaid, who added: "The low palm
tree is called as-sabilah and allows its fruit to be plucked by passers-by. The eating tree (al-akilah) is a
palm tree especially designated as an eating tree for the owner's family or for whoever is attached to
them."

Figh 3.34: Eating of the Grains

It is permissible for the owner to eat from the grain, and whatever he consumes will not be included in
the quantity subject to zakah, for this is a long-standing custom. In any case, only a small amount is
actually eaten. It is the same as an owner of a fruitbearing tree eating some of its produce. Therefore,
the zakah will be estimated on the actual amount after he harvests the crop and husks the seeds.
Ahmad was asked about the eating of farik (rubbed green wheat) by the owner, and he answered that
there is no harm if the owner eats what he needs. This is also the opinion of ash-Shaf'i, al-Layth and
Ibn Hazm. However, Malik and Abu Hanifah hold that the owner will have to account for what he
eats.

Figh 3.34 a: Combining Grains and Fruit

Scholars agree that various kinds of fruit can be combined even if their quality is different--that is,
excellent or bad in quality. Different kinds of raisins may also be combined together, and so can the
various kinds of wheat and cereals.

They also agree that merchandise and its cash value received can be combined. Ash-Shaf'i allows
combining goods and cash only when purchased because the nisab is calculated upon that. Scholars
also do not allow the combination of certain categories with others in order to attain a nisab, with the
exception of grains and fruits. That is why one category of animals cannot be combined with another.
For example, camels cannot be added to cattle to complete a nisab, nor can fruit be combined with
raisins.

Scholars have different points of view in regard to combining various types of grains with one
another. The best and the most correct opinion is that no two things can be combined to calculate a
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nisab. The nisab must be considered on every category by itself. This is because there are various
categories and many kinds. Therefore, barley cannot be added to wheat, nor can the latter be added to
the former, which is also true of dates and raisins, and chickpeas and lentils. This is the opinion of
Abu Hanifah, ash-Shaf'i, and Ahmad, according to one of the reports. Most of the early scholars hold
this opinion.

Ibn al-Munzhir says that most scholars concur that camels cannot be combined with cattle or sheep, or
cattle with sheep, nor dates with raisins. Thus, there can be no combining of different kinds of produce
or animals. Those who allow such a practice do it without any authentic proof.

Figh 3.35: When Zakah is Due on Plants and Fruits

Zakah is due on plants when the grains mature and are ready to be rubbed off and on the fruit when it
is ripened. In the case of dates, for example, the indication will be their brightness or red color, and
with grapes their sweetness. Zakah becomes due only after grains are husked or the fruit becomes
dried. If the farmer sold his grain after it had matured, and the fruit after it had ripened, then its zakah
will be paid by him and not the buyer. This is because the obligation to pay zakah became due when
the produce was still in the owner's possession.

Figh 3.35 a: Payment of Good (Things) for Zakah

Allah, the Exalted One, commanded those paying zakah to set it aside from the good portion of their
property and forbade paying it from the bad portion. He says: "O you who believe! Spend of the good
things you have earned and from that which We bring forth from the earth for you, and seek not the
bad [with intent] to spend thereof [in charity] when you would not take it for yourselves save with
disdain. And know that Allah is free of all wants and worthy of all praise" [alBaqarah 267].

Abu Dawud, an-Nasa'i and others reported from Sahl ibn Hanif from his father that: "The Messenger
of Allah, upon whom be peace, forbade paying zakah with two kinds of dates called ju'rur and habiq.
People used to set aside the worst of their fruit for sadagah but were later on forbidden to do this by
Allah: 'And seek not the bad [with intent] to spend thereof [in charity]' [al-Bagarah 267]."

While mentioning this verse, al-Bara' said: "This was revealed in relation to us [al-Ansar--the
Helpers], because we were owners of palm trees. A man may bring from his palm trees [dates]
depending on how much he had, a cluster or two, and hang it at the mosque, and the people of the
Saffah who had no food would come to the cluster and beat it with their rod. The green and unripe
dates would fall off and they would eat them. There were people who did not seek good. Someone
would bring a cluster of bad or inferior quality dates [shis and hashaf] or an already-broken cluster
[before it had ripened] and hang it at the mosque. At this time, Allah revealed the 'ayah: 'And seek not
the bad [with intent] to spend thereof [in charity] when you would not take it for yourselves save with
disdain' [al-Baqgarah 267]." Al-Bara' continued: "If one of you receives as a gift something similar to
what he gives away, he would not accept it except out of feigned pleasure." Said al-Bara': "As a result
of that, each one of us used to offer the good part of what he had." It was narrated by at-Tirmizhi who
said: "It is good and sound."

In his summation of the subject, ash-Shaukani says: "This [the preceding hadith] means that the owner
is not allowed to set aside the bad from the good on which zakah is due, especially in regard to dates
as well as, by analogy, the various other categories on which zakah is due. Furthermore, the collector
of zakah is not allowed to take it.

Figh 3.36: Zakah on Honey

Most scholars say that there is no zakah on honey. AlBukhari, for one, states: "There is no authentic
tradition concerning zakah on honey." Ash-Shaf'i explains: "In my view, no zakah is levied on it
because there is no evidence in the traditions (sunan and 'athar) for doing so. Thus, it was exempted."
Ibn al-Munzhir affirms: "There is no tradition (khabar) which states that zakah must be paid on honey,
nor is there a consensus. Therefore, there is no zakah on honey. This is the opinion of most scholars."
The Hanafiyyah and Ahmad are of the opinion that honey is subject to zakah, even though there is no
evidence for this view in any tradition, except for some traditions (‘athar) which support each other.
Their reason is that since it is produced from blossoms, trees, and flowers and weighed and stored like
other types of produce, zakah is due on it. They also say it is subject to zakah because the cost of
producing it is less than the cost of growing fruits and plants. Abu Hanifah made it a condition that
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when zakah is due on honey, it should only be collected on honey produced on tithe land. However,
he did not stipulate any nisab for it. If this is so, then reason dictates that it should be a tithe due on
any amount. Imam Ahmad, on the contrary, stipulated that it should attain a nisab equal to ten 'afraq.
One faraq equals sixteen Iraqi pounds. It makes no difference whether it is produced on kharaj or 'ushr
land. Abu Yusuf contends: "Its nisab is ten pounds but Muhammad maintains: "It is five 'afraq." One
faraq equals thirty-six pounds.

Figh 3.39: Zakah on Animals

There are authentic ahadith explicitly indicating that camels, cattle, and sheep are subject to zakah.
This enjoys the consensus. There are, however, some conditions to be met:

-1- The animals concerned must attain a nisab.

-2- They have to be in possession for one year.

-3- They should have pastured by themselves -- that is, grazing most of the year in the available
pasture.

Most scholars agree with these conditions. Malik and al-Layth, however, say that livestock is subject
to zakah whether it be grazing or fodder-fed, used for carrying loads or not. Nevertheless, the ahadiths
mentioned are unequivocal in restricting zakah to freely grazing livestock. This suggests that there is
no zakah on fodder-fed livestock. It is always safe to base an opinion on evidence rather than on
general implications to avoid possible misunderstanding of the Prophet's intent.

Ibn 'Abdul-Barr protests: "I do not know of any jurist in the provinces who followed Malik or al-
Layth in this regard."

Figh 3.39 a: Zakah on Camels

There is no zakah on camels unless there are five of them, they have been grazing freely and they have
been in one's possession for a year. When the camels are five, their zakah is one sheep (shah).

When they are ten, their zakah is two sheep. Thus, every time they increase by five, the zakah due on
them is one more sheep. However, when they reach twenty-five, the due zakah is a she-camel (bint
makhad or bint labun) which is a year old and starting the second, or a young male camel which is two
years and already starting the third year. When they reach thirty-six, the zakah due on them is a young
she-camel (bint labun). When they reach forty-six, the due zakah is a she-camel (hugqah) which is
already three years old and starting the fourth. When they reach sixty-one, the due zakah is a four year
old camel already starting its fifth year (jazh'ah). When they reach seventy-six, two young she-camels
(bint labun) are due. When they are in the range of ninety-one to 120, the zakah is two young camels
(huggatan). When the number of camels is above 120, on every forty young she-camels, one bint
labun is due. And on every fifty above 120, a young she-camel (hugqqah) is due.

When the ages of camels offered for zakah differ, the owner should pay jazh'ah. If he does not have it,
he may pay huqqah and may add two sheep or twenty dirhams provided he can afford to. The person
who has to pay huqgah as zakah but does not have it only has to pay jazh'ah. The zakah collector,
then, will pay him the difference, which is twenty dirhams or two female sheep. The one who has to
pay hugqgah and does not possess it can pay just the bint labun if he has it, along with two sheep if they
are available. If not, he may pay twenty dirhams. If he has to pay the zakah of bint labun and does not
have it, he can pay a huqqah and will receive from the zakah collector twenty dirhams or two sheep. If
he has to pay the zakah of bint labun but has only bint makhad, it will be accepted from him along
with two sheep if they are available, or twenty dirhams. If he is liable for the zakah of bint makhad
and does not possess it, a ibn labun will be accepted from him without any additional things. If he has
only four camels, he is not supposed to pay anything unless he wants to.

These are the rules concerning zakah on camels which were applied by Caliph Abu Bakr as-Siddiq,
and none of the companions differed with him in this matter.

Az-Zuhri reported, on the authority of Salim from his father: "The Messenger of Allah, upon whom be
peace, had the rules of sadaqgah written down but could not send them to his govemors. Then, after his
death, Abu Bakr dispatched them and applied them, a practice which Caliph 'Umar also followed and
wanted others to follow, as indicated in his will."

Figh 3.41: Zakah on Cattle
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Cattle are subject to zakah provided they are a freely grazing herd and number thirty at the completion
of the hawl. At that point, the zakah due is a young bull or a young cow (tabi' or tabi'ah). When they
reach forty, the zakah is a young cow two years old (musinnah); when sixty, two young cows or two
one-year-olds (tabi'ahs); when seventy, the zakah due is one musinnah and one tabi'; when eighty, two
musinnahs; when ninety, three tabi's; when one hundred, one musinnah and two tabi's; when 110, two
musinnahs and two tabi's; and when 120, three musinnahs or four tabi's. This system is followed on all
additional cattle--one tabi', and on every forty, one musinnah.

Figh 3.41 a: Zakah on Sheep (Including Goats)

Sheep are subject to zakah when their number reaches forty. When the herd counts forty freely
grazing heads at the end of the year, its zakah is one sheep. This is applicable until the number reaches
120, at which point, up until 200, the zakah is two sheep. From 201 to 300, their zakah is three sheep.
When the number is above 300, one additional sheep is added for each increment of one hundred.
Young sheep (jazh') are levied in the case of sheep and young goats (thany) in the case of goats. It is
permissible, say scholars without exception, to levy rams as a form of zakah if all of the nisab of
sheep are male. If the sheep are ewes, or a grouping of males and females, the Hanafiyyah holds it is
optional to levy a zakah rams, whereas others specify ewes.

Figh 3.41 b: Regulation of Awqas

Definition of Awqas: Awqas is a plural form of waqs. A waqgs is any amount or number that lies
between the regulation of the lower ordinance and that of a higher one. Scholars agree that such a
wags is exempt from zakah. It has been confirmed in the sayings of the Prophet, upon whom be peace,
concerning the sadaqah of camels that he said: "When the number of camels reaches twenty-five, a
young she-camel one year old and already starting the second (ibn makhad); when they reach thirty-
six to forty-five, then the zakah due on them is a young she-camel two years old and already starting
the third (bint labun)." Concerning the sadagah of cattle, he said: "When cattle number between thirty
and forty, the zakah is a young calf of one year old (tabi') or a bull or cow of one year and already
starting the second (jazh' or jazh'ah); when they reach forty, a young cow of two years old and already
starting the third (rnusinnah)." Concerning sadagah on sheep, he said: "When the number of freely
grazing sheep is between forty-two and 120, their zakah is one ewe." Thus, what lies between twenty-
five and thirty-six camels is considered waqs--that is, there is no zakah on them. Likewise, what lies
between thirty and forty cattle is considered wags. This is also applies to sheep.

Figh 3.42: What Should Not Be Included in Zakah

The rights of property owners must be considered when their properties are subjected to zakah. The
best items are not to be taken as zakah unless the owners freely permit it. Likewise, the rights of the
poor should be considered. A defective animal should not be taken as zakah unless all of the other
animals are defective. In such a case, zakah is due on the average of that property. Some proofs for
this view are:

-1- In the letter of Abu Bakr: "Neither an old or a defective animal nor a billy goat may be taken as
zakah."

-2- Sufyan ibn 'Abdullah ath-Thaqafi reported: "Umar forbade the zakah collector to levy zakah on the
following: barren ewes (al-'akulah), a sheep kept at home for milk (ar-rahy), a pregnant ewe (al-
rnakhid), or a ram used for breeding (fahl al-ghanam)."

-3- 'Abdullah ibn Mu'awiyyah al-Ghadiri reported that the Prophet, upon whom be peace, said:
"Whoever performs these three acts will have had (savored) a taste of belief (‘irnan): He who worships
Allah alone, and [believes] that there is no god but Him; he who good-heartedly offers the zakah on
his property which will repay him every year; and he who does not offer a very old sheep, a mangy
sheep, a sick sheep, a mean and low sheep, or a ewe which produces only a small amount of milk.
You should offer one from the average. Verily, Allah asks you to offer neither the best nor the worst."
It was related by Abu Dawud and at-Tabarani with a good transmission.

Figh 3.42 a: Zakah on Animals Other Than Cattle (al-An'am)

Zakah is not applicable to animals other than cattle. Thus, there is no zakah on horses, mules, or
donkeys unless they are used for the purpose of trade. On the authority of 'Alj, it is related that the
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Prophet, upon whom be peace, said: "I have exempted you from paying sadaqah on horses." It was
narrated by Ahmad and Abu Dawud with a good chain. On the authority of Abu Hurairah, it is related
that the Messenger, upon whom be peace, was asked if there is zakah on donkeys. He replied:
"Nothing was ever mentioned [in revelation] except in the following excellent Qur'anic verse: 'And
whosoever does evil equal to an atom's weight will see it' [azZalzalah 7-8]." It was narrated by Ahmad
and its details have already been mentioned.

Harithah ibn Madrab reported that he performed pilgrimage (hajj) with Caliph 'Umar, and the notables
of Syria came to him and said: "O Commander of the Faithful, we have acquired some animals, so
take from our property a sadaqah that purifies us." He answered them: "My two predecessors [the
Prophet, upon whom be peace, and Caliph Abu Bakr] did not do this before. But wait and let me ask
the Muslims about this." This was narrated by alHaythami, who said that it was narrated by Ahmad
and atTabarani in the book entitled al-Kabir. The narrators of this hadith are considered trustworthy.
Az-Zuhri reported from Salman ibn Yassar that the people of Syria said to Abu 'Ubaidah ibn al-Jarrah:
"Take from our horses . . . a sadagah." He refused. Then he wrote to 'Umar, who also refused. They
spoke to him again, and he wrote to "Umar once again. 'Umar wrote back: "If they desire that, take it
from them and give it back to them [their poor] and to their slaves." This was narrated by Malik and
al-Baihagqi.

Figh 3.43: Young Camels, Calves, and Lambs

When a person has a nisab of camels, cattle, and lambs, and they give birth during the same year,
zakah is due on both the original number and their offsprings at the end of the year. Their zakah is
considered a lump-sum zakah according to the majority of scholars. On the authority of Malik and
ash-Shaf'i, from Sufyan ibn 'Abdullah ath-Thagafi, it is related that 'Umar ibn al-Khattab said: "The
new-born sheep (as-sakhlah) carried by the shepherd are not to be taken as zakah. Likewise, a barren
sheep (al-'akulah), a ewe kept for milk (ar-raby), a pregnant ewe (al-makhid) and a ram used for
breeding (fahl al-ghanam) are not to be taken as zakah. Take as zakah the jazh'ah and the thaniyyah.
Zakabh is levied on the average quality of the property."

Abu Hanifah, ash-Shaf'i, and Abu Thaur are of the opinion that the young offspring are not to be
calculated in the zakah payment unless the mature animals make a nisab. Also, Abu Hanifah stated
that the young sheep can be added to fulfill a nisab whether they are born from the same livestock or
not. They will be subject to zakah at the end of the year. Ash-Shaf'i lays down the condition that
young animals have to be born prior to the completion of the nisab. There is no zakah on young
animals according to Abu Hanifah, Muhammad, Dawud, ash-Shu'abi, and Ahmad.

Ahmad, Abu Dawud, an-Nasa'i, ad-Daraqutni and al-Baihaqi, relate that Suwaid ibn Ghaflah said:
"The zakah collector of the Messenger of Allah, upon whom be peace, came to us and I heard him
say: 'In my term of office, a suckling animal was not subject to zakah . . .' " In its chain of narrators is
Hilal ibn Hubab, whom several have declared trustworthy, but some did not. It was authenticated by
more than one person but was a point of contention to others.

According to the opinion of Malik and a report from Ahmad, young animals as well as mature ones
are subject to zakah, because if the former could be considered with others (for purposes of zakah),
then they could also be considered on their own. Ash-Shafi and Abu Yusuf hold that at least one
young (animal) is obligatory (as zakah) from the young animals.

Figh 3.44: On Combining Young and Old (Animals) or Separating Them

-1- Suwaid ibn Ghaflah said: "The zakah collector of the Messenger of Allah, upon whom be peace,
came to us and I heard him say: 'We do not collect zakah on suckling animals, nor do we separate
between them [young and old], nor combine them together." A man came with a great humped camel
(kawma), but he did not accept it as zakah." It was reported by Ahmad, Abu Dawud and anNasa'i.

-2- Anas reported that Abu Bakr wrote to him: "These are the sadaqah stipulations which the
Messenger of Allah, upon whom be peace, made obligatory to the Muslims. [And of it] do not
combine. There is no need to gather [young and old] animals nor to separate them to obtain the correct
sadaqah amount. What happens to a mixture of young and old? When zakah is assessed on two
associates, then they have to figure it out equally among them." AlBukhari relates this.
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Malik, in alMuwatta', says: "There are, for example, three partners, each having forty sheep on which
zakah is payable. If they add their sheep together, their zakah will be only one sheep. Or, another
example: two partners have 201 sheep. Their zakah will be three sheep. If they divide the flock among
them, their zakah will be one sheep each."

Ash-Shaf'i holds that this statement is addressed to both the owner and the zakah collector. Each is
ordered not to add or separate his possessions to obtain a lower or higher sadagah. Since the owner
would naturally prefer a low sadagah on his property, he would combine or separate his possessions
accordingly. The same would also be true of the zakah collector, who might like to collect as much
sadagah as possible. By using the phrase khashyat assadaqah (for fear of sadagah), the Prophet meant
that it may become more or less since both altematives were possible. This shows that he did not
prefer one choice over the other. Therefore, he made both altematives possible. According to the
Hanafiyyah: "This is, in a sense, a prohibition on the zakah collector's separating the property of a
person so that his sadaqah is not increased. For example: a man possesses 120 sheep. If they are
divided into three lots of forty each, the zakah would amount to three sheep. Another example: if they
combine the property of one man with the property of another, the sadaqah would increase. Thus, if a
person owns 101 sheep and another owns an equal number, then the zakah collector, if he combines
the two lots, would secure three sheep as payment toward zakah, while the actual amount due is only
two sheep."

Figh 3.45: Does Combining (Animals) Have any Effect?

The Hanafiyyah hold that as far as the determination of zakah is concemed, combining (animals) has
no effect. Whether such a combination is between partners or has ensued because of contiguity does
not matter. There will be no zakah on the joint ownership of partners unless each of them attains a
nisab. The consensus is that zakah has to be detemlined on the basis of sole ownership.

The Malikiyyah maintain that ownership of cattle is considered as one for the purpose of zakah. The
combination becomes valid only for zakah when the co-owners in their own right possess a nisab. In
addition to this, they should have a common herdsman, a common breed, a common pen, and the
expressed intention of having joint ownership. If the herd of one of them is distinguished from the
other, they will be considered two separate entities. In that case, each individual becomes liable for
zakah. The combination affects livestock. What is taken as zakah from the herd will be distributed
among the partners in accordance with each one's share. If the property of one of the associates is
separate, then all of it is considered combined.

According to the Shaf'iyyah, every share of the combination affects the zakah and the zakah on two or
more associates' separate properties becomes due. This may affect the amount of zakah due; for
example, if two men, each possessing twenty sheep, combine their sheep, the zakah due is one, but if
they do not combine them, then there is no zakah on either one. On the other hand, a combination of
101 sheep with the same number results in a zakah of one and one-half sheep. However, if the flocks
of sheep are considered separately, then the zakah due on each lot is only one sheep. As for the case of
three associates, each of them having forty sheep, if they combine them, the zakah due is one sheep--
that is, the zakah due for each partner is one-third of a sheep. However, if treated separately, each
should pay one sheep. In addition to this, the Shaf'iyyah moreover stipulate the following:

-1- The partners should qualify financially to pay zakah.

-2- The combined property must attain a nisab.

-3- Its zakah is due at the end of the year.

-4- None of the properties is singled out from the others as regards resting pen, grazing area, watering,
herdsmen, and milking sheds.

-5- Flocks of the same kind are bred by the same ram.

Ahmad agrees with the Shaf'iyyah, except that he limited the effect of combination to cattle and does
not take into consideration any other properties.

Figh 3.47: Zakah on Buried Treasure and Precious Minerals

The term rikaz is etymologically derived from rakaza, the perfect tense of the verb yarkuzu (the
imperfect root). It means 'to be hidden.' Allah, the Exalted One, says: "Or hear from them the slightest
sound" [Maryam 98]--that is, rikz means a slight sound.
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In the present context, this refers to what was buried at the time of jahiliyyah (the pre-Islamic period).
Malik and many other scholars are of the opinion that rikaz means objects buried before the Arabs
embraced Islam and which were dug up without any expensive effort or money. If these conditions
cannot be met, then it is not considered rikaz. Abu Hanifah holds that it is a name of an entity hidden
either by the Creator or by the created one (man).

Figh 3.47 a: The Meaning of Minerals and Their Conditions for Zakah

The term ma'din (minerals) is derived from the verb 'adana (to reside), as in the phrase "'adana fi
almakan," which means 'someone resided in some place.' Allah, the Exalted One, says: "Allah has
promised to the believing men and believing women gardens of Eden" [at-Taubah 72] since it is an
abode for eternity.

Scholars differ about minerals (ma'din) which are subject to zakah. Ahmad holds that everything dug
from the ground, whether created in it or buried by man, and which has a value (such as gold, silver,
iron, copper, lead, sapphires, chrysolite, emeralds, turquoise, crystal, agate, kohl (antimony sulfide),
arsenic, tar, petroleum, sulphur, zaj) are subject to zakah. He, however, made it a condition that the
extracted mineral should attain a nisab either by itself or by its value. Abu Hanifah is of the opinion
that zakah is payable on any mineral that can receive an imprint or melt by fire, such as gold, silver,
iron, or copper. As for liquids such as tar, or a solid mineral which cannot be melted by fire such as
rubies, there is no zakah on them. In the former case, the admissibility of nisab is not a prior
condition. Whether large or small in amount, a fifth will be taken as zakah.

Malik and ash-Shaf'i hold that both gold and silver qualify for zakah. Like Ahmad, they insist that the
gold should weigh at least twenty mithqal (a weight equal to 4.68 g.) and the silver at least 200
dirhams. They agree (with the Hanafiyyah) that these metals do not require completion of a year to be
subjected to zakah, which becomes due anytime it is available. According to the preceding scholars,
the amount should be one-fortieth, and its distribution should be like that of the regular zakah. For
Abu Hanifah, its distribution is similar to booty (fay').

Figh 3.48: The Legitimacy of Zakah on Rikaz and Ma'din

That zakah of rikaz and ma'din is obligatory is shown by a statement attributed to Abu Hurairah: "The
Prophet, upon whom be peace, said: 'There is no compensation for one killed or wounded by an
animal, falling in a well, or because of working in mines; but, one-fifth (khums) is compulsory on
rikaz." " Ibn al-Munzhir confesses that he does not know anyone who contradicted this hadith except
al-Hasan, who differentiates between what exists in the land of war and the Islamic land. The latter
holds that if rikaz is found in the land of war, one-fifth (khums) is due, but if it is found in the Islamic
land, it will be subject to the regular zakah.

Explaining it, Ibn al-Qayyim says that there are two interpretations of this statement:

The first interpretation is that whenever someone hires someone else to dig a mine for him and then he
falls into it and is killed, there is no compensation for him. This view is supported by the Prophet's
saying: "There is no compensation for one who falls into a well or who is killed by an animal--(al-bi'r
jubar, wa al-'ajma' jubar)."

The second interpretation is that there is no zakah on minerals. This view is supported by the Prophet's
saying: "... but one-fifth is compuslory on treasure--(wa fi az-zakah al-khums)." Thus, he
differentiated between mineral (ma'din) and treasure (rikaz). He made zakah on rikaz compulsory
because it is a wealth obtained without any cost or effort. He exempted minerals (ma'din) from zakah
because they require both cost and effort for their mining.

Figh 3.49: Rikaz Upon Which Zakah is Paid

The rikaz are all those substances upon which one-fifth (khums) is payable, such as gold, silver, iron,
lead, brass, and the like. This is the opinion of the Hanafiyyah, the Hanbaliyyah, Ishaq, and Ibn al-
Munzhir. A report from Malik and one of the two opinions of ash-Shaf'i also corroborate it. Ash-Shaf'i
also holds that only gold and silver are subject to khums.

Figh 3.49 a: The Location of Rikaz

Rikaz might be found in the following places:

-1- In a barren land, a land of unknown ownership, or in an intractible road, or ruined village. In that
case, khums has to be paid, and the one who found it may keep the other four-fifths for himself. This

m
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is based on a report from an-Nasa'i on the authority of 'Amr ibn Shu'aib from his father and from his
grandfather, who said that when the Messenger of Allah, upon whom be peace, was asked about a
lucky find (al-luqatah), he responded: "For anything along a tractable road or in an inhabited village,
its ownership is determined by established custom. If the owner claims it, it is his. However, when an
item is found in an intractable road or in an uninhabited village, then on it and the rest of the find, one-
fifth (khums) is payable."

-2- If the rikaz is found by someone in a land transferred to him, then it is his, as it is lodged in the
land. Nevertheless, his ownership does not come from his possession of the land--it comes from the
fact that it became known to him. Analogically, this kind of find falls into the category of grass,
firewood, and game which are found on land which is not his. He can claim it if the one who
transferred the land does not ask for it. In that case, it will be his because the land originally belonged
to him. This is the view of Abu Yusuf, and the Hanbaliyyah uphold it as sound. Ash-Shaf'i says it
belongs to the owner who transferred the land (if he claims it) before him, and so on until it is claimed
by the first original owner.

Whenever land is transferred through inheritance, it is considered an inheritance by itself. If, however,
the inhabitants agree that it did not belong to the one from whom they inherited it, then it belongs to
the original owner. If he is unknown, then it is considered the lost property of an unknown owner.
Abu Hanifah and Muhammad say that it belongs to the original owner of the land or to his inheritors if
they are known; if they are not, it is to be placed in the public treasury.

-3- If it is found in the land of a Muslim or a free non-Muslim subject (zhimmi), then it belongs to the
owner of the land, according to Abu Hanifah, Muhammad, and Ahmad. It is also reported from
Ahmad that it belongs to the one who found it (rikaz). Al-Hasan ibn Salih, Abu Thaur, and Abu Yusuf
also preferred this opinion. This view is based on the belief that rikaz is not necessarily owned by the
owner of the land, except when it is claimed by the owner. In such a case, his word will be the final
one because he has the right over the land. If he does not claim it, it belongs to the one who finds it.
AshShaf'i holds that it belongs to the one who claims it. Otherwise, it belongs to the original owner.
Figh 3.50: The Amount Payable on Rikaz

The amount payable on rikdz is one-fifth, regardless of a nisab, according to Abu Hanifah, Ahmad,
and one of the two correct reports of Malik and ash-Shaf'i. As for the completion of a year (haws), all
scholars agree that it has not been stipulated as a conditon.

Figh 3.50 a: Who Must Pay the Khums (One-Fifth)

Most scholars are of the opinion that khums is due on anyone who finds a treasure, whether he
happens to be a Muslim, a free non-Muslim subject (zhimmi), old, young, sane, or insane. However,
the guardians of the young and insane must pay it on their behalf. Ibn al-Munzhir comments that all
learned persons agree that a zhimmi who finds rikaz has to pay its khums. This is also the opinion of
Malik, the scholars of Madinah, ath-Thauri, al-Auza'i, the scholars of Iraq, those who use analogy
(ashab ar-ra'y), and others. Ash-Shaf'i stated that khums is only due upon those who must pay zakah.
Figh 3.51: Distribution of Khums

According to ash-Shaf'i, the distribution of khums is similar to the distribution of zakah. Ahmad and
al-Baihaqi narrate from Bishr al-Khath'ami that a man from his tribe said: "While I was in Kufah, I
received a jar from an old monastery at the zakah district (jibayah) of Bishr. There were 4,000
dirhams in it. I took it to 'Ali, who told me to divide it into five parts, which I did. Then, 'Ali took one-
fifth and gave me four-fifths. When I departed, he called me and asked if there were some needy
people living near me. I replied that there were, and he asked me to divide the one-fifth among them."
Abu Hanifah, Malik, and Ahmad are of the opinion that its distribution is similar to the distribution of
booty (fay').

Ash-Shu'bi narrates that a man, while he was out of Madinah, found 1,000 dinars in the ground. He
brought them to 'Umar ibn alKhattab, who took the khums of 200 dinars and gave the man the rest.
'Umar started to distribute the 200 dinars among the Muslims who were present. Since a little bit was
left over, he then asked: "Where is the owner of the dinars?" When the man responded, 'Umar said to
him: "Take these dinars, for they are yours." In alMughni, it says that if it were like zakah, he would
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have alloted it to those who deserved it and would not have returned it to its finder. Furthermore, rikaz
can be given to the zhimmi, whereas zakah is not.

Figh 3.53: Zakah on Wealth Extracted from the Sea

Most scholars stipulate that zakah is not payable on anything extracted from the sea, such as pearls,
corals, chrysalite, cachalot's ambergris, fish, and so on. There is, however, a report from Ahmad that if
the amount extracted reaches a nisab, then zakah is due on it. Abu Yusuf agrees with him in the case
of pearls and cachalot's ambergris. Ibn 'Abbas holds that there is no zakah of cachalot, beacause it is
an object thrown out by the sea. Jabir said that there is no zakah on cachalot, but that it is a free spoil
for anyone who finds it.

Figh 3.53 a: Acquiring Property Through Profit or Increase

When a person acquires property and it stays in his possession for a year and constitutes a nisab, and
he has no other property or he has similar property which has not reached a nisab except when the
acquired property has been added to it, then the year hawl of zakah becomes applicable to it from the
time of its acquisition. The zakah will be payable at the completion of the hawl. In such a case, the
acquired property may be classified in any of the following categories:

-1- The acquired holdings increase in value either by profits from trade or by an increase in animal
production. These kinds of holdings qualify themselves for the application of the hawl and zakah. For
the individual whose merchandise or animals constitute a nisab and whose business also makes a
profit or whose animals reproduce during the course of the hawl, he should count the original and
additional property as one for the purpose of zakah. There is no dispute about this among scholars.

-2- As for the acquired property which falls under the same category as the attained nisab but is not
derived or generated from it--that is, it was acquired through purchase, gift, or inheritance-- Abu
Hanifah holds that this may be combined with the nisab in order to become a part of it with regard to
the hawl and payment of zakah. Thus, the principal property and the profits are collectively taxable.
Ash-Shaf'i and Ahmad suggest that newly acquired property be combined with the original one for the
purpose of attaining a nisab and that a new hawl has to be assumed for it--whether the original
consists of cash or animals. For example, if someone has 200 dirhams and manages to acquire another
200 dirhams during the year, he should pay zakah on both at the completion of the hawl which will
begin to roll at the acquisition of new property. Malik's opinion is like that of Abu Hanifah's
concerning animals but like Ahmad's in regard to gold and silver.

-3- The acquired holdings are not of the same kind that one already possesses. As such, they cannot be
combined with the original either for the nisab or for the year count (hawl). If, however, the acquired
holdings by themselves reach a nisab, their year count will be calculated independently, and the owner
will pay their zakah at the completion of the hawl. In the absence of these conditions, nothing is
applicable to these holdings. This is the opinion of the majority of scholars.

Figh 3.54: Zakah ie the Responsibility of the Owner, Not the Holdings Themselves

The Hanafiyyah, the Malikiyyah, and a report from ash-Shaf'i and Ahmad propose that it is the
property which owes zakah. The second opinion attributed to ash-Shaf'i and Ahmad is that zakah is
the responsibility of the owner, not the property. The difference between the two opinions is obvious:
For example, someone had 200 dirhams and did not pay zakah on the sum for two years. The opinion
which says that zakah is due on the property itself means that the amount due is for one year only
since it decreased by five dirhams, which was the amount due for zakah at the end of the first year.
The second opinion, that zakah is the responsibility of the owner, means that he should pay zakah
twice, one for each year, as zakah is the responsibility of the owner and is not affected by the decrease
of the nisab.

Ibn Hazm favors the view that it is the owner's responsibility. There has been no difference of opinion,
he says, among the Muslims since the time of the Prophet, upon whom be peace, down to his time as
to the applicability of zakah on wheat, barley, dates, silver, gold, camels, cattle, and sheep.
Concerning payment of zakah from a different lot of wheat, barley, dates, gold, silver, camels, cattle,
and sheep, he says it does not matter whether one pays it from the same lot, from a different one in
one's possession, or from a lot that may be bought, granted as a gift, or borrowed.
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The conviction that the payment of zakah is the owner's responsibility and is not necessarily that of
the property itself is a sound principle, for if it becomes due on the property itself, the owner will not
be permitted to make payment from a different lot. It is similar to the case of one partner being
prevented from giving his money to his copartner from a source other than the one involved in their
partnership--unless the partners approve of it and it does not violate the conditions of the transaction
between them. Furthermore, if zakah has to be applied to the property itself, only two situations can
arise. First, zakah is payable on all parts of that property and is applicable to any individual amount of
it, without individual specification. Second, if it is applicable to every part of it, it is impermissible to
sell from any herd or grain since zakah collectors in this case would become partners. Thus, the
proprietor is not allowed to take anything from it. This is void without any dispute. Furthermore, it
would become obligatory upon him to specify exactly the price of the sheep which he desires to take
out, just as is done in partnerships. If zakah is due on any part of it other than the property itself, it
becomes void. This holds true in such a case since he does not know what he might sell or whether he
is taking what is due for the sadaqgah collectors. This, in turn, backs up the above.

Figh 3.55: Loss of the Holdings after Zakah is Due

Once zakah becomes payable on the holdings either because of the completion of a year or harvest
time, and the holdings or part of them are lost, the owner still has to pay it. Whether the loss occured
owing to negligence or not does not matter.

This is the opinion of Ibn Hazm and the better opinion of the Hanbaliyyah. Abu Hanifah holds that it
vitiates the payment of zakah if all the property perishes without the owner's role in its destruction.
When part of it perishes, the perished portion is not subject to zakah. This is in accordance with the
rule that zakah is associated with the property itself. However, when the property is deliberately
destroyed by the owner, zakah has to be paid. Ash-Shaf'i, alHassan ibn Salih, Ishaq, Abu Thaur, and
Ibn al-Munzhir hold that if the nisab perishes before zakah is paid, then the owner owes nothing.
However, if it perishes subsequent to the accumulation of the nisab, the owner has to pay it. Ibn
Qudamah supports this view and says it vitiates the payment of zakah if the property perishes without
any negligence on the part of the owner. This is because it is obligatory for the sake of beneficence,
which presupposes the existence of the property--and not with the purpose of impoverishing the
payers of zakah.

Negligence in this context implies that the owner had accumulated the nisab and thus it was possible
for him to pay zakah, but he did not and the property perished. On the contrary, if he did not have the
nisab, or the holdings were not in his possession, or they were to be purchased and he could not, then
this does not constitute an act of negligence.

Likewise, if it is presumed that the obligation to pay zakah remains even after the holdings are lost,
and the owner has the means to pay it, then he must do so. Otherwise, he should be granted a respite in
order to fulfill his obligation to pay zakah. This is akin to a debt one owes to someone but the debt
owed to Allah should be considered more important.

Figh 3.56: The Loss of Zakah After it is Set Aside

When a person sets aside zakah for distribution among the poor and all of it or some of it is lost, he
must repay it because it is still his responsibility.

Ibn Hazm says: "We received a narration from Ibn Abi Shaibah on the authority of Hafs ibn Ghayath,
Jarir, al-Mu'tamir ibn Sulaiman at-Taymi, Zaid ibn al-Hubab, and 'Abdulwahhab ibn 'Ata; also from
Hafs, who narrated on the authority of Hisham ibn Hassan from al-Hassan al-Basri; Jarir who
reported, on the authority of alMughirah from his companions; and al-Mu'tamir who reported from
Mu'amar from Hammad; and Zaid who reported from Shu'bah from al-Hakam; and 'Abdulwahhab
who reported on the authority of Ibn Abi 'Urubah from Hammad from Ibrahim an-Nakha'i that
whoever sets aside zakah from his property and then it is lost, his obligation to pay zakah still remains
to be discharged, and he must set it aside again."

There exists, however, another opinion on it: "We received a narration on the authority of 'Ata' that
the obligation will be discharged [if set aside and lost]," says Ibn Hazm.

Figh 3.57: Delaying of Zakah (Payment) Does Not Void it
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Ash-Shaf'i holds that anyone who does not pay zakah for a number of years must pay it all together.
Whether or not he is aware of its obligation or he happens to be in a Muslim or non-Muslim land,
makes no difference. Based on the opinion of Malik, ash-Shaf'i and Abu Thaur, Ibn al-Munzhir says:
"When unjust people rule a country and the people of that country do not pay their zakah for a number
of years, then their new leader should take it from them."

Figh 3.57 a: The Payment of the Value Instead of Paying the Item Itself

It is not permissible to pay the value instead of the item itself, except in the case of non-existence, for
zakah is an act of worship which can only be fulfilled according to the specified manner, with the rich
sharing their wealth with the poor

Mu'azh reported that the Prophet, upon whom be peace, sent him to Yemen and told him: "Take grain
from grain, sheep from sheep, camels from camels, and cows from cows." This hadith is narrated by
Abu Dawud, Ibn Majah, al-Baihaqi, and al-Hakim. It should be noted that there is an interruption in
the chain of this hadith, since 'Ata' did not hear it from Mu'azh.

Disapproving of substitution, ash-Shaukani says: "The truth of the matter is that zakah is obligatory on
the item itself and should not be substituted for its value except where there is a valid excuse."

Abu Hanifah permits the acceptance of the value whether the individual owing could pay it in the
items itself or not because zakah is the right of the poor, and he believed that it made no difference
whether it was paid in the item or in something else of equal value. AlBukhari reports, with a firm
statement, that Mu'azh asked the people of Yemen to give him either goods or clothes of silk or
garments as zakah instead of barley and corn because it was more convenient for them. The
companions of the Prophet, upon whom be peace, were also given the choice in Madinah.

Figh 3.58: Zakah on Shared Property

When holdings are shared between two or more partners, zakah is not obligatory on either one until all
of them attain a nisab individually. This is the opinion of most scholars. This does not include the
combination of animals, which has been discussed earlier.

Figh 3.58 a: Evading the Payment of Zakah

The opinion of Malik, al-Auza'i, Ishaq, Ahmad, and Abu 'Ubaid is that whoever possesses a nisab of
any kind of property and then sells it before the completion of the year hawl, or gives it away as a gift,
or damages part of it with the intention of avoiding its zakah, he still must pay its zakah. If he engages
himself in any of the preceding acts at a time when his obligation to pay zakah is about to mature, he
will be forced to pay it. If, however, any of the preceding acts happen at the beginning of the hawl,
this will not constitute an evasion, and he will be (legally) free from his obligation to pay zakah.

Abu Hanifah and ash-Shaf'i hold that since the amount decreased before the end of the hawl, zakah
will not be paid on it. He would still be considered a wrongdoer and disobedient to Allah for
attempting to escape it. The early Muslims based their rationale on the 'ayahs in which Allah, the
Exalted One, says: "Lo! We have tried them as We tried the owners of the garden when they vowed
they would pluck its fruit the next morning, and made no reservation [for the will of Allah]. Then a
visitation from your Lord came upon it while they were asleep. So the garden became a dark and
desolate spot in the morning, as if it were plucked" [alMulk 17-20]. Allah punished those people for
avoiding their obligation to the poor.

Zakah, as such, will still be due and the person has to pay it because his intention was to deprive the
poor of their share in his wealth. This would be similar to the case of a man who divorces his wife
during his terminal illness. His evil intention calls for punishment as a redemptive act. Another case of
a similar nature would be that of a person who kills his benefactor so that he could have his
inheritance. In that case, Allah punishes him by depriving him of his inheritance.

Figh 3.59: The Recipients of Zakah

There are eight categories of the beneficiaries of zakah which Allah specifies in the Qur'an: "The alms
are only for the poor and the needy, for those who collect them, for those whose hearts are to be
reconciled, for the freedom of those who are captives and in debt, for the cause of Allah, and for the
wayfarers; [it is] a duty imposed by Allah. Allah is the Knower, the Wise" [at-Taubah 60]. Ziyad ibn
alHarith as-Suda'i reported: "I came to the Messenger of Allah, upon whom be peace, and pledged
allegience to him. Then a man came and said to the Messenger: 'Give me some of the collected
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sadagah.' The Messenger replied: 'Allah did not leave the matter of sadaqat to be decided by a prophet
nor to others ... He Himself classified it into eight categories. If you fit into any of these categories, I
will give you your due.' " It was narrated by Abu Dawud although in its chain of transmission there is
'Abdurrahman al-'Afriqi, who is of questionable merits.

The following is an elaboration upon the preceding eight categories:

-1- The Poor (al-Fuqara').

-2- The Needy (al-Masakin): The needy, along with the poor mentioned above, are those who do not
even have basic needs fulfilled. This categroy parallels the category of the rich who have all they
need. As mentioned elsewhere, a person is considered rich if he possesses the nisab--that is, an
arnount in excess of his essential needs or those of his children with regard to food, drink, clothing,
housing, animals, tools of his trade, and similar other necessities. Thus, one who lacks all these is
considered poor (fuqura') and qualifies for zakah.

A hadith attributed to Mu'azh instructs: "Take from the rich [that is those who are self-sufficient] and
give to their poor." Thus, zakah should be taken from the rich who own a nisab and given to those
who are not so fortunate.

No difference has been made here between the poor (fuqura') and the needy (nasakin) as far as their
needs, their poverty, and their qualification for receiving zakah are concerned. The two are brought
together in the preceding Qur'anic 'ayah with the necessary conjunction so that they could be
differentiated from each other. This does not contradict our categorizing the masakin as a subgroup of
the fuqura'. In the following hadith, the text indicates that the needy are the poor who are not noticed
by the people because they abstain from begging. The Qur'an takes note of them because they,
perhaps due to their modesty, go unnoticed.

Abu Hurairah reported that the Messenger of Allah, upon whom be peace, said: "The needy person
(miskin) is not one who goes around asking the people for a date or two, or for a mouthful or two, but
the one who is too embarrassed to ask. Read if you wish: 'They do not beg from men importunately’
[alBaqarah 273]." In a variant of this report, it is related: "The needy person is not one who goes
around asking people for a mouthful or two or a date or two, but the one who has not enough [money]
to satisfy his needs and whose condition is not known to others. Thus, sadaqah is given to him and he
does not beg from the people." This is narrated by al-Bukhari and Muslim.

Figh 3.60: The amount of zakah given to a poor person

Zakah aims at supporting the poor by satisfying their needs. A specified amount is therefore given to
them on a continuous basis to alleviate their state of poverty. This amount differs depending on
circumstances and individuals. 'Umar reported: "If you happen to give [alms], you should give to
satisfy one's needs." Qadi 'Abdulwahhab says that Malik never stipulated a limit to the amount that
can be given. To him, zakah may even be given to one who has a house, a servant, and a mount to
ride, provided he is in need. The import of the preceding hadith is clear-- that is, asking for help is
permissible for a person who is poor until he gets what he needs for his livelihood and is freed from
his needs.

Qabisah ibn Mukhariq al-Hilali reported: "I had a debt. I went to the Messenger of Allah, upon whom
be peace, and asked for his help. He answered: 'Wait until we have funds for sadaqah, then we will
give you some.' He also said: 'O Qabisah, sadaqah is justified only for the following three: first, a man
who is in debt, for his case makes it permissible to receive [alms] until his difficulty is resolved;
second, a man who is struck by calamity which destroys his holdings, which also makes it permissible
for him to receive [alms] until he is in a position to earn a sustenance [or he said, '... what satisfies his
needs and makes him self-sufficient']; and third, a man who has been reduced to poverty and three
persons of caliber from among his people testify to his desperate situation will receive until he finds
for himself a means of support [or he said, '... what satisfies his needs and makes him selfsufficient'].
Other than these cases, O Qabisah, it is not permissible (sahat). A person receiving it (sadaqah) will be
consuming forbidden holdings.' " This is narrated by Ahmad, Muslim, Abu Dawud, and anNasa'i.

Figh 3.61: Is zahah given to a person who can work?:

Individuals strong in body and earning their living are not entitled to zakah. Their position is similar to
that of the rich.
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-1- 'Ubaidullah ibn 'Adiyy al-Khiyar reported: "Two men told me that they went to the Prophet, upon
whom be peace, during the Farewell Pilgrimage while he was distributing charity. They asked him for
help. He gave them a look from the head down and then found them to be sturdy and strong. Then he
said: 'If you desire, I shall give it to you. But, there is no zakah for one who is rich, neither for the one
who is strong and earning.' " This is related by Abu Dawud and anNasa'i.

Concerning the merits of this hadith, al-Khattabi says that it provides the criterion that if a person is
not known to have means, it will be presumed that he has none. The hadith also provides the rule that
one who appears to be sturdy is not excluded from receiving the zakah unless his income is
determined, for there are some people who are strong in body but for one reason or another are unable
to work. Such people may receive charity according to this hadith.

-2- It is related from Rayhan ibn Yazid from 'Abdullah ibn 'Amr that the Prophet, upon whom be
peace, said: "Sadagah is neither permissible for the rich nor for the one who is of energetic
disposition, sound body, and healthy limbs." This is related by Abu Dawud and atTirmizhi. The latter
grades it as sound (sahih). Ash-Shaf'i, Ishaq, Abu 'Ubaid, and Ahmad uphold it. The Hanafiyyah say a
strong and healthy person is allowed to take sadaqah, provided he does not possess 200 dithams or
more. An-Nawawi says: "I asked al-Ghazzali if an able-bodied person who comes from a rich family
and is not used to physical labor in earning his living can be entitled to zakah. He answered that he
could." This is a sound rule which takes into consideration a person's vocation.

For example, someone had 200 dirhams and did not pay zakah on the sum for two years. The opinion
which says that zakah is due on the property itself means that the amount due is for one year only
since it decreased by five dirhams, which was the amount due for zakah at the end of the first year.
The second opinion, that zakah is the responsibility of the owner, means that he should pay zakah
twice, one for each year, as zakah is the responsibility of the owner and is not affected by the decrease
of the nisab.

Figh 3.62: The owner who lacks self-sufficiency

One whose possessions reach a nisab but are still insufficient for his needs, due to the size of his
family or the high cost of living, will be considered well-off and subject to zakah. He is also
considered poor because his possessions are not enough for his needs. As such, he should also be
given zakah. AnNawawi says that one who possesses a piece of real estate but does not have enough
income to meet his needs should be considered poor and eligible for that amount of zakah which
would satisfy his needs. In this way, he would not have to sell his real estate. Al-Mughni mentions
that al-Maymum said: "I had a talk with Abu 'Abdullah, Ahmad ibn Hanbal and I said: 'A man may
possess camels and sheep on which zakah is due and be considered poor. He may possess forty sheep
or even a landed estate (day'ah), not enough for his needs. Would he be allowed to receive alms?' He
answered: 'Yes, because he does not possess what is sufficient for him and he is not able to earn what
he needs. In that case, he is permitted to receive zakah, if what he possesses does not qualify for
zakah.""

Figh 3.62 a: Collectors of Zakah:

Zakah collectors are officials appointed by the leader or his deputy to collect it from the rich. Among
them are the custodians of zakah, shepherds and clerks for its administration. They must be Muslims
and should consist of those who are potentially not eligible for zakah. This includes the family of the
Prophet--that is, Banu 'Abdul Mutallib. It is related by al-Muttalib ibn Rabi'ah ibn Harith ibn 'Abdul
Muttalib that he and al-Fadl ibn al-'Abbas went to the Messenger of Allah, upon whom be peace:
"One of us said: 'O Messenger of Allah! We have come to you so that you may invest us with
authority to administer zakah, that we shall gather (collect) the benefits the people are to receive, and
render service to you that others give.' The Messenger of Allah answered: 'Indeed, zakah ought not to
be given to Muhammad or to the family of Muhammad. Zakah is nothing but filth that comes out from
people's properties." This is reported by Ahmad and Muslim. Another version states: "It is not
permitted to Muhammad or to the family of Muhammad."

Figh 3.62 b: Certain people, though well-off, can still receive zakah:

Abu Sa'id reported that the Prophet, upon whom be peace, said: "Sadaqah is not allowed for the well-
off except for the following five: an administrator of zakah, a purchaser of zakah holdings, a debtor, a
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warrior in the cause of Allah, or a person who is given a present by the needy (miskeen) from what the
latter had been granted as zakah." This is related by Ahmad, Abu Dawud, Ibn Majah, and al-Hakim.
The latter grades the preceding hadith as sound according to the criteria of Muslim and al-Bukhari.
Figh 3.63: What zakah collectors take from zakah is their wages for work done:

Abdullah ibn as-Sa'di related that he came from Syria to see 'Umar ibn al-Khattab, who asked him: "Is
it true that you perform a certain job for the Muslims and you are given wages for that, but you do not
accept them?" He answered: "Yes, indeed. I possess horses and slaves. I am well-off. I want my work
to be a charity for the Muslims." Then 'Umar said: "I also wanted what you desired, but the Prophet,
upon whom be peace, used to pay compensation to me. I would say to him: 'Give it to one who is
poorer than I.' Once he gave me money and I said to him: 'Give it to a person more needy than I.' Then
the Prophet, upon whom be peace, said: 'Take what Allah, to Whom belongs might and majesty, gives
you of His bounties without your having asked for it or being eager.' So take it and keep it, or give it
away as charity--and what is not given should not be asked for." This is related by al-Bukhari and an-
Nasa'i.

Figh 3.63 a: The wages ought to be sufficient to cover legitimate needs:

AlMustawrid ibn Shaddad relates that the Prophet, upon whom be peace, said: "If someone performed
a job for us and has no house, let him have a house; if he has no wife, let him have a wife; if he has no
servant, let him have a servant; or if he has no mount to ride, let him have one. He who clamors for
anything other than these is being excessive." This is related by Ahmad and Abu Dawud and its chain
is sound. Commenting on the subject, al-Khattabi says: "This may be interpreted in two different
ways. The first means that the individual is permitted to have a servant or a house deducted from his
wages, which are similar to any other wages. He is not permitted to take anything else. The second
means that the zakah worker has the right to have lodging and a servant. Thus, if he does not have a
house or a servant, one may be hired to serve him and a house may be rented for him during the tenure
of his job."

Figh 3.63 b: Reconcilation of hearts:

This applies primarily to that group of people whose hearts, due to their weak Islam, need to be
reconciled or strengthened for Islam. In this case, zakah is distributed to rid Muslims of their evil, or
to procure their assistance in the defense of Muslims. The jurists divide such people into Muslims and
unbelievers. The Muslims are divided into four groups:

Figh 3.64: Leaders

People who are leaders and notables among the Muslims and influential among their nonbelieving
kinsmen deserve and if given sadaqah, there is hope that their kinsmen will become Muslims. Such
was the case of Abu Bakr giving 'Adiyy ibn Hatim and az-Zibarqan ibn Badr sadagah because of their
high status among their people.

Figh 3.64 a: Recently converted prominent people

Prominent people among Muslims, though recently converted to Islam and as such of weak faith but
still obeyed by their people, if given sadagah and their counsel sought in jihad and other matters could
lead them to become strong in their Islam. A case in point is that of the Makkans who became
Muslims after the conquest of Makkah. The Prophet, upon whom be peace, gave them a large booty
after his victory over the Huwazin. Most of them became very good and conscientious Muslims later
on.

Figh 3.64 b: Muslim residents at the borders

Muslims who live at the frontiers, close to enemy land, can also be given sadaqah as an incentive to
defend the Islamic territory. The author of al-Manar claims that this falls under the national defense.
Jurists place it under the share allocated for the cause of Allah. It is similar to a military expedition. In
our times, people who most deserve our help are those Muslims whom the unbelievers have brought
over to their side by placing them under their protection or converting such Muslims to their religion.
We notice that colonial powers are working for the subjugation of all Muslims and are trying to divert
them away from their religion. Such states are allocating a certain portion of their resources to win
over the Muslim hearts. Some they have succeeded converting to Christianity, and others have been
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influenced by or attracted to their tutelage. This is creating problems for Muslim states and Islamic
unity. Are not such Muslims more deserving of zakah than those along the frontiers?

Figh 3.64 c: The zakah employees

Muslims who are employed to collect zakah, either through persuasion or force, from those who are
not willing to give it can also qualify as its recipients for it is better to use such people to maintain
Muslim unity. Their support and their undertaking to help the government is the lesser of two evils
and a preferable arrangement.

Figh 3.65: The unbelievers, recipients of zakah

As for the unbelievers, they are of two categories:

-1- Those who may come to Islam through the reconciliation of their hearts: Such was the case of
Safwan ibn 'Umayyah whom the Prophet, upon whom be peace, granted safety on the day of
Makkah's conquest. The Prophet, upon whom be peace, allowed him to think about his situation for
four months and then choose for himself. He was absent at the time but came forward later and went
with the Muslims to fight in the battle of Hunayn before his acceptance of Islam. The Prophet, upon
whom be peace, borrowed his armory for the expedition of Hunayn, and in return gave him a large
number of camels, loaded with goods, that were at a certain valley. Thereupon Safwwan said: "This is
a gift from someone who does not fear poverty. By Allah," he continued, "the Prophet, upon whom be
peace, has given all of this to me and verily he is the person whom I dislike the most, but he continued
to give me things until he became the one I loved the most."

-2- People whose evil is feared, and it is hoped that money, if given to them, will neutralize their
hostility: Ibn 'Abbas reported: "A group of people used to come to the Prophet, upon whom be peace.
If he gave them money, they would praise Islam and say: 'This is a good religion.' However, if he did
not give them any money, they criticized and found fault with Islam." Among such people were Abu
Sufyan ibn Harb, al-Aqra' ibn Habis, and 'Uyainah ibn Hisn. The Prophet, upon whom be peace, gave
every one of them one hundred camels.

The Hanafiyyah say that the share of such people are cancelled when Islam is strong. For instance,
'Uyainah ibn Hisn, al-Aqra' ibn Habis, and al-'Abbas ibn Mirdas came to Abu Bakr and requested their
share. He wrote them a letter, which they took to 'Umar. He tore the letter and said: "This is something
that the Prophet, upon whom be peace, used to give you to reconcile you to Islam. Now, Allah has
fortified Islam and it is no longer in need of you. Unless you stay with Islam, the sword will be
between you and us. Say: 'It is the truth from the Lord of you [all]. Then whoever will, let him
believe, and whoever will, let him disbelieve' [al Kahf 29]." They returned to Abu Bakr and said: "Are
you the Caliph or is 'Umar? You wrote a letter for us and 'Umar tore it up." He answered: "This is the
way it is."

The Hanafiyyah continue: "Indeed, Abu Bakr agreed with 'Umar, and none of the companions
disapproved of it. Likewise, it was never reported from 'Uthman or 'Ali that they gave anything to
anyone in this category."

It can be answered that the case under reference was 'Umar's own judgment. He saw that there would
be no benefit in mollifying these people after Islam had become well-established among their people,
and no harm would follow if they abandoned Islam. Also, if 'Uthman and 'Ali stopped spending this
kind of endowment, this does not necessarily mean that the provision for it was repealed. It is possible
that the change of circumstances did not call for the continuation of such an endowment to the
nonbelievers. However, this does not amount to the invalidation of the provision for such
endowments. Should the contingency call for its revival, the endowments in this category can be
given. This is because their sanction lies in the Qur'an and sunnah.

Ahmad and Muslim reported from Anas that whenever the Prophet, upon whom be peace, was asked
for anything for the sake of Islam, he would give it away. A man came and asked for sadaqah. The
Prophet ordered that the man be given the entire lot of sheep between two mountains. These sheep
were part of the sadaqah. The man returned to his people and said: "Oh my people! Accept Islam, for
indeed, Muhammad gives in such a way as if he does not fear poverty." Ash-Shaukani says that al-
Itrah, al-Jobbani, al-Balkhi, and Ibn Mubashshir held that sadagah may be given to those whose
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hearts are to be reconciled to Islam. On the contrary, ash-Shafi maintains that such endowments are
not for unbelievers. As for the sinner (faszq), he may be given from such allocations.

Abu Hanifah and his followers hold that this kind of endowment was cancelled with the spread and
domination of Islam and, as evidence, they cite Abu Bakr's refusal to restore endowments to Abu
Sufyan, 'Uyainah, al-Aqra’', and al-'Abbas ibn Mirdas. It appears that reconciliation is permitted when
the need for it arises. In other words, it is permitted to give them sadagah for reconciliation when a
people obey a leader only for worldly affairs, and they cannot be controlled except by force and
domination. The spread of Islam has no ramification on the issue of reconciliation because it makes no
difference in this case. The author of al-Manar testifies: "This is the whole truth. Only independent
judgment can be exercised to elaborate on the eligibility and the amount of sadagah or booty to be
given away when they are available, along with other kinds of property [immovable and movable]. It
is necessary to seek consultation of capable people (ahl ashShura) as the caliphs did in those matters
that required ijtihad. Whether a leader can force them into obedience by coercive action before
resorting to the use of the endowment is an unsettled issue. Nevertheless, this cannot be followed as a
rule but rather as the principle of inclining to the lesser of two evils and to the best benefit of the
society."

Figh 3.67: Freeing Captives

This category includes two kinds of slaves: contracted slaves (rnukazabun) and regular slaves. Both
categories were aided with sadaqah to obtain their freedom. Al-Bara' reported: "A man came to the
Prophet, upon whom be peace, and said to him: 'Guide me to a deed that makes me close to Heaven
and far from Hell.' The Prophet, upon whom be peace, said: 'Free a person and redeem a slave.' " Then
al-Bara' asked: "O Messenger of Allah. Are not the two the same?" He answered: "No. Freeing a
person is to grant him freedom [by redeeming him from his bondage], but the redeeming of the neck
means buying him his freedom." This is related by Ahmad and ad-Daraqutni and their report is
trustworthy.

Abu Hurairah reported that the Prophet, upon whom be peace, said: "Three persons have the right to
be helped by Allah: the warrior (ghazi) who fights for Allah, the contracted slave who longs to buy his
freedom, and one who wishes to get married for the sake of chastity." This is related by Ahmad and
the ashab as-Sunan. At-Tirmizhi grades this report as good and sound.

As to the meaning of free captives (wa fi ar-riqab), ash-Shaukani says that scholars differ over it. 'Ali
ibn Abu Talib, Sa'id ibn Jubair, al-Layth, ath-Thauri, al-'Itrah, the Hanafiyyah, the Shaf'iyyah, and the
majority of scholars are reported to believe that it refers to contracted slaves (rnukatabdn) whose
freedom is secured through payment from zakah. According to Ibn 'Abbas, al-Hasan al-Basri, Malik,
Ahrnad ibn Hanbal, Abu Thaur, and Abu 'Ubaid, it means using zakah in the release of any kind of
slave. Al-Bukhari and Ibn al-Munzhir are also supportive of this view. Their rationale is that the
expression wa fi ar-rigab cannot be confined to the kind of slavery arising from a contract because, if
that had been the case, then it would have fallen under the category of those in debt (gharimln), for
theirs is an obvious case of debt. As such, freeing a slave from bondage is better than helping a
contracted slave. He could be aided or helped, but not freed, for the contracted slave is a slave as long
as he owes even one dirham. At the same time, freeing a slave is possible at any time, in contrast to
the situation of a contracted slave.

Commenting on the subject, az-Zuhri says that the preceding position entails two possibilities. The
Qur'anic 'ayah on the subject alludes to these two possibilities, which have been pointed out by
ashShaukani in his Muntaqa al-Akhbar. In the hadith narrated by alBara', evidence suggests that
redeeming necks is not the same as freeing them. Nor is the deed of freeing slaves the same as helping
contracted ones with money to pay off the contract. Both of these bring the individual closer to
Heaven and distance him from Hell.

Figh 3.68: Debtors

People burdened by debts and unable to pay them are of several kinds: those who took upon
themselves responsibility to discharge a debt; those who guaranteed debts of others and therefore,
upon default, the debts have become their obligation; those who mismanaged their finances, those
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who borrowed money because they had to; or those who were involved in sinful acts and then
repented, and who had to pay a fine for repentance. All of them may take sadagah to meet their debts.
Anas reported that the Prophet, upon whom be peace, said: "Asking for sadaqah is permissible only
for the following three classes [of people]:

-1- those who are in abject poverty,

-2- those who have severe debts, or

-3- those who incurred it in the payment of blood money [on behalf of a relative or friend]." This is
related by Ahmad, Abu Dawud, Ibn Majah, and at-Tirmizhi. The latter grades it hasn.

Muslim relates from Abu Sa'id al-Khudri that a man made a bad deal on fruit and then ran into heavy
debt. The Prophet, upon whom be peace, recommended: "Give him sadagah." Then the people gave
him sadaqah. However, he still had some debt left over. Thereupon, the Prophet, upon whom be
peace, said to creditors: "Take what you get . . ."

As to the previously stated hadith of Qabisah ibn Mukhariq, in which he says: "I had a debt. I went to
the Messenger of Allah, upon whom be peace, and asked him for help. He answered: 'Wait until we
have received funds for sadaqah, then we will give some to you.' " The expression hamalah in this
hadith, as defined by the scholars, is to assume someone's responsibility as one's own in order to
restitute a discord. In pre-Islamic times, whenever strife took place among the Arab tribes and blood
was spilled, compensation was called for. In such a case, one of them would volunteer to meet the
obligation until the strife had ended. Undoubtedly, this was a noble act for these people. When the
Arabs would come to know that one of them had taken upon himself the responsibility (hamalah) of
someone's debt, they would hasten to his help in the discharge of his responsibility. If such a person
asked for help, it was considered an honorable act and not derogatory to his character. No conditions
were stipulated. As for being qualified to obtain zakah in the discharge of such debts, it is not a pre-
condition that the person who has assumed the debt on another's behalf should be unable to pay it. In
fact, he can still ask for zakah even though he is a man of means.

Figh 3.69: Sadaqgah for the Cause of Allah

Fee sabil lillah means for the sake of Allah--that is, making use of knowledge and deeds to attain
Allah's pleasure. Most scholars understood this phrase as fighting for the cause of Allah. Part of zakah
designated for the cause of Allah is given to volunteer fighters, especially those who are not on the
payroll of the state, regardless of their financial status.

The hadith of the Messenger of Allah, stated elsewhere, also confirms it: "Sadaqah is not permitted to
the rich except to the following five: the warrior (ghuzi) for the cause of Allah . . . and so on."

As to the pilgrimage (hajj, it does not fall under the zakah designated for the cause of Allah because it
is an obligation for one who can afford it. Commenting on the issue, the authors of al-Manar say:
"Spending of this portion on securing the routes of the pilgrimage and for providing water, food, and
health services for the pilgrims is permissible if funds from other sources are not available."

Included in the share designated "for the cause of Allah" are those spendings in the interest of the
common good that pertain to both religious and secular matters. The foremost is the preparations for
war, including buying arms, food supplies for soldiers, means of transportation, and equipment for
warriors. However, the supplies for warriors are to be returned to the treasury after the war. This
applies especially to unconsumable items such as weapons, horses, and so on. A warrior does not
always possess such items, for he uses them in the cause of Allah only when necessary. This is not the
case, however, with other recipients of zakah, such as zakah collectors, debtors, people who received
money under the expense account "reconciliation of hearts," and the wayfarers. They do not have to
return the zakah, even if they are no longer entitled to it.

Also included in the expense account "for the cause of Allah" are projects such as establishing
military hospitals, paved and unpaved roads, the extension of military (not commercial) railway lines,
and the building of cruisers, warplanes, fortresses, and trenches. An important item in this category
could be the preparation of Muslim missionaries and sending them to non-Muslim countries to spread
Islam, just as non-Muslim missionaries are now spreading their religions in Islamic countries. Also
falling under this heading would be school expenses to prepare adequate courses in religious sciences
and in other areas of public interest. Teachers involved in such programs should be given sadaqah as
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long as they continue to perform their assigned jobs without resorting to other means of income.
Scholars who are rich should not be paid for their work, despite their obvious benefits to the people.
Figh 3.70: Sadaqah for the Wayfarer

Scholars agree that a traveler stranded in a foreign land should be given zakah if he lacks the means to
achieve his objectives. The extension of zakah is, however, tied to the condition that the journey must
have been undertaken for Islamically acceptable reasons. Just what such a trip involves is open to
question. The preferable opinion among the Shaf'iyyah is that sadaqah is given even when the traveler
is taking the trip for sightseeing and pleasure. The wayfarer (ibn as-sabil), according to the Shaf'iyyah,
is of two kinds:

-1- a person traveling within his own country, and

-2- one traveling in a foreign country. Both of them are entitled to zakah, even though they could find
someone to lend them the needed amount and they have enough resources in their own country to pay
their debts. According to Malik and Ahmad, only the passer-by is eligible for zakah and not one
traveling within his own country. Zakah is not to be given to the person if he can find someone to lend
him the money he needs and if he has enough of his own money in his country to pay his debt.

Figh 3.70 a: Who Has Priority in the distribution of zakah

The distribution of zakah to those who are eligible, as mentioned in the 'ayah from at-Taubah, can
now be classified as under:

The poor (fugdra'); the needy (rnasakm); the administrators of zakah (‘amildna 'alaiha); those whose
hearts are to be won over (mu'allafatu qulubuhum), slaves (ar-riqab); those in debt (gharimun) the
wayfarers (abna' as-Sabil); the warriors (rnujahidin).

The jurists differ over the distribution of zakah among the preceding eight groups of people.
Ash-Shaf'i and his followers hold that if a distributor of zakah happens to be the owner of the property
(or the agent), then there is no share of the collectors in it. In that case, it becomes obligatory to
distribute the sum collected among the remaining seven categories. If other categories are for some
reason ineligible for their share, it will be distributed among those still eligible. It is not permissible to
disregard any category if it meets the conditions for eligibility. Ibrahim anNakha'i says that if the
amount of zakah received is large, then it is possible to divide it among the different categories.
However, if it is small, it is permissible to place it into one category. Ahmad ibn Hanbal holds that the
division of zakah has a priority but that it is permissible to give it all to one category. Malik maintains
that the distributor of zakah should make an effort to investigate those who are in need. He should
distribute it according to the immediate condition of the needy and poor people. Thus, if he sees in
certain years that the poor need more, they should be given priority. If he sees in another year that the
wayfarers are more needy, he should distribute it among the travelers. The Hanafiyyah and Sufyan
athThauri thought that the zakah payer can choose the categories he wished to distribute the zakah to.
This is related by Huzhaifah and Ibn 'Abbas. Al-Hasan alBasri and 'Ata' ibn Abi Rabah base their
opinions on it. Abu Hanifah holds that the distributors of zakah may give it to one person under any of
the eight categories.

Figh 3.71: Why the Scholars Differ

According to Ibn Rushd: "The cause of their differences lies between the literal and the intended
meaning. The literal meaning determines the classifications, but the intended meaning shows that
priority should be given to the needy according to the immediacy of their needs since the aim [of the
institution of zakah] is to eliminate poverty. The enumeration [of the categories] in the Qur'an is
meant to distinguish the different kinds--that is, the people eligible for zakah, and not necessarily their
grouping. The first interpretation is the literal one while the second is the intended interpretation.”
Ash-Shaf'i builds his case on the hadith of as-Suda'i which is related by Abu Dawud. A man came to
the Prophet, upon whom be peace, and asked for zakah. The Messenger of Allah, upon whom be
peace, said: "Allah has not left the matter to the judgment of a prophet nor to others. He has laid the
rules for it--that is, He has classified [the beneficiaries] into eight categories. If you fit into any of
these, I will give you your due."

Figh 3.71 a: The Preference of the Majority Opinion Over That of ash-Shaf'i
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The author of ar-Rawdah an-Nadiyyah says: "Distributing all of the zakah to one group is more
benefiting to the realization of the word of Allah." In brief, one may say that Allah made zakah
applicable only to the eight specifically mentioned categories. Spelling out these categories does not
mean that the zakah has to be distributed among them equally or even that it has to be divided among
them. The intended meaning, however, is that the categories of sadaqah are similar to various groups
of people who are eligible for it. Thus, one who is obligated to pay anything to any category of
sadaqah and gives it to a person in a parallel group is considered to be fulfilling what Allah
commanded him to do. Contrary to this, if one divides his zakah due into the acknowledged eight
categories, if all eight exist, then that would not only be contrary to the practice of the Muslims
throughout history, but it would cause hardship to the payer of zakah. For example, if the collected
zakah were meager, it would be of no benefit to any designated category--even if it was of one kind,
to say nothing if it was of numerous kinds. To endorse such a practice would be tantamount to counter
what the Prophet, upon whom be peace, did when he permitted the payment of a penance (kaffarah)
from the charity collected for Salmah ibn Sakhr. Obviously, the hadith of as-Suda'i cannot be used as
evidence.

There is not a single case in the entire corpus of hadith literature which could be used to make the
distribution of zakah to all groups of people obligatory. Using the hadith of Mu'azh as evidence that
the Prophet, upon whom be peace, instructed him to take zakah from the rich Yemenites and give it to
their poor will not be of much help because it does not establish that the zakah was distributed to all
the groups. Nor is the hadith of Ziyad ibn al-Harith as-Suda'i valid in this regard because in its chain
of narrators is 'Abdur-Rahman ibn Ziyad al-'Afriqi, whose credibility has been questioned by many
scholars. Assuming that this hadith is valid for the point under discussion, the meaning of the division
of zakah into parts is its distribution according to the apparent meaning of the Qur'anic 'ayah and what
the Prophet, upon whom be peace, had in mind. Assuming that the division of zakah itself is intended,
the distribution has to be done according to the specified categories. In this case, any transfer of the
share of one group to another, even if the group concerned was for some reason non-existent, will not
be permissible. Such an approach will be contrary to the consensus of Muslim scholars. If we accept
that, then the deciding factor for the sadaqah's distribution is the leader's wish rather than, and not the
specific categories of eligible people. Thus, there is no evidence that makes division obligatory, and it
is consequently permissible to give some sadaqah to those eligible people and some to other groups.
Indeed, when the leader collects all the sadaqat from his people and all eight categories are eligible to
receive them, each group has the right to claim its share. However, he does not have to divide the
collected sadaqat among them equally or distribute it without any distinction, for he can give any
amount to any group or groups that he wants to, or he can give some without giving the rest if he
thinks it is in the interest of Islam and its people. For example, if the sadaqah was collected and then a
jihad was announced, meaning that it would become necessary to defend the territory of Islam against
the unbelievers, the leader can give some or all of it to the deserving warriors. This also applies to
other concerns if the interest of Islam necessitates it.

Figh 3.73: People Forbidden for Zakah

We have discussed so far the distribution of zakah and the categories of people eligible to receive it.
Now we will talk about those who are forbidden to receive it. They are:

Figh 3.73 a: Unbelievers and Atheists

The jurists agree that unbelievers and atheists are not to be given zakah. In the hadith which says:
"Zakah is taken from the rich and given back to the poor," "the rich" refers to rich Muslims while "the
poor" indicates poor Muslims. Ibn al-Munzhir said that all scholars agree that the free nonMuslim
subject (zhimmi) is not entitled to zakah. Exceptions to the rule are those people whose hearts are
leaning toward Islam. However, it is permissible to give a zhimmi from the nonobligatory charity
(tatawwu'). Alluding to the characteristics of the belivers, the Qur'an says: "And for His love, they
feed the indigent, orphan, and captive" (ad-Dahr: 8.. This is also supported by the following hadith:
"Be kind to your mother." The woman in this case was an unbeliever.

Figh 3.73 b: Banu Hashim
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This includes the families of 'Ali, Ja'far, al'Abbas, and al-Harith. Ibn Qudamah says there are no two
opinions on the ineligibility of Banu Hashim to receive zakah. The Prophet, upon whom be peace,
declared: "Indeed, sadaqah ought not to be given to the family of Muhammad ..." Muslim related it.
Abu Hurairah reported that when al-Hasan took one date from the sadaqah dates, the Prophet, upon
whom be peace, said to him: "Nay, spit it out! Don't you know that we cannot eat from charity?"
Scholars agree on the authenticity of this hadith. As to the eligibility of Banu al-Muttalib for zakah,
the scholars differ.

Ash-Shaf'i holds that like Banu Hashim they are disallowed to take zakah. Ash-Shaf'i, Ahmad, and al-
Bukhari relate from Jubair ibn Mut'im who said: "At the battle of Khaibar, the Prophet, upon whom be
peace, set aside the share of the relatives of the families of Banu Hashim and Banu al-Muttalib and
left out the shares of Banu Nawfal and Banu 'Abd Shams. I and 'Uthman ibn 'Affan came to the
Messenger of Allah, upon whom be peace, and said to him: 'O Messenger of Allah! Do not deny Banu
Hashim the grace of their position because Allah placed you among them. How about our brothers
Banu al-Muttalib? You gave them and left us out? Isn't our relationship one and the same?' The
Prophet, upon whom be peace, answered: 'l and Banu al-Muttalib are not to be separated either during
jahiliyyah or Islam. We and they are one.' Then he joined his fingers [in demonstrating the close
relationship]." Reason dictates that one should not differentiate between them (the two families) in
any matter of law because they are one according to the saying of the Prophet. It is evident that they
are the family of Muhammad, and therefore, sadaqat are forbidden to them. Abu Hanifah holds that
the family of Banu al-Muttalib may take from zakah. Both these reports are related by Ahmad. Just as
the Messenger of Allah, upon whom be peace, made charity unlawful for the family of Banu Hashim,
he also made it unlawful for their proteges (mawla). Abu Rafi', a protege of the Prophet, said that the
latter appointed a man from the family of Banu Makhzum to collect sadaqat. This man said to Abu
Rafi": "Accompany me so that you may get some of it." He said: "No, until I meet the Messenger of
Allah, upon whom be peace, and ask him." He left and asked him. The Prophet answered: "Sadaqah is
not lawful for us--and the proteges of a certain tribe are like [the members of the tribe] themselves."
Ahmad, Abu Dawud, and at-Tirmizhi related it. The latter grades it good (hassan) and sound (sahih).
Whether nonobligatory charity (tatawwu') is lawful for the family of the Prophet or not, scholars
differ. Ash-Shaukani, having summarized the views on the issue, says: "The apparent meaning of the
Prophet's hadith, 'Sadagah is unlawful for us,' is the unlawfulness of the obligatory as well as
nonobligatory sadaqat." A group of scholars, including al-Khattabi, says that its prohibition for the
Prophet, upon whom be peace, carries consensus. Based on ashShaf'i's report, many others have ruled
that the prohibition of zakah to the Prophet does not include the nonobligatory charity. A report from
Ahmad equally says so but Ibn Qudamah rejects all these reports for lack of clear evidence.

As for the family of the Prophet, upon whom be peace, the vast majority of the Hanafiyyah, the
Shaf'iyyah, the Hanbaliyyah, and the majority of the Zaidiyyah hold that nonobligatory sadaqah is
permissible for them but not the obligatory one, since to them the latter is nothing but filth that comes
out from people's holdings. This is understood to mean that the (prescribed) zakah and not the
nonobligatory sadaqat, are forbidden to them. It is said in alBahr that nonobligatory sadaqah is
restricted by being confined to a donation, gift, or endowment. Abu Yusuf and Abu al-'Abbas
maintain that it is unlawful for them, as is the prescribed charity, because there is no evidence of the
contrary.

Figh 3.75: Fathers and Sons

The jurists agree that it is not permissible to give zakah to one's father, grandfather, mother,
grandmother, son, grandson, daughter, and her children because the zakah payer is obligated to take
care of all such pe